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Lôøi Ñaàu Saùch 

 

Ñöùc Phaät Thích Ca Maâu Ni laø Ñaáng Chaùnh Bieán Tri, ñaûn sanh vaøo 

naêm 623 tröôùc Taây lòch, taïi mieàn baéc AÁn Ñoä, baây giôø laø xöù Neùpal, moät 

nöôùc naèm ven söôøn daõy Hy Maõ Laïp Sôn, trong vöôøn Laâm Tyø Ni taïi 

thaønh Ca Tyø La Veä, vaøo moät ngaøy traêng troøn thaùng tö. Tröôùc khi thaønh 

Phaät, teân Ngaøi laø Só Ñaït Ña Coà Ñaøm. Ngaøi nguyeân laø Thaùi Töû cuûa 

nöôùc Ca Tyø La Veä, phuï hoaøng laø Tònh Phaïn Vöông, maãu hoaøng teân Ma 

Da. Phaät laø danh hieäu cuûa moät baäc ñaõ xeù tan böùc maøn voâ minh, töï giaûi 

thoaùt mình khoûi voøng luaân hoài sanh töû, vaø thuyeát giaûng con ñöôøng giaùc 

ngoä vaø giaûi thoaùt cho chuùng sanh. Chöõ “Buddha” laáy töø goác Phaïn ngöõ 

“Budh” coù nghóa laø giaùc ngoä, chæ ngöôøi naøo ñaït ñöôïc Nieát Baøn qua 

thieàn taäp vaø tu taäp nhöõng phaåm chaát nhö trí tueä, nhaãn nhuïc, boá thí... 

Con ngöôøi aáy seõ khoâng bao giôø taùi sanh trong voøng luaân hoài sanh töû 

nöõa, vì söï noái keát raøng buoäc phaøm phu taùi sanh ñaõ bò chaët ñöùt.  

Sau khi ñaït ñöôïc ñaïi giaùc, ñöùc Phaät ñaõ ñi ñeán vöôøn Loäc Uyeån vaø 

thuyeát Baøi Phaùp Ñaàu Tieân: Chuyeån Baùnh Xe Phaùp. Ngaøi baét ñaàu 

thuyeát giaûng: “Naøy caùc Sa Moân! Caùc oâng neân bieát raèng coù boán Chaân 

Lyù. Moät laø Chaân Lyù veà Khoå: Cuoäc soáng ñaày daãy nhöõng khoå ñau phieàn 

naõo nhö giaø, beänh, baát haïnh vaø cheát choùc. Con ngöôøi luoân chaïy theo 

caùc duïc laïc, nhöng cuoái cuøng chæ tìm thaáy khoå ñau. Maø ngay khi coù 

ñöôïc thuù vui thì hoï cuõng nhanh choùng caûm thaáy meät moûi vì nhöõng laïc 

thuù naày. Khoâng coù nôi naøo maø con ngöôøi tìm thaáy ñöôïc söï thoûa maõn 

thaät söï hay an laïc hoaøn toaøn caû. Thöù hai laø Chaân Lyù veà Nguyeân Nhaân 

cuûa Khoå: Khi taâm chuùng ta chöùa ñaày loøng tham duïc vaø voïng töôûng 

chuùng ta seõ gaëp moïi ñieàu ñau khoå. Thöù ba laø Chaân Lyù veà söï Chaám döùt 

Khoå: Khi taâm chuùng ta thaùo gôõ heát tham duïc vaø voïng töôûng thì söï khoå 

ñau seõ chaám döùt. Chuùng ta seõ caûm nghieäm ñöôïc nieàm haïnh phuùc 

khoâng dieãn taû ñöôïc baèng lôøi. Cuoái cuøng laø Chaân Lyù veà Ñaïo Dieät Khoå: 

Con ñöôøng giuùp chuùng ta ñaït ñöôïc trí tueä toái thöôïng.” Ñaïo Thaùnh Ñeá 

laø chaân lyù thöù tö trong Töù Thaùnh Ñeá, laø chaân lyù dieät khoå, laø Baùt Thaùnh 

Ñaïo. Chaân lyù veà con ñöôøng dieät khoå, aáy laø thöïc haønh Baùt Thaùnh ñaïo. 

Ñöùc Phaät ñaõ daïy raèng: “Baát cöù ai chaáp nhaän Töù Dieäu Ñeá vaø chòu haønh 

trì Baùt Chaùnh Ñaïo, ngöôøi aáy se õ heát khoå vaø chaám döùt luaân hoài sanh töû.” 

Noùi caùch khaùc, keå töø ñoù, ñöùc Phaät ñaõ trôû thaønh moät vò ñaïo sö voâ tieàn 

khoaùng haäu. Ngaøi ñaõ ñi khaép cuøng xöù AÁn Ñoä tuyeân thuyeát nhöõng phaåm 

trôï ñaïo daãn tôùi giaùc ngoä vaø quaû vò Phaät. Ñaïo Thaùnh Ñeá bao goàm nhöõng 
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con ñöôøng Thaùnh sau ñaây: Baùt Thaùnh Ñaïo, Thaát Boà Ñeà Phaàn, Töù 

Chaùnh Caàn, Töù Nhö YÙ Tuùc, Nguõ Caên, Nguõ Löïc, Töù Nhieáp Phaùp, Töù 

Voâ Löôïng Taâm, vaø Töù Nieäm Xöù. 

Töôûng cuõng neân nhaéc laïi, ñöùc Phaät ñaït ñöôïc giaùc ngoä vaøo naêm 35 

tuoåi cho ñeán khi Ngaøi nhaäp Nieát Baøn vaøo naêm 80 tuoåi, Ngaøi thuyeát 

giaûng suoát nhöõng naêm thaùng ñoù. Chaéc chaén Ngaøi phaûi laø moät trong 

nhöõng ngöôøi nhieàu nghò löïc nhaát chöa töøng thaáy: 45 naêm tröôøng Ngaøi 

giaûng daïy ngaøy ñeâm, vaø chæ nguû khoaûng hai giôø moät ngaøy. Suoát 45 

naêm, Ñöùc Phaät truyeàn giaûng ñaïo khaép nôi treân xöù AÁn Ñoä. Ngaøi keát naïp 

nhieàu ñeä töû, laäp caùc ñoaøn Taêng Giaø, Tyø Kheo vaø Tyø Kheo Ni, thaùch 

thöùc heä thoáng giai caáp, giaûng daïy töï do tín ngöôõng, ñöa phuï nöõ leân 

ngang haøng vôùi nam giôùi, chæ daïy con ñöôøng giaûi thoaùt cho daân chuùng 

treân khaép caùc neûo ñöôøng. Giaùo phaùp cuûa Ngaøi raát ñôn giaûn vaø ñaày yù 

nghóa cao caû, loaïi boû caùc ñieàu xaáu, laøm caùc ñieàu laønh, thanh loïc thaân 

taâm cho trong saïch. Ngaøi daïy phöông phaùp dieät tröø voâ minh, ñöôøng loái 

tu haønh ñeå dieät khoå, xöû duïng trí tueä moät caùch töï do vaø khoân ngoan ñeå 

coù söï hieåu bieát chaân chaùnh. Ñöùc Phaät khuyeân moïi ngöôøi neân thöïc haønh 

möôøi ñöùc tính cao caû laø töø bi, trí tueä, xaû, hyû, giôùi, nghò löïc, nhaãn nhuïc, 

chaân thaønh, cöông quyeát, thieän yù vaø bình thaûn. Ñöùc Phaät chöa heà tuyeân 

boá laø Thaàn Thaùnh. Ngöôøi luoân coâng khai noùi raèng baát cöù ai cuõng coù theå 

trôû thaønh Phaät neáu ngöôøi aáy bieát phaùt trieån khaû naêng vaø döùt boû ñöôïc voâ 

minh. Khi giaùc haïnh ñaõ vieân maõn thì Ñöùc Phaät ñaõ 80 tuoåi. Ñöùc Phaät 

nhaäp Nieát Baøn taïi thaønh Caâu Thi Na, ñeå laïi moät kho taøng giaùo lyù kinh 

ñieån quyù giaù maø cho ñeán nay vaãn ñöôïc xem laø khuoân vaøng thöôùc ngoïc. 

Ñöùc Phaät noùi: “Ta khoâng phaûi laø vò Phaät ñaàu tieân ôû theá gian naày, vaø 

cuõng khoâng phaûi laø vò Phaät cuoái cuøng. Khi thôøi ñieåm ñeán seõ coù moät vò 

Phaät giaùc ngoä ra ñôøi, Ngaøi seõ soi saùng chaân lyù nhö ta ñaõ töøng noùi vôùi 

chuùng sanh.” Tröôùc khi nhaäp dieät, Ñöùc Phaät ñaõ daën doø töù chuùng moät 

caâu cuoái cuøng: “Moïi vaät treân ñôøi khoâng coù gì quyù giaù. Thaân theå roài seõ 

tan raõ. Chæ coù ñaïo Ta laø quyù baùu. Chæ coù chaân lyù cuûa Ñaïo Ta laø baát di 

baát dòch.” 

Ñöùc Phaät xuaát hieän vì moät ñaïi söï nhaân duyeân: Khai thò cho chuùng 

sanh ngoä nhaäp tri kieán Phaät, hay laø giaùc ngoä theo kinh Phaùp Hoa, Phaät 

taùnh theo kinh Nieát Baøn vaø thieân ñöôøng cöïc laïc theo kinh Voâ Löôïng 

Thoï. Theo kinh Taêng Nhaát A Haøm, Ñöùc Phaät laø moät chuùng sanh duy 

nhaát, moät con ngöôøi phi thöôøng, xuaát hieän trong theá gian naày, vì lôïi ích 

cho chuùng sanh, vì haïnh phuùc cuûa chuùng sanh, vì loøng bi maãn, vì söï toát 
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ñeïp cuûa chö nhôn Thieân. Ñöùc Phaät ñaõ khai saùng ra ñaïo Phaät. Coù ngöôøi 

cho raèng ñaïo Phaät laø moät trieát lyù soáng chöù khoâng phaûi laø moät toân giaùo. 

Kyø thaät, Phaät giaùo khoâng phaûi laø moät toân giaùo theo loái ñònh nghóa 

thoâng thöôøng, vì Phaät giaùo khoâng phaûi laø moät heä thoáng tín ngöôõng vaø 

toân suøng leã baùi trung thaønh vôùi moät thaàn linh sieâu nhieân. Ñaïo Phaät 

cuõng khoâng phaûi laø moät thöù trieát hoïc hay trieát lyù suoâng. Ngöôïc laïi, 

thoâng ñieäp cuûa Ñöùc Phaät thaät söï daønh cho cuoäc soáng haèng ngaøy cuûa 

nhaân loaïi: “Traùnh laøm ñieàu aùc, chuyeân laøm vieäc laønh vaø thanh loïc taâm 

yù khoûi nhöõng nhieãm tröôïc traàn theá.” Thoâng ñieäp naày ra ñôøi töø söï thöïc 

chöùng chaân lyù cuûa Ñöùc Phaät. Neáu moät ngöôøi phaïm phaûi haønh ñoäng xaáu 

thì khoâng coù caùch chi ngöôøi ñoù traùnh khoûi ñöôïc haäu quaû xaáu. Phaät chæ 

laø baäc ñaïo sö, chæ daïy chuùng sanh caùi gì neân laøm vaø caùi gì neân traùnh, 

chöù Ngaøi khoâng theå naøo laøm hay traùnh duøm chuùng sanh ñöôïc. Trong 

Kinh Phaùp Cuù, Ñöùc Phaät ñaõ chæ daïy roõ raøng: “Baïn phaûi laø ngöôøi töï cöùu 

laáy mình. Khoâng ai coù theå laøm gì ñeå cöùu baïn ngoaïi tröø chæ ñöôøng daãn 

loái, ngay caû Phaät.” Duø Ñöùc Phaät ñaõ nhaäp dieät, nhöng treân 2.500 naêm 

sau nhöõng giaùo thuyeát cuûa Ngaøi vaãn coøn teá ñoä  raát nhieàu ngöôøi, göông 

haïnh cuûa Ngaøi vaãn coøn laø nguoàn gôïi caûm cho nhieàu ngöôøi, vaø nhöõng 

lôøi daïy doã cuûa Ngaøi vaãn coøn tieáp tuïc bieán ñoåi nhieàu cuoäc soáng. Chæ coù 

Ñöùc Phaät môùi coù ñöôïc oai löïc huøng maïnh toàn taïi sau nhieàu theá kyû nhö 

theá aáy. Ñöùc Phaät khoâng bao giôø töï xöng raèng Ngaøi laø moät thaàn linh, laø 

con cuûa thaàn linh, hay laø söù giaû cuûa thaàn linh. Ngaøi chæ laø moät con 

ngöôøi ñaõ töï caûi thieän ñeå trôû neân toaøn haûo, vaø Ngaøi daïy raèng neáu chuùng 

ta noi theo göông laønh aáy chính ta cuõng coù theå trôû neân toaøn haûo nhö 

Ngaøi. Ngaøi khoâng bao giôø baûo ñeä töû cuûa Ngaøi thôø phöôïng Ngaøi nhö 

moät thaàn linh.  Kyø thaät Ngaøi caám chæ ñeä töû Ngaøi laøm nhö vaäy. Ngaøi baûo 

ñeä töû laø Ngaøi khoâng ban phöôùc cho nhöõng ai thôø phöôïng Ngaøi hay 

giaùng hoïa cho ai khoâng thôø phöôïng Ngaøi. Ngaøi baûo Phaät töû neân kính 

troïng Ngaøi nhö moät vò Thaày. Kyø thaät, trong suoát gaàn hai möôi saùu theá 

kyû qua, ñöùc Phaät vaãn luoân laø moät baäc ñaïo sö xuaát chuùng vaø voâ tieàn 

khoaùng haäu treân ñòa caàu naày. 

Ñoái vôùi caùc Phaät töû chaân chaùnh, vò Phaät lòch söû aáy khoâng phaûi laø vò 

thaàn toái thöôïng, cuõng khoâng phaûi laø ñaáng cöùu theá cöùu ngöôøi baèng caùch 

töï mình gaùnh laáy toäi loãi cuûa loaøi ngöôøi. Ngöôøi Phaät töû chæ toân kính Ñöùc 

Phaät nhö moät con ngöôøi toaøn giaùc toaøn haûo ñaõ ñaït ñöôïc söï giaûi thoaùt 

thaân taâm qua nhöõng noã löïc cuûa con ngöôøi vaø khoâng qua aân ñieån cuûa 

baát cöù moät ñaáng sieâu nhieân naøo. Trong giaùo thuyeát nhaø Phaät, ñöùc Phaät 
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coù möôøi danh danh hieäu: Nhö Lai, ÖÙng Cuùng, Chaùnh Bieán Tri, Minh 

Haïnh Tuùc, Thieän Theä, Theá Gian Giaûi, Voâ Thöôïng Só Ñieàu Ngöï Tröôïng 

Phu, Thieân Nhôn Sö, Phaät, Theá Toân. Tuy nhieân, phaûi thaät tình maø noùi, 

ñöùc Phaät maõi maõi laø moät baäc ñaïo sö voâ tieàn khoaùng haäu treân ñòa caàu 

naày. Ngaøi khoâng nhöõng laø moät ngöôøi giaùc ngoä vieân maõn maø coøn laø moät 

ngöôøi hoaøn toaøn, moät ngöôøi ñaõ trôû thaønh toaøn theå, baûn thaân töï ñaày ñuû, 

nghóa laø moät ngöôøi trong aáy taát caû caùc khaû naêng taâm linh vaø taâm thaàn 

ñaõ ñeán möùc hoaøn haûo, ñeán moät giai ñoaïn haøi hoøa hoaøn toaøn vaø taâm 

thöùc bao haøm caû vuõ truï voâ bieân. Moät ngöôøi nhö theá khoâng theå naøo 

ñoàng nhaát ñöôïc nöõa vôùi nhöõng giôùi haïn cuûa nhaân caùch vaø caù tính vaø söï 

hieän höõu cuûa ngöôøi aáy. Khoâng coù gì coù theå ño löôøng ñöôïc, khoâng coù lôøi 

naøo coù theå mieâu taû ñöôïc con ngöôøi aáy.  

Quyeån saùch nhoû coù töïa ñeà “Ñöùc Phaät: Baäc Ñaïo Sö Voâ Tieàn 

Khoaùng Haäu Treân Ñòa Caàu Naày” khoâng phaûi laø moät nghieân cöùu chi tieát 

veà ñöùc Phaät, maø noù chæ vieát raát toùm löôïc veà ñöùc Phaät Lòch Söû vaø nhöõng 

gì xaûy ra cho chuùng sanh sau khi ñöùc Phaät ñaûn sanh, xuaát gia, giaùc ngoä 

vaø trôû thaønh moät baäc ñaïo sö cho caû trôøi ngöôøi. Trong taäp saùch chuùng ta 

chæ noùi veà Ñöùc Phaät: Baäc Ñaïo Sö voâ song ñaõ khai saùng ñaïo Phaät, döïa 

treângiaùo lyù giaùc ngoä vaø giaûi thoaùt cuûa chính Ngaøi. Ñoàng thôøi, chuùng ta 

cuõng toùm löôïc veà nhöõng giaùo phaùp maø ñöùc Phaät ñaõ moät thôøi giaûng giaûi, 

nhöõng chaân lyù khoâng theå nghó baøn. Cuoäc haønh trình ñi ñeán giaùc ngoä vaø 

giaûi thoaùt ñoøi hoûi nhieàu coá gaéng vaø hieåu bieát lieân tuïc. Chính vì theá maø 

maëc duø hieän taïi ñaõ coù quaù nhieàu saùch vieát veà ñöùc Phaät vaø Phaät giaùo, 

nhaân muøa Phaät Ñaûn 2566 (2022), toâi cuõng maïo muoäi bieân soaïn taäp 

saùch “Ñöùc Phaät: Baäc Ñaïo Sö Voâ Tieàn Khoaùng Haäu Treân Ñòa Caàu 

Naày” baèng song ngöõ Vieät Anh. Tröôùc heát laø cung kính cuùng döôøng leân 

ngoâi Tam Baûo (Phaät-Phaùp-Taêng) vaø chuùng sanh muoân loaøi; keá thöù laø 

taùc giaû muoán phoå bieán moät vaøi ñieàu veà ñöùc Phaät, moät baäc ñaïo sö voâ 

tieàn khoaùng haäu vaø moät soá lôøi daïy khoâng theå theå nghó baøn cuûa Ngaøi 

ñeán vôùi Phaät töû ôû moïi trình ñoä, ñaëc bieät laø nhöõng ngöôøi sô cô, hy voïng 

söï ñoùng goùp nhoû nhoi naøy seõ giuùp cho Phaät töû hieåu bieát theâm veà ñöùc 

Phaät lòch söû. Nhöõng mong taát caû chuùng ta coù theå nhìn cuoäc ñôøi cuûa ñöùc 

Phaät nhö moät cuoäc soáng maãu möïc coù theå giuùp höôùng chuùng ta ñeán moät 

cuoäc soáng an bình vaø haïnh phuùc cho chính mình. 

  

            Thieän Phuùc 
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Preface 

 

Sakyamuni Buddha was born in 623 BC in Northern India, in what 

is now Nepal, a country situated on the slope of Himalaya, in the 

Lumbini Park at Kapilavathu on the Vesak Fullmoon day of April. 

Before becoming Buddha, his name is Siddhartha Gotama. He was 

born a prince. His father was Rajah Suddhodana, and his mother Maha 

Maya. Buddha is an epithet of those who successfully break the hold of 

ignorance, liberate themselves from cyclic existence, and teach others 

the path to enlightenment and liberation. The word “Buddha” derived 

from the Sanskrit root budh, “to awaken,” it refers to someone who 

attains Nirvana through meditative practice and the cultivation of such 

qualities as wisdom, patience, and generosity. Such a person will never 

again be reborn within cyclic existence, as all the cognitive ties that 

bind ordinary beings to continued rebirth have been severed.   

After enlightenment, the Buddha went to the Deer Park to deliver 

His First Teaching: Turning the Wheel of the Dharma. He began to 

preach: “O monk! You must know that there are Four Noble Truths. 

The first is the Noble Truth of Suffering: Life is filled with the miseries 

and afflictions of old age, sickness, unhappiness and death. People 

chase after pleasure but find only pain. Even when they do find 

something pleasant they soon grow tired of it. Nowhere is there any 

real satisfaction or perfect peace. The second is the Noble Truth of the 

Cause of Suffering: When our mind is filled with greed and desire and 

wandering thoughts, sufferings of all types follow. The third is the 

Noble Truth of the End of Suffering: When we remove all craving, 

desire, and wandering thoughts from our mind, sufferings will come to 

an end. We shall experience undescribable happiness. And finally, the 

Noble Truth of the Path: The Path that helps us reach the ultimate 

wisdom.” The path leading to the end (extinction) of suffering, the 

fourth of the four axioms, i.e. the eightfold noble path. The truth of the 

PATH that leads to the cessation of suffering (the way of cure). To 

practice the Eight-fold Noble Truths. The Buddha taught: “Whoever 

accepts the four dogmas, and practises the Eighfold Noble Path will put 

an end to births and deaths. In other words, after the day of 

enlightenment, the Buddha became an unprecedented master who was 

wandering all over India to lecture supportive conditions leading to 
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bodhi or Buddhahood. The Noble Truth of the Right Way includes the 

following Noble Paths: The Eightfold Noble Truth, Seven Bodhi 

Shares, Four Right Efforts, Four Sufficiences, Five Faculties, Five 

Powers, Four Elements of Popularity, Four Immeasurable Minds, and 

Four Kinds of Mindfulness.  

It should be reminded that the Buddha attained Enlightenment at 

the age of 35, on the eighth day of the twelfth month of the lunar 

calendar, at the time of the Morning Star’s rising. After attaining 

Enlightenment at the age of 35 until his Mahaparinirvana at the age of 

80, he spent his life preaching and teaching. He was certaintly one of 

the most energetic man who ever lived: forty-nine years he taught and 

preached day and night, sleeping only about two hours a day. For 45 

years, the Buddha traversed all over India, preaching and making 

converts to His religion. He founded an order of monks and later 

another order of nuns. He challenged the caste system, taught religious 

freedom and free inquiry, raised the status of women up to that of men, 

and showed the way to liberation to all walks of life. His teaching were 

very simple but spiritually meaningful, requiring people “to put an end 

to evil, fulfil all good, and purify body and mind.” He taught the 

method of eradicating ignorance and suppressing sufferings. He 

encouraged people to maintain freedom in the mind to think freely. All 

people were one in the eyes of the Buddha. He advised His disciples to 

practice the ten supreme qualities: compassion, wisdom, renunciation, 

discipline, will power, forbearance, truthfulness, determination, 

goodwill, and equanimity. The Buddha never claimed to be a deity or a 

saint. He always declared that everyone could become a Buddha if he 

develops his qualities to perfection and is able to eliminate his 

ignorance completely through his own efforts. At the age of 80, after 

completing His teaching mission, He entered Nirvana at Kusinara, 

leaving behind a lot of priceless doctrinal treasures considered even 

today as precious moral and ethical models.  The Buddha said: “I am 

not the first Buddha to come upon this earth, nor shall I be the last. In 

due time, another Buddha will arise, a Holy one, a supreme 

Enlightened One, an incomparable leader. He will reveal to you the 

same Eternal Truth which I have taught you.” Before entering Nirvana, 

the Buddha uttered His last words: “Nothing in this world is precious. 
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The human body will disintegrate. Ony is Dharma precious. Only is 

Truth everlasting.”  

For the sake of a great cause, or because of a great matter, the 

Buddha appeared, for the changing beings from illusion into 

enlightenment (according to the Lotus Sutra), or the Buddha-nature 

(according to the Nirvana Sutra), or the joy of Paradise (according to 

the Infinite Life Sutra). According to the Anguttara Nikaya, the Buddha is a 

unique being, an extraordinary man arises in this world for the benefit of 

sentient beings, for the happiness of sentient beings, out of compassion for the 

world, and for the good of gods and men. The Buddha founded Buddhism. 

Some says that Buddhism is a philosophy of life, not a religion. In fact, 

Buddhism is not strictly a religion in the sense in which that word is commonly 

understood, for it is not a system of faith and worship to a supernatural god. 

Buddhism is neither a philosophy. In the contrary, the Buddha’s message is 

really for human beings in daily life: “Keeping away from all evil deeds, 

cultivation of a moral life by doing good deeds and purification of mind from 

worldly impurities.” This message originated from the Buddha’s realization of 

the Truth. If a person commits a bad action (karma) it will be impossible for 

that person to escape from its bad effect. The Buddha is only a Master, who 

can tell beings what to do and what to avoid but he cannot do the work for 

anyone. In the Dhammapada Sutra, the Buddha clearly stated: “You have to 

do the work of salvation yourself. No one can do anything for another for 

salvation except to show the way.” Even though the Buddha is dead but 2,500 

years later his teachings still help and save a lot of people, his example still 

inspires people, his words still continue to change lives. Only a Buddha could 

have such power centuries after his death. The Buddha did not claim that he 

was a god, the child of god or even the messenger from a god. He was simply 

a man who perfected himself and taught that if we followed his example, we 

could perfect ourselves also. He never asked his followers to worship him as a 

god. In fact, He prohibited his followers to praise him as a god. He told his 

followers that he could not give favours or blessings to those who worship him 

with personal expectations or or calamities to those who don’t worship him. 

He asked his followers to respect him as students respect their teacher. As a 

matter of fact, for almost twenty-six centuries, the Buddha has been being an 

exceptional and and unprecedented master on this earth.  

For true Buddhists, the historic Sakyamuni Buddha was neither as a 

Supreme Deity nor as a savior who rescues men by taking upon himself the 

burden of their sins. Rather, Buddhists verenate Him as a fully awakened, 

fully perfected human being who attained liberation of body and mind through 

his own human efforts and not by the grace of any supernatural being. In 
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Buddhist teachings, the Buddha has ten epithets of a Buddha: Tathagata (Thus 

Come One), One Worthy of Offerings, One of Proper and Pervasive 

Knowledge (Samyak-Sambuddha), One Complete in Clarity and Conduct 

(Vidya-carana-Sampanna), One who is always on the path toward goodness; 

never regressing toward evil (Sugata), Well Gone One who understands the 

World (Lokavit), Taming and Subduing Hero (Anuttara Purusa-Damya-

Sarathi), Teacher of Gods and Humans, Buddha, and World Honored One 

(Lokanatha). However, honestly speaking, the Buddha is forever an 

unprecedented master on this earth. He is not only fully enlightened but a 

Perfect One, one who has become whole, complete in himself, that is, one in 

whom all spiritual and psychic faculties have come to perfection, to maturity, 

to a stage of perfect harmony, and whose consciousness encompasses the 

infinity of the universe. Such a one can no longer be identified with the 

limitations of his individual personality, his individual character and existence; 

there is nothing by which he could be measured, there are no words to 

describe him. 

This little book titled “The Buddha: An Unprecedented Master On This 

Earth” is not a detailed study of the Buddha, but a book that only summarizes 

on the Historical Buddha, what happened to human beings after His birth,  

renounced the worlgly life, became enlightenment and Teacher of Gods and 

Humans. In this book, we only discuss on the Buddha: an unequal master who 

founded Buddhism that is based on His teachings of enlightenment and 

emancipation. At the sane time, we also summarize the teachings that the 

Buddha once taught which are all inconceivable truths. The journey leading to 

enlightenment and emancipation demands continuous efforts with right 

understanding and practice. Presently even with so many books available 

on the Buddha and Buddhism, on the occasion of the Vesak 2566 

(2022), I venture to compose this booklet titled “The Buddha: An 

Unprecedented Master On This Earth” in Vietnamese and English. 

First, I would like to respectfully to offer the work to the Triple Jewel 

(Buddha, Dharma, Sangha) and all sentient beings; next, I would like to 

spread some stories of the Buddha, an unprecedented master on this 

earth and His Inconceivable Teachings to all Vietnamese Buddhist 

followers, especially Buddhist beginners, hoping this little contribution 

will help Buddhists to understand more about the Historical Buddha. 

Hoping that we all can look at the life of the Buddha as an examplary 

life that can help us lead a life of peace and happiness for our own. 

 

                       Thieän Phuùc 
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Chöông Moät 

Chapter One 

 

Thôøi Kyø Tieàn Phaät Giaùo Treân Theá Giôùi 

 

Khoaûng 3.000 naêm tröôùc Taây lòch, taïi löu vöïc soâng AÁn Haø, phaùt 

khôûi moät neàn vaên minh ñoâ thò, ñöôïc goïi laø “Vaên Hoùa Thung Luõng AÁn 

Haø.” Hai ñoâ thò lôùn laø Mohenjo Daro vaø Harrappa, vì vaäy neàn vaên hoùa 

naày cuõng ñöôïc goïi laø “Vaên Hoùa Harrappa”. Theo Andrew Skilton trong 

Ñaïi Cöông Lòch Söû Phaät Giaùo, coù leõ ñaây laø moät xaõ hoäi ñaõ coù toå chöùc 

cao, raát baûo thuû, khoâng thay ñoåi bao nhieâu qua nieàu theá kyû. Nhöõng coá 

gaéng nhaèm taùi xaùc ñònh laïi nhöõng phong tuïc vaø tín ngöôõng cuûa xaõ hoäi 

naày phaàn lôùn chæ do söï suy ñoaùn maëc daàu ngöôøi ta ñaõ tìm thaáy nhöõng di 

vaät coù yù nghóa vôùi nhöõng daáu aán ñöôïc söû duïng roäng raõi trong vieäc buoân 

baùn ôû caùc vuøng bôø bieån. Nhöõng con daáu naày khaéc laïi moät loaïi chöõ vieát, 

maø ñeán nay vaãn chöa giaûi maõ ñöôïc. Moät con daáu noåi tieáng veõ hình moät 

ngöôøi ôû tö theá ngoài thieàn, maø moät soá ngöôøi nghó laø noù moâ taû moät hình 

thöùc ngoài thieàn hay quaùn töôûng trong buoåi sô khai. Neàn vaên minh naày 

töø töø luïn taøn vaøo khoaûng 1.200 naêm tröôùc Taây lòch, coù leõ do haäu quaû 

cuûa nhöõng thay ñoåi veà moâi tröôøng, nhöng chaéc hôn laø do döï thay ñoåi 

doøng chaûy cuûa soâng AÁn Haø.  

Tuy nhieân, nhöõng daáu veát naày khoâng lieân quan gì ñeán söï xuaát hieän 

cuøng thôøi cuûa nhöõng boä toäc xaâm laêng töø phía Taây baéc traøn xuoáng. Raát 

coù theå nhöõng boä toäc naày ñaõ ñeán ñaây ñuùng vaøo luùc neàn vaên hoùa naày 

ñang taøn luïn. Coù nhieàu hoïc giaû cho raèng ñaây khoâng phaûi laø moät cuoäc 

xaâm laêng, maø chæ laø moät söï thaåm thaáu vaên hoùa. Noùi gì thì noùi, sau khi 

neàn vaên minh Thung Luõng AÁn Haø bò taøn luïi thì luïc ñòa naày trôû thaønh 

queâ höông môùi cho laøn soùng ngöôøi di daân cuûa nhöõng boä toäc du muïc tôùi 

ñònh cö. Sau khi treøo vöôït qua nhöõng nuùi ñeøo xuyeân qua Hi Maõ Laïp 

Sôn daãn tôùi nhöõng vuøng bieân giôùi Taây Baéc AÁn Ñoä vaø Neùpal baây giôø, 

nhieàu theá kyû sau ñoù nhöõng boä toäc Aryan naày baét ñaàu moät cuoäc caøng 

queùt troïn veïn treân toaøn theå baùn luïc ñòa naày. Nhöõng boä toäc ngöôøi Aryan 

naày mang theo vôùi hoï tín ngöôõng ña thaàn giaùo. Hoï cuõng mang theo vôùi 

hoï moät heä thoáng giai caáp xaõ hoäi, chia xaõ hoäi thôøi ñoù ra laøm ba thaønh 

phaàn: tö teá, chieán binh, vaø noâng daân. Thaønh phaàn tö teá bao goàm nhöõng 

ngöôøi coù khaû naêng tuïng ñoïc raønh ngheà cöû haønh nghi leã, laø tieàn thaân 
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cuûa giai caáp Baø La Moân sau naày. Hai giai caáp sau cuøng gioáng vôùi 

nhöõng giai caáp chieán binh vaø thöù daân veà sau naày. Chuùng ta bieát ñöôïc 

taát caû nhöõng ñieàu treân nhôø vaøo nhöõng vaên baûn do chính con chaùu cuûa 

nhöõng ngöôøi naày vieát ra veà sau naày. Ñaây laø nhöõng kinh ñieån caên baûn 

cuûa Baø La Moân giaùo, khoâng ñöôïc Phaät giaùo thöøa nhaän. 

Tröôùc thôøi Phaät giaùo, AÁn Ñoä giaùo, toân giaùo ñaõ aên saâu vaøo AÁn Ñoä 

maø nguoàn goác haõy coøn laø moät huyeàn thoaïi. Toân giaùo khoâng coù giaùo 

chuû, cuõng khoâng coù giaùo ñieån. Noù luoân ñöa vaøo taát caû moïi maët cuûa 

chaân lyù. Ngöôøi theo AÁn Ñoä giaùo tin töôûng vaøo luaät cuûa Nghieäp löïc. 

Ñaây laø teân goïi chung cho heä thoáng xaõ hoäi, vaên hoùa vaø toân giaùo cuûa 

gioáng ngöôøi Aryan ôû AÁn Ñoä, ñaây laø gioáng daân di cö vaøo AÁn Ñoä vaøo 

ngay tröôùc thôøi kyø baét ñaàu coù lòch söû cuûa nöôùc naày. Duy trì xaõ hoäi laøm 

boán giai caáp, trong ñoù Baø La Moân laø giai caáp toái thöôïng. Theo nguyeân 

taéc thôø phöôïng Thöôïng ñeá baèng nhöõng nghi thöùc ñeà ra töø Thaùnh Kinh 

Veä Ñaø. Trung thaønh hay tin töôûng tuyeät ñoái vaøo thuyeát nghieäp quaû 

luaân hoài, laáy söï taùi sanh vaøo coõi trôøi laøm muïc tieâu toái thöôïng cho ngöôøi 

traàn tuïc. Hoï tin coù moät ñònh luaät hoaït ñoäng suoát cuoäc ñôøi. Gieo gì gaët 

naáy ôû moät luùc naøo ñoù vaø ôû moät choã naøo ñoù. Ñoù laø ñònh luaät moãi haønh 

ñoäng, moãi yù ñònh haønh ñoäng, moãi thaùi ñoä ñeàu mang quaû rieâng cuûa noù. 

Ngöôøi trôû thaønh thieän do nhöõng haønh ñoäng thieän vaø trôû thaønh aùc do 

nhöõng haønh ñoäng aùc. Nghóa laø moãi ngöôøi phaûi chòu traùch nhieäm veà 

hoaøn caûnh cuûa chính mình, chöù khoâng theå ñoå loãi cho ngöôøi khaùc ñöôïc. 

Baïn chính laø baïn vì nhöõng thöù maø baïn ñaõ laøm trong quaù khöù. Ñoái vôùi 

ngöôøi theo AÁn Ñoä giaùo, ñöông nhieân quaù khöù bao goàm taát caû nhöõng 

kieáp soáng tröôùc cuûa baïn. Theo truyeàn thoáng AÁn Giaùo, nhieäm vuï chính 

cuûa ngöôøi nöõ laø sanh con vaø laøm vieäc trong nhaø. Vì vaäy maø noù coi cuoäc 

soáng ñoäc thaân laø cuoäc soáng voâ ích, vaø nhöõng ngöôøi ñaøn baø khoâng keát 

hoân ñaùng bò phæ baùng. Nhöõng caâu chuyeän trong Kinh Veä Ñaø cho thaáy 

raát nhieàu ngöôøi AÁn Ñoä ñaõ tìm kieám nhöõng caâu traû lôøi veà cuoäc soáng 

quanh hoï, cuõng nhö veà vuõ truï xa xaêm. Saùch coå nhaát cuûa AÁn Ñoä giaùo laø 

boä kinh Veä Ñaø. Boä kinh naøy goàm nhöõng caâu thô vaø nhöõng baøi thaùnh ca 

coå ñöôïc saùng taùc töø hôn 3000 naêm tröôùc. Nhöõng luaät leä Baø La Moân maø 

caùc tu só duøng laøm nghi leã thôø phöôïng ñaõ coù vaøo khoaûng giöõa 1200 vaø 

1000 tröôùc Thieân Chuùa. Nhöõng Thieân Anh Huøng Ca vó ñaïi laø nhöõng 

caâu thô trieát lyù veà anh huøng truyeàn thuyeát veà caùc vò thaàn. Nhöõng thieân 

anh huøng ca naøy laø nhöõng truyeän coå ñöôïc keå laïi qua nhieàu theá heä tröôùc 

khi ñöôïc vieát vaøo ñaàu kyû nguyeân Thieân Chuùa. Moät chöông ngaén cuûa 
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Thieân Anh Huøng Ca, Daùng ñi Bhavagavad Gita, trôû thaønh moät taùc 

phaåm toân giaùo ñöôïc öa thích ôû AÁn Ñoä.  

Theo giaùo lyù AÁn Ñoä giaùo, moãi ngöôøi coù moät vò trí rieâng trong cuoäc 

soáng vaø traùch nhieäm rieâng bieät. Moãi ngöôøi ñöôïc sanh ra ôû moät choã vôùi 

nhöõng khaû naêng rieâng bieät vì nhöõng haønh ñoäng vaø thaùi ñoä trong quaù 

khöù. Coù boán giai caáp chính trong AÁn Ñoä Giaùo. Trong boán ñaúng caáp coù 

12 nhaùnh. Qua nhieàu naêm, hôn 1000 thöù baäc ñaúng caáp ñaõ xuaát hieän 

trong ñôøi soáng xaõ hoäi AÁn Ñoä, nhöng taát caû ñeàu thuoäc moät trong boán 

nhoùm chính naøy. Trong ñôøi soáng xaõ hoäi bình thöôøng, ranh giôùi ñaúng 

caáp phaûn aûnh baát coâng thöïc söï vaø thaønh kieán naëng neà. Chính nhieàu 

ngöôøi AÁn Ñoä giaùo cuõng coá gaéng thöïc hieän xoùa boû moät soá baát coâng 

traéng trôïn. Ngaøi Gandhi laø ngöôøi ñaõ ñem heát söùc löïc ñeå phuïc hoài “tieän 

daân” vaøo ñòa vò coù ñaúng caáp. Thöù nhaát laø nhoùm trí thöùc vaø thaày tu. Thöù 

nhì, taàng lôùp quí toäc, keå caû giai caáp quaân nhaân. Thöù ba, nhoùm haønh 

chính, goàm nhöõng nhaø buoân vaø ñòa chuû. Thöù tö, soá lôùn daân chuùng laøm 

nhöõng vieäc thoâng thöôøng trong xaõ hoäi. Giai caáp goïi laø “tieän daân” hay 

“ngöôøi bò ruoàng boû” (môùi ñaây bò huûy boû do luaät cuûa AÁn Ñoä) goàm nhöõng 

ngöôøi coù nguoàn goác thuoäc nhöõng phaân nhoùm khaùc cuûa giai caáp thöù tö, 

quaàn chuùng nhaân daân. Do nhöõng ñieàu kieän xaõ hoäi vaø kinh teá khaùc 

nhau, hoï bò maát ñaúng caáp, hay maát vò trí trong xaõ hoäi. Muïc ñích quan 

troïng nhaát maø moãi ngöôøi phaûi vöôn leân laø thoaùt khoûi aûnh höôûng cuûa 

baát haïnh trong quaù khöù. Moãi ngöôøi ñeàu coù muïc tieâu caên baûn suoát cuoäc 

ñôøi laø thoaùt khoûi aûo töôûng thoâng qua vôùi söï hôïp nhaát vôùi Baø La Moân. 

Ñôøi soáng laïc thuù, thöïc hieän taát caû nhöõng ham thích bình thöôøng cuûa con 

ngöôøi keå caû ham thích raát quan troïng baét nguoàn töø nhuïc duïc. Ngöôøi 

theo AÁn Ñoä giaùo khoâng baùc boû kinh nghieäm giaùc quan veà cuoäc ñôøi, 

phaùt trieån quan heä saùng taïo vôùi ngöôøi khaùc, bieát thaåm myõ, bieåu loä tình 

duïc. Nhöng ngöôøi AÁn Ñoä giaùo coi kinh nghieäm naøy khi ñöôïc duøng 

ñuùng caùch vaø khoâng ñöôïc coi nhö laø nhöõng muïc tieâu duy nhaát cuûa ñôøi 

soáng. Traùch nhieäm tham gia vaøo hoaït ñoäng kinh teá phuùc lôïi coâng coäng, 

bao goàm moät soá coâng vieäc hay ngheà nghieäp coù giaù trò. Moãi ngöôøi coù 

boån phaän vôùi chính mình vaø vôùi xaõ hoäi ñeå laøm moät soá coâng vieäc coù ích. 

Vì vieäc naøy ngöôøi aáy seõ nhaän ñöôïc tieàn baïc caàn thieát cho nhu caàu haèng 

ngaøy, vaø thoâng qua ñoù ngöôøi aáy ñoùng goùp vaøo phuùc lôïi chung. Soáng 

ñuùng theo luaân lyù hay ñaïo ñöùc soáng. Ta coù boån phaän vôùi chính ta vaø 

ñoái vôùi ngöôøi khaùc ñeå laøm nhöõng gì ñöôïc troâng ñôïi ôû chính mình veà 

luaân lyù vaø ñaïo ñöùc. Boån phaän ñaõ ñöôïc phaân ñònh khaù roõ raøng taïi AÁn 
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Ñoä, cho moãi moät ñaúng caáp coù moät luaät leä haønh ñoäng vaø thaùi ñoä maø moãi 

thaønh vieân phaûi thi haønh. Vaø ñoái vôùi luaät leä naøy, moät ngöôøi phaùt 

nguyeän baèng noã löïc cuûa mình neáu muoán ñaït moät ñôøi soáng toát ñeïp.  

Vaøo khoaûng 800 naêm tröôùc Thieân Chuùa, AÁn Ñoä giaùo bieân soaïn boä 

kinh U Baø Ni Saø Ña, goàm nhöõng caâu traû lôøi cuûa nhöõng aån só noåi tieáng 

thôøi ñoù tröôùc nhöõng caâu hoûi veà ñôøi soáng vaø vuõ truï. Moät thôøi gian ngaén 

tröôùc thôøi Ñöùc Phaät, baûn kinh U Baø Ni Saø Ña baèng vaên xuoâi ñaõ ñöôïc 

bieân soaïn, kinh noùi veà nhöõng lôøi giaûng bí maät, chæ truyeàn töø thaày sang 

ñeä töû maø thoâi. Boä kinh naày ñöôïc coi laø giai ñoaïn cuoái cuøng cuûa kinh 

Veä Ñaø, vaø vì vaäy maø ñöôïc goïi laø “Toät ñænh cuûa Veä Ñaø”. ÔÛ ñaây caùc 

yeáu toá nghi leã khoâng coù taàm quan troïng nhö trong caùc boä kinh tröôùc, 

thay vaøo ñoù laø nhöõng lôøi giaûng bí truyeàn vaø ñaày aán töôïng veà söï taùi 

sanh vaø ñaàu thai. Moät maët ngöôøi ta ñi tìm caùi neàn taûng cuûa theá giôùi 

hieän töôïng, coát loõi cuûa vaïn höõu ngoaïi giôùi, caùi ñoù ñöôïc goïi laø 

“Brahman”; maët khaùc ngöôøi ta ñi tìm caùi sö ï vaät hieän höõu toái haäu beân 

trong moãi caù nhaân, laø caùi ngöôøi ta cho laø söï soáng vaø yù thöùc, vaø caùi naày 

ñöôïc goïi laø “Atman”. Kinh U Baø Ni Saø Ña ñi ñeán giaùo huaán bí truyeàn 

cuoái cuøng laø ñoàng hoùa hai thöïc taïi naày, cho raèng “Atman” vaø 

“Brahman” chæ laø moät thöïc taïi duy nhaát. Ranh giôùi ñaúng caáp phaûn aûnh 

baát coâng thöïc söï vaø thaønh kieán naëng neà trong ñôøi soáng xaõ hoäi bình 

thöôøng. Chính nhieàu ngöôøi AÁn Ñoä giaùo cuõng coá gaéng thöïc hieän xoùa boû 

moät soá baát coâng traéng trôïn. Ngay nhöõng ngöôøi trong giai caáp quí toäc 

cuõng ñaõ ñem heát söùc löïc ñeå phuïc hoài “tieän daân” vaøo ñòa vò coù ñaúng 

caáp. Ai trong chuùng ta cuõng ñeàu bieát raèng caùc neàn vaên minh treân theá 

giôùi voán luoân ñi keøm vôùi nhöõng soùng gioù cuûa vieäc tranh giaønh quyeàn 

löïc vaø cuûa caûi vaät chaát. Chính ñieàu naày ñaõ thuùc ñaåy moïi söùc maïnh taâm 

linh cuûa con ngöôøi phaûi ñöùng leân choáng laïi heä thoáng baïo löïc ñöông 

quyeàn. Taïi AÁn Ñoä nhöõng löïc löôïng ñoái khaùng noåi leân trong nhöõng vuøng 

Taây Baéc. Ngay töø luùc môùi ñöôïc thaønh laäp, Phaät giaùo chuû yeáu nhaém ñeán 

caùc taàng lôùp thò daân ñoâng ñaûo. Chính vì vaäy maø chuùng ta thaáy Phaät 

giaùo phaùt trieån quanh caùc vuøng Benares vaø Patna, nôi maø vaøo thôøi ñaïi 

ñoà saét ñaõ saûn sinh ra nhöõng oâng vua ñaày tham voïng xuaát thaân töø quaân 

ñoäi, ñaõ thieát laäp caùc vöông quoác meânh moâng vôùi nhieàu thaønh phoá roäng 

lôùn. Phaàn lôùn coâng vieäc hoaèng hoùa cuûa Ñöùc Phaät ñeàu ñöôïc thöïc hieän 

taïi caùc thaønh phoá lôùn, ñieàu naày giuùp chuùng ta lyù giaûi deã daøng tính caùch 

tri thöùc trong lôøi daïy cuûa Ngaøi, cuõng nhö phong caùch thaønh thò trong 

ngoân ngöõ ñöôïc söû duïng vaø tính hôïp lyù trong caùc tö töôûng ñöôïc Ngaøi 
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truyeàn daïy. Ñeå ñoái khaùng vôùi nhöõng meâ tín veà thaàn quyeàn, Ñöùc Phaät 

luoân nhaán maïnh raèng Ngaøi chæ laø ngöôøi daãn ñöôøng, chöù khoâng phaûi laø 

moät ñaáng quyeàn naêng, vaø raèng moïi söï gôïi yù chæ daãn ñeàu caàn phaûi ñöôïc 

chöùng nghieäm, keå caû nhöõng chæ daãn cuûa chính Ngaøi. 

Trong khi Phaät giaùo baét ñaàu naåy maàm taïi AÁn Ñoä thì taïi Trung Hoa 

moät trong nhöõng toân giaùo lôùn cuûa theá giôùi cuõng ñang baét ñaàu: Khoång 

giaùo. Heä thoáng luaân lyù ñaïo ñöùc naày thoaùt thai töø giaùo lyù cuûa Ñöùc 

Khoång Phu Töû, nhaán maïnh veà loøng hieáu, ñeå, trung, leã, tín, coâng baèng, 

lieâm só. Khoång Töû sanh vaøo khoaûng naêm 557-479 tröôùc Taây lòch, ngöôøi 

nöôùc Loã. OÂng soáng vaøo thôøi luaân lyù vaø vaên hoùa cuûa Nhaø Chaâu ñang 

suy vi, neân ñaõ coá gaéng tìm caùch chaán höng; oâng daïy 3.000 ñeä töû veà thi, 

söû, leã vaø nhaïc. OÂng laø nhaø giaùo duïc vó ñaïi cuûa Trung quoác vaø ñöôïc 

ngöôøi hieän ñôøi goïi oâng laø “Vaïn Theá Sö Bieåu.” Tuy nhieân, ñaïo Khoång 

vaø ñaïo Phaät hoaøn toaøn khaùc bieät nhau. Ñaïo Khoång chæ naëng veà gia 

ñình vaø xaõ hoäi, con caùi lôùn leân laäp gia ñình, laáy vôï gaû choàng, roài sanh 

con ñeû chaùu noái doõi toâng ñöôøng, thôø vua giuùp nöôùc, vaân vaân. Ngöôïc 

laïi, ñaïo Phaät thì chuû tröông vieäc xuaát gia, rôøi boû gia ñình cha meï, vôï 

con, vaø luïc thaân quyeán thuoäc maø ñi tu. Cho neân luùc khôûi ñaàu caùc hoïc 

giaû Khoång hoïc, khi chöa hieåu thaáu suoát veà ñaïo Phaät, cho raèng ñaïo Phaät 

laø taø giaùo ngoaïi ñaïo, boû cha meï, vôï con, phaù hoaïi neàn taûng gia ñình vaø 

xaõ hoäi, baát trung baát hieáu. Vì theá maø khi ñaïo Phaät môùi ñöôïc ñöa vaøo 

Trung Quoác ñaõ bò caùc hoïc giaû Khoång giaùo quyeát lieät choáng ñoái. Tuy 

nhieân, Ñöùc Phaät vaø toân giaùo cuûa Ngaøi ñöôïc phoå bieán roäng raõi phaàn lôùn 

nhôø vaøo phöông phaùp tieáp caän vôùi ña soá quaàn chuùng. Ngaøi yeâu caàu ñeä 

töû cuûa Ngaøi thuyeát giaûng Phaät phaùp baèng chính ngoân ngöõ cuûa ngöôøi 

daân taïi ñoù laøm cho daân chuùng voâ cuøng caûm kích. Laõo giaùo laø moät trong 

nhöõng toân giaùo lôùn cuûa Trung Quoác. Toân giaùo naày ñöôïc Laõo Töû saùng 

laäp cuøng thôøi vôùi Phaät giaùo beân AÁn Ñoä. Giaùo lyù cuûa toân giaùo naày döïa 

treân “Ñaïo” hay con ñöôøng töï nhieân. Nhöõng ngöôøi tu taäp theo Laõo giaùo 

theo truyeàn thoáng coá gaéng ñaït ñeán tröôøng sanh baát töû, maø theo Phaät 

giaùo laø moät thí duï coå ñieån veà chuyeän luyeán chaáp vaøo thaân. 

 

The World During the Pre-Buddhism 

 

About 3,000 years B.C., along the River Indus, there grew up a 

city-based civilization, known as the “Indus Valley Culture”. The two 
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greatest cities were at Mohenjo Daro and Harrappa, for which reason 

this has been termed the “Harrappan Culture”. According to Andrew 

Skilton in the “Concise History of Buddhism”, this society appears to 

have been highly organized and very conservative, showing little 

change over many centuries. Attempts to reconsctruct customs and 

beliefs of this society are largely speculative though most suggestive 

items that have been recovered, such as seals used in extensive 

trading, especially in the coastal areas. These show a form of writing, 

as yet undeciphered. One famous seal shows a masked human figure in 

a yogic posture, thought by some to be performing a primitive form of 

yoga or meditation. This civilization gradually declined in around 1,200 

years B.C., possibly as a result of enviromental changes, most probably 

the change of direction in the flow of the River Indus.  

However, this is not likely to have been linked with the 

coincidental appearance of invading tribes from the north-west. 

Probably, these new comers found their way to Northern India when 

the culture there was in its dead time. Many scholars believed that this 

was not a military invasion, but a cultural osmosis. No matter what had 

happened, military invasion, or cultural osmosis, or the dying-out of the 

“Indus Valley Culture”, this continent had become new homeland for 

large waves of migrating nomadic tribes, pushed out from their old 

homeland which originally stretched from Central Europe to Central 

Asia. After climbing various passes through the Himalayas to the 

North-West of present day India’s frontier with Nepal, these Aryan 

tribes began a complete sweep eastward across the entire subcontinent 

in the next several centuries. These Aryan tribes brought with them 

their own beliefs of polytheism. They also brought with them their own 

social caste system, which divided society into three classes: priests, 

warriors, and farmers. The first of these were professional reciters of 

hymns and performers of ritual, the predecessors of the later 

“brahmana” class. The last two classes were similar to the “ksatriya” 

and “vaisya” classes. All this known because of the survival of the 

texts produced by these people’s descendants. These are basic 

scriptures of Brahmanism, not recognizing by Buddhists. 

Before Buddhism, Hinduism, the traditional social religious 

structure of the Indian people and its origin is still mystic. It has neither 

a founder nor a fixed canon. It incorporated for centuries all aspects of 
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truth. Hindus believe in the law of karma. Hinduism or Brahmanism, 

the general name given to the social-cultural-religious system of the 

Indo-Aryan, who migrated into India just before the dawn of history. 

The manitenance of the four castes which assures the supremacy of the 

priest caste, the brahmana. Appeasement of the gods by means of 

rituals derived from the Sacred Vedas. Complete faith and fidelity to 

the theory of karma and reincarnation, with rebirth in heaven seen as 

the final goal of earthly life. There is a universla law, which operates 

throughout all life. Whatever is sown must be reaped sometime and 

somewhere. This is the law: every action, every intention to act, every 

attitude bears its own fruit. A man becomes good by good deeds and 

bad by bad deeds. It is to say each person is fully responsible for his 

own condition, and cannot put the blame on anyone else. You are what 

you are because of what you have done in the past. To a Hindu, the 

past, of course, would include all previous lives or existences. In Hindu 

tradition, the main duties assigned to women were childbearing and 

housework. Thus it considers a single life as a wasted life and 

unmarried women were subject to scoffs. The stories in the Vedas 

reveal a great deal about the Indian people who were searching for 

answers about life around them, as well as about the remote universe. 

The oldest sacred books of Hinduism called the Vedas. They are 

ancient poems and hymns which were composed more than 3,000 years 

ago. The Brahmanic rules which the priests use for rituals of worship 

dated from between 1,200 and 1,000 B.C. The Great Epics are 

philosophical and religious poems about legendary heroes and gods. 

They were ancient stories that had been told for generations before 

they were written at about the first century B.C. A short section of one 

of the Epics, the Bhagavad Gita Gait, has become the favorite religious 

text in India. 

According to Hindu teachings, every person has a specific place in 

life and specific responsibilities. Each person is born where he is, and 

with particular abilities that he has, because of past actions and 

attitudes. There are four main castes in Hinduism. Within the four 

castes, there are dozens of sub-divisions. Through the years, more than 

a thousand levels of castes have appeared in Indian social life; but all 

belong to one of the four main groups. In ordinary social life, caste 

lines have frequently reflected real injustices and strong prejudices. 
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Even thoughtful Hindus today realize that abuses have crept into the 

system. Many efforts have been made in the direction of straightening 

out some of the gross injustices. Gandhi was one who gave freely of his 

energies in restoring the “untouchables” to caste status: First, the 

intellectual-priest group. Second, the nobility, including the warriors. 

Third, the administrative group, including merchants and landowners. 

Fourth, the great masses of people who do the common work of a 

society. The class of so-called “Untouchables” or “Out-castes” 

(recently abolished by Indian law) was composed of people who had 

originally belonged to different sub-groups of the fourth caste, the 

masses. Through various social and economic conditions, they lost 

caste or lost their place in society. The most important goal for each 

person to achieve is release from the influence of past unhappiness. 

Each person has the fundamental aim all through life of escaping from 

maya through union with Brahman. The life of pleasure, fulfilment of 

all normal human desires, including the very important desires rooted 

in sex. Hindus do not reject the sensory experiences of life, 

development of creative relationships with other people, aesthetic 

appreciation, and sexual expression. The Hindus value these 

experiences when used correctly and not regarded as the only goal of 

life. Participation in economic activity or public welfare, which 

includes working in some worthwhile job or profession. Each person 

has an obligation to himself and to society to do some useful work. For 

this he receives the wherewithal for his daily needs. Living the right 

kind of moral or ethical life. One has a duty to him and to others to do 

what is expected of him morally and ethically. The duty has been 

rather specifically defined in India, for each caste has a code of actions 

and attitudes, which are expected of its members. And to this code a 

person is pledged through all his endeavors if he wishes to attain the 

good life.  

The Upanishads, dating from about 800 B.C., are the answers that 

the renowned hermit-teachers of that period gave to questions about 

life and the universe. Shortly before the time of the Buddha, the 

earliest prose Upanishads were compiled, which dealt with a secret 

teaching, to be passed from master to disciples only. The Uanishads 

were regarded as the final stage in the evolution of the Veda, and 

therefore known as the Vedanta, the “Culmination of the Veda”. The 
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ritual elements so prevalent in the earlier texts are less important here, 

and in their place we find a secret teaching on rebirth. According to the 

Upanishads, on the one hand, people looked for that which was the 

basis of the external phenomenal world, the underlying essence of all 

external objects and things, which were termed “Brahman”; on the 

other hand, they looked for the ultimately existent thing within the 

individual, that which supports life and consciousness in each of us, to 

be termed “Atman”. The secret teaching in the Upanishads taught that 

“Atman” and “Brahman” were one and the same. Caste lines have 

frequently reflected real injustices and strong prejudices in ordinary 

social life. Even thoughtful Hindus today realize that abuses have crept 

into the system. Many efforts have been made in the direction of 

straightening out some of the gross injustices. Even people belonged to 

the noble class also tried to restore the “untouchables” to caste higher 

statuses. We all know that the growth of any civilization in the world 

has been accompanied by recurrent waves of disillusion with power 

and material wealth. This very reason mobilized the resources of the 

spirit against the existing power system. In India the reaction forces 

arose in the Northwest regions. From the beginning, Buddhism 

developed around Benares and Patna, where the Iron Age had thrown 

up ambitious warrior kings, who had established large kingdoms with 

big cities. In opposition to superstitions in divine power the Buddha 

always stressed that He was only a guide, not an authority, and that all 

propositions must be tested, including His own. 

While Buddhism sprouted in India, in China one of the great 

religions also started: Confucianism. The system of morality growing 

out of the teachings of the Chinese philosopher Confucius, which 

stressed on filiality, respect for the elderly, loyality, propriety, faith, 

justice, decency and shame. Confucius (557-479) was born in the state 

of Lu. He lived in the time when the moral and cultural tradition of 

Chou were in rapid decline. In attempting to uphold the Chou culture, 

he taught poetry, history, ceremonies and music to about 3,000 diciples. 

He was the first Chinese Great Educator that Chinese people still give 

him the title “Master of Ten Thousand Years.” However, Confucianism 

and Buddhism are totally different. Confucianism emphasizes on the 

ideas of family and society. Confucianism emphasizes on teaching 

children to grow up, to get married, to bear children and grandchildren, 
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to continue the family line, to be a productive member in society.  In 

contrast, Buddhism is founded on the essence of ‘abandoning worldly 

ways,’ to leave home, to detach from family, parents, wife, husband, 

children, relatives, friends, etc. Therefore, Confucian scholars 

considered Buddhism as wicked and false teachings. That was why 

when Buddhism was first introduced into China, it was strongly 

opposed by Confucian scholars. However, the popularity of the Buddha 

and his disciples largely depended upon his method of approach to the 

masses. The Buddha had asked his disciples to preach his doctrine in 

the people’s own language. The people were naturally impressed. 

Taoism is one of the big religions in China. This religion was founded 

by Lao-Tzu, at the same time with Buddhism in India. Its doctrines are 

based on Tao or way of nature. Taoist practitioners traditionally strive 

for immortality, which, in Buddhism, is a classic example of deluded 

attachment to the body.  
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Chöông Hai 

Chapter Two 

 

Phaät Ñaûn Sanh 

 

Vaøo naêm 563 tröôùc Taây lòch, moät caäu beù ñöôïc sanh ra trong moät 

hoaøng toäc taïi mieàn Baéc AÁn Ñoä. “Treân trôøi döôùi trôøi, rieâng ta cao nhaát. 

Treân trôøi döôùi trôøi rieâng ta toân quyù nhaát (Thieân Thöôïng Thieân Haï Duy 

Ngaõ Ñoäc Toân).” Theo truyeàn thuyeát AÁn Ñoä, ñoù laø lôøi Ñöùc Phaät luùc 

Ngaøi môùi giaùng sanh töø beân söôøn phaûi Hoaøng Haäu Ma Da vaø böôùc baûy 

böôùc ñaàu tieân. Ñaây khoâng phaûi laø moät caâu noùi cao ngaïo maø laø caâu noùi 

ñeå chöùng toû roài ñaây Ngaøi seõ hieåu ñöôïc söï ñoàng nhöùt cuûa baûn taùnh thaät 

cuûa toaøn vuõ truï, chöù khoâng phaûi laø baûn ngaõ theo theá tuïc. Lôøi tuyeân boá 

naày cuõng laø thöôøng phaùp cuûa chö Phaät ba ñôøi. Ñoái vôùi Ñaïi Thöøa, Ngaøi 

laø tieâu bieåu cho voâ löôïng chö Phaät trong voâ löôïng kieáp. Hoaøng töû naøy 

tröôûng thaønh trong giaøu sang xa xæ, nhöng sôùm nhaän ra tieän nghi vaät 

chaát vaø söï an toaøn treân theá gian khoâng ñem laïi haïnh phuùc thaät söï. Ngaøi 

ñoäng loøng traéc aån saâu xa tröôùc hoaøn caûnh khoå ñau quanh Ngaøi, chính vì 

vaäy maø Ngaøi nhaát ñònh tìm cho ra chìa khoùa ñöa ñeán haïnh phuùc cho 

nhaân loaïi. Vaøo naêm 29 tuoåi Ngaøi rôøi boû vôï ñeïp con ngoan vaø cung 

vaøng ñieän ngoïc ñeå caát böôùc leân ñöôøng hoïc ñaïo vôùi nhöõng baäc thaày noåi 

tieáng ñöông thôøi. Nhöõng vò thaày naøy daïy Ngaøi raát nhieàu nhöng khoâng 

vò naøo thaät söï hieåu bieát nguoàn coäi cuûa khoå ñau phieàn naõo cuûa nhaân loaïi 

vaø laøm caùch naøo ñeå vöôït thoaùt khoûi nhöõng thöù ñoù. Cuoái cuøng sau saùu 

naêm tu hoïc vaø haønh thieàn, Ngaøi lieãu ngoä vaø kinh qua kinh nghieäm taän 

dieät voâ minh vaø thaønh ñaït giaùc ngoä. Töø ngaøy ñoù ngöôøi ta goïi Ngaøi laø 

Phaät, baäc Chaùnh Ñaúng Chaùnh Giaùc. Trong 45 naêm sau ñoù Ngaøi chu du 

khaép mieàn Baéc AÁn ñeå daïy ngöôøi nhöõng gì maø Ngaøi ñaõ chöùng ngoä. 

Loøng töø bi vaø haïnh nhaãn nhuïc cuûa Ngaøi quaû thaät kyø dieäu vaø haøng vaïn 

ngöôøi ñaõ theo Ngaøi, trôû thaønh tín ñoà Phaät giaùo. Ñeán naêm Ngaøi 80 tuoåi, 

duø xaùc thaân giaø yeáu beänh hoaïn, nhöng luùc naøo Ngaøi cuõng haïnh phuùc vaø 

an vui, cuoái cuøng Ngaøi nhaäp Nieát Baøn vaøo naêm 80 tuoåi. Lìa boû gia ñình 

khoâng phaûi laø chuyeän deã daøng cho Ñöùc Phaät. Sau moät thôøi gian daøi ñaén 

ño suy nghó Ngaøi ñaõ quyeát ñònh lìa boû gia ñình. Coù hai söï löïa choïn, moät 

laø hieán thaân Ngaøi cho gia ñình, hai laø cho toaøn theå theá gian. Sau cuøng, 

loøng töø bi voâ löôïng cuûa Ngaøi ñaõ khieán Ngaøi töï coáng hieán ñôøi mình cho 



 26 

theá gian. Vaø maõi cho ñeán nay caû theá giôùi vaãn coøn thoï höôûng nhöõng lôïi 

ích töø söï hy sinh cuûa Ngaøi. Ñaây coù leõ laø söï hy sinh coù nhieàu yù nghóa 

hôn bao giôø heát.  

Hieän nay vaãn coøn nhieàu baøn caõi veà naêm sanh chính xaùc cuûa Ñöùc 

Phaät; tuy nhieân yù kieán cuûa phaàn ñoâng choïn naêm 623 tröôùc Taây Lòch. 

Ngaøy Phaät ñaûn sanh laø ngaøy traêng troøn thaùng 4 AÂm Lòch, ñoù laø moät 

ngaøy tuyeät ñeïp. Tieát trôøi trong saïch, gioù maùt thoang thoaûng. Trong 

vöôøn traêm hoa ñua nôû, toûa höông ngaøo ngaït, chim hoùt líu lo… taïo 

thaønh moät caûnh töôïng thaàn tieân ôû theá gian ñeå ñoùn chaøo söï ñaûn sanh 

cuûa Thaùi Töû. Theo truyeàn thuyeát AÁn Ñoä thì luùc ñoù ñaát trôøi rung ñoäng, 

töø treân trôøi cao tuoân ñoå hai doøng nöôùc baïc, moät aám moät maùt, taém goäi 

cho thaân theå cuûa Thaùi Töû. Ngaøy nay caùc quoác gia theo truyeàn thoáng 

Phaät giaùo, toå chöùc ngaøy Ñaïi leã Phaät Ñaûn vaøo khoaûng giöõa thaùng tö aâm 

lòch. Cuõng theo truyeàn thuyeát AÁn Ñoä, ngaøy Phaät Ñaûn sanh ñaùng tin 

caäy, coù leõ vaøo ngaøy moàng 8 thaùng 4; tuy nhieân, taát caû caùc nöôùc theo 

Phaät giaùo laáy ngaøy traêng troøn thaùng tö laøm leã kyû nieäm. Ñoái vôùi coäng 

ñoàng Phaät giaùo, ngaøy leã quan troïng nhaát nhaát laø ngaøy leã Phaät Ñaûn. Ñoù 

laø ngaøy traêng troøn thaùng tö. Haèng trieäu ngöôøi treân theá giôùi cöû haønh leã 

Phaät Ñaûn. Ngaøy naøy ñöôïc goïi laø ngaøy Vesak taïi xöù Tích Lan, ngaøy 

Visakha Puja taïi Thaùi Lan. Vaøo ngaøy naøy, Phaät töû taïi vaøi xöù nhö Trung 

Hoa, Ñaïi Haøn tham döï vaøo leã “Taém Phaät.” Hoï röôùi nöôùc thôm vaøo 

töôïng Phaät Ñaûn Sanh. Vieäc naøy töôïng tröng cho thanh tònh nôi taâm yù 

vaø haønh ñoäng. Chuøa vieän ñöôïc trang hoaøng boâng hoa côø phöôùn; treân 

baøn thôø ñaày leã vaät cuùng döôøng. Nhöõng böõa côm chay ñöôïc doïn ra cho 

moïi ngöôøi. Ngöôøi ta laøm leã phoùng sanh. Ñaây ñöôïc xem nhö laø ngaøy 

thaät vui cho moïi ngöôøi. Theo truyeàn thoáng Nguyeân Thuûy, ngaøy Phaät 

Ñaûn sanh, coù leõ vaøo ngaøy moàng 8 thaùng 4; tuy nhieân, taát caû caùc nöôùc 

theo Phaät giaùo laáy ngaøy traêng troøn thaùng tö laøm leã kyû nieäm. Ñaây laø 

moät trong nhöõng ngaøy leã quan troïng nhaát cuûa Phaät giaùo, vì ngaøy ñoù vöøa 

laø ngaøy Ñöùc Phaät ñaûn sanh, thaønh ñaïo vaø ñaït nieát baøn. Theo truyeàn 

thoáng Ñaïi Thöøa, ngaøy raèm thaùng tö laø ngaøy maø caùc nöôùc theo truyeàn 

thoáng Phaät giaùo toå chöùc ngaøy leã kyû nieäm Phaät Ñaûn sanh, xuaát gia, 

thaønh ñaïo vaø nhaäp Nieát baøn. Leã Vesak goàm coù moät thôøi giaûng phaùp, 

moät buoåi quaùn nieäm veà cuoäc ñôøi Ñöùc Phaät, caùc cuoäc röôùc xung quanh 

nôi thôø. Ngoaøi ra ngaøy Vesak coøn laø dòp nhaéc nhôû chuùng ta coá gaéng ñaït 

tôùi Ñaïi giaùc.  
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Duø Ñöùc Phaät ñaõ nhaäp dieät, nhöng treân 2.500 naêm sau nhöõng giaùo 

thuyeát cuûa Ngaøi vaãn coøn teá ñoä  raát nhieàu ngöôøi, göông haïnh cuûa Ngaøi 

vaãn coøn laø nguoàn gôïi caûm cho nhieàu ngöôøi, vaø nhöõng lôøi daïy doã cuûa 

Ngaøi vaãn coøn tieáp tuïc bieán ñoåi nhieàu cuoäc soáng. Chæ coù Ñöùc Phaät môùi 

coù ñöôïc oai löïc huøng maïnh toàn taïi sau nhieàu theá kyû nhö theá aáy. Ñöùc 

Phaät khoâng bao giôø töï xöng raèng Ngaøi laø moät thaàn linh, laø con cuûa thaàn 

linh, hay laø söù giaû cuûa thaàn linh.  Ngaøi chæ laø moät con ngöôøi ñaõ töï caûi 

thieän ñeå trôû neân toaøn haûo, vaø Ngaøi daïy raèng neáu chuùng ta noi theo 

göông laønh aáy chính ta cuõng coù theå trôû neân toaøn haûo nhö Ngaøi. Ngaøi 

khoâng bao giôø baûo ñeä töû cuûa Ngaøi thôø phöôïng Ngaøi nhö moät thaàn linh.  

Kyø thaät Ngaøi caám chæ ñeä töû Ngaøi laøm nhö vaäy. Ngaøi baûo ñeä töû laø Ngaøi 

khoâng ban phöôùc cho nhöõng ai thôø phöôïng Ngaøi hay giaùng hoïa cho ai 

khoâng thôø phöôïng Ngaøi. Ngaøi baûo Phaät töû neân kính troïng Ngaøi nhö moät 

vò Thaày. Ngaøi coøn nhaéc nhôû ñeä töû veà sau naøy khi thôø phöôïng leã baùi 

töôïng Phaät laø töï nhaéc nhôû chính mình phaûi coá gaéng tu taäp ñeå phaùt trieån 

loøng yeâu thöông vaø söï an laïc vôùi chính mình. Höông cuûa nhang nhaéc 

nhôû chuùng ta vöôït thaéng nhöõng thoùi hö taät xaáu ñeå ñaït ñeán trí hueä, ñeøn 

ñoát leân khi leã baùi nhaèm nhaéc nhôû chuùng ta ñuoác tueä ñeå thaáy roõ raèng 

thaân naøy roài seõ hoaïi dieät theo luaät voâ thöôøng. Khi chuùng ta leã laïy Ñöùc 

Phaät laø chuùng ta leã laïy nhöõng giaùo phaùp cao thöôïng maø Ngaøi ñaõ ban boá 

cho chuùng ta. Ñoù laø coát tuûy cuûa söï thôø phöôïng leã baùi trong Phaät giaùo. 

Nhieàu ngöôøi ñaõ laàm hieåu veà söï thôø phöôïng leã baùi trong Phaät giaùo, ngay 

caû nhöõng Phaät töû thuaàn thaønh. Ngöôøi Phaät töû khoâng bao giôø tin raèng 

Ñöùc Phaät laø moät vò thaàn linh, thì khoâng coù caùch chi maø hoï coù theå tin 

raèng khoái goã hay khoái kim loaïi kia laø thaàn linh. Trong Phaät giaùo, töôïng 

Phaät ñöôïc duøng ñeå töôïng tröng cho söï toaøn thieän toaøn myõ cuûa nhaân 

loaïi. Töôïng Phaät cuõng nhaéc nhôû chuùng ta veà taàm möùc cao caû cuûa con 

ngöôøi trong giaùo lyù nhaø Phaät, raèng Phaät giaùo laáy con ngöôøi laøm noøng 

coát, chöù khoâng phaûi laø thaàn linh, raèng chuùng ta phaûi töï phaûn quang töï 

kyû, phaûi quay caùi nhìn vaøo beân trong ñeå tìm traïng thaùi toaøn haûo trí tueä, 

chöù khoâng phaûi chaïy ñoâng chaïy taây beân ngoaøi. Nhö vaäy, khoâng caùch 

chi maø ngöôøi ta coù theå noùi raèng Phaät töû thôø phöôïng ngaãu töôïng cho 

ñöôïc. Kyø thaät, töø xa xöa laém, con ngöôøi nguyeân thuûy töï thaáy mình soáng 

trong moät theá giôùi ñaày thuø nghòch vaø hieåm hoïa. Hoï lo sôï thuù döõ, lo sôï 

khoâng ñuû thöùc aên, lo sôï beänh hoaïn vaø nhöõng tai öông hay hieän töôïng 

thieân nhieân nhö gioâng gioù, baõo toá, nuùi löûa, saám seùt, vaân vaân. Hoï khoâng 

caûm thaáy an toaøn vôùi hoaøn caûnh xung quanh vaø hoï khoâng coù khaû naêng 
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giaûi thích ñöôïc nhöõng hieän töôïng aáy, neân hoï taïo ra yù töôûng thaàn linh, 

nhaèm giuùp hoï caûm thaáy thoaûi maùi tieän nghi hôn khi söï vieäc troâi chaûy 

thuaän lôïi, cuõng nhö coù ñuû can ñaûm vöôït qua nhöõng luùc laâm nguy, hoaëc 

an uûi khi laâm vaøo caûnh baát haïnh, laïi cho raèng thöôïng ñeá ñaõ saép ñaët an 

baøi nhö vaäy. Töø theá heä naøy qua theá heä khaùc, ngöôøi ta tieáp tuïc nieàm tin 

nôi “thöôïng ñeá” töø cha anh mình maø khoâng caàn phaûi ñaén ño suy nghó. 

Coù ngöôøi cho raèng hoï tin nôi thöôïng ñeá vì thöôïng ñeá ñaùp öùng nhöõng 

thænh nguyeän cuûa hoï moãi khi hoï lo aâu sôï haõi. Coù ngöôøi cho raèng hoï tin 

nôi thöôïng ñeá vì cha meï oâng baø hoï tin nôi thöôïng ñeá. Laïi coù ngöôøi cho 

raèng hoï thích ñi nhaø thôø hôn ñi chuøa vì nhöõng ngöôøi ñi nhaø thôø coù veû 

sang troïng hôn nhöõng ngöôøi ñi chuøa. Phaät töû thuaàn thaønh neân luoân nhôù 

raèng moãi toân giaùo coù moät nieàm tin rieâng bieät. Ngöôøi Phaät töû chuùng ta 

khoâng theå naøo laáy toân giaùo naøy ñeå so saùnh vôùi toân giaùo khaùc, cuõng 

khoâng theå naøo noùi toân giaùo naøy hôn toân giaùo khaùc ñöôïc. Caån troïng! 

 

Buddha’s Birth Day 

 

In the year 563 B.C. a baby was born into a royal family in northern 

India. “In the heavens above and earth beneath I alone am the 

honoured one.” According to Indian legendary, this is first words 

attributed to Sakyamuni after his first seven steps when born from his 

mother’s right side, not an arrogant speaking, it bears witness to an 

awareness of the identity of I, the one’s own true nature or Buddha-

nature with the true nature of the universe, not the earthly ego. This 

announcement is ascribed to every Buddha, as are also the same 

special characteristics attributed to every Buddha, hence he is the 

Tathagata come in the manner of all Buddhas. In Mahayanism he is the 

type of countless other Buddhas in countless realms and periods. He 

grew up in wealth and luxury but soon found that worldly comfort and 

security do not guarantee real happiness. He was deeply moved by the 

suffering he saw all around, so He resolved to find the key to human 

happiness. When he was 29 he left his wife and child and his Royal 

Palace and set off to sit at the feet of the great religious teachers of the 

day to learn from them. They taught him much but none really knew 

the cause of human sufferings and afflictions and how it could be 

overcome. Eventually, after six years study and meditation he had an 
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experience in which all ignorance fell away and he suddenly 

understood. From that day onwards, he was called the Buddha, the 

Awakened One. He lived for another 45 years in which time he 

traveled all over northern India teaching others what he had 

discovered. His compassion and patience were legendary and he made 

hundreds of thousands of followers. In his eightieth year, old and sick, 

but still happy and at peace, he finally passed away into nirvana. It 

couldn’t have been an easy thing for the Buddha to leave his family. 

He must have worried and hesitated for a long time before he finally 

left. There were two choices, dedicating himself to his family or 

dedicating himself to the whole world. In the end, his great compassion 

made him give himself to the whole world. And the whole world still 

benefits from his sacrifice. This was perhaps the most significant 

sacrifice ever made. 

Nowadays, there are still some discussions over the exact year of 

the Buddha’s birth; however, the majority of opinions favor 623 B.C. 

The Buddha’s birthday was the day of the full moon in April of the 

Lunar Cadendar. It was a beautiful day. The weather was nice and a 

gentle breeze was blowing. All the flowers in the Lumbini Park were 

blooming, emitting fragrant scents, and all the birds were singing 

molodious songs. Together, they seemed to have created a fairy land 

on earth to celebrate the birth of the Prince, a coming Buddha. 

According to the Indian legendaries, at that time, the earth shook, and 

from the sky, two silvery currents of pure water gushed down, one was 

warm and the other cool, which bathed the body of the Prince. 

Nowadays, countries with Buddhist tradition usually celebrate the 

Buddha’s Birthday around the middle of the fourth month of the Lunar 

Year. Also according to Indian legends, the more reliable Buddha’s 

Birth Day, perhaps on the 4
th

 month, 8
th

 day; however, all Buddhist 

countries obseve the Full Moon Day of the Lunar month of Vaisakha 

(April-May) as Buddha Birth Day Anniversary. For the Buddhist 

community, the most important event of the year is the celebration of 

the birth of the Buddha. It falls on the full-moon day in the fourth lunar 

month (in May of the Solar Calendar). This occasion is observed by 

millions of Buddhists throughout the world. It is called Vesak in Sri 

Lanka, Visakha Puja in Thailand. On this day, Buddhists in some 

countries like China and Korea would take part in the ceremonial 
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bathing of the Buddha. They pour ladles of water scented with flower 

petals over a statue of the baby Buddha. This symbolizes purifying 

their thoughts and actions. The temple are elegantly decorated with 

flowers and banners; the altars are full of offerings. Vegetarian meals 

are provided for all. Captive animals, such as birds and turtles, are set 

free from their cages. This is a very joyous day for everyone. 

According to the Theravada tradition, the Buddha’s Birth Day, perhaps 

on the 4
th

 month, 8
Th

 day; however, all Buddhist countries observe the 

Full Moon Day of the Lunar month of Vaisakha (April-May) as Buddha 

Birth Day Anniversary. This is one of the major festivals of Buddhism 

because most Buddhist countries celebrate the day on which the 

Buddha was born, attained awakening, and passed into nirvana. 

According to the Mahayana tradition, the month corresponding to 

April-May, on the Full Moon day of which is celebrated the Birth, 

Renunciation, Enlightenment and Parinirvana of the Buddha. The 

Vesak celebration consists of the presentation of the teaching, 

contemplation of the life of Buddha, the process around the secred 

sites. Furthermore, Vesak festival goes beyond mere hirtorical 

commemoration; it is a reminder for each of us to strive to become 

enlightened.  

Even though the Buddha is dead but 2,500 years later his teachings 

still help and save a lot of people, his example still inspires people, his 

words still continue to change lives. Only a Buddha could have such 

power centuries after his death. The Buddha did not claim that he was 

a god, the child of god or even the messenger from a god. He was 

simply a man who perfected himself and taught that if we followed his 

example, we could perfect ourselves also. He never asked his 

followers to worship him as a god. In fact, He prohibited his followers 

to praise him as a god. He told his followers that he could not give 

favors to those who worship him with personal expectations or 

calamities to those who don’t worship him. He asked his followers to 

respect him as students respect their teacher. He also reminded his 

followers to worship a statue of the Buddha to remind ourselves to try 

to develop peace and love within ourselves. The perfume of incense 

reminds us of the pervading influence of virtue, the lamp reminds us of 

the light of knowledge and the followers which soon fade and die, 

remind us of impermanence. When we bow, we express our gratitude 
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to the Buddha for what his teachings have given us. This is the core 

nature of Buddhist worship. A lot of people have misunderstood the 

meaning of “worship” in Buddhism, even sincere Buddhists. Buddhists 

do not believe that the Buddha is a god, so in no way they could 

possibly believe that a piece of wood or metal is a god. In Buddhism, 

the statue of the Buddha is used to symbolize human perfection. The 

statue of the Buddha also reminds us of the human dimension in 

Buddhist teaching, the fact that Buddhism is man-centered, not god-

centered, that we must look within not without to find perfection and 

understanding. So in no way one can say that Buddhists worship god or 

idols. In fact, a long time ago, when primitive man found himself in a 

dangerous and hostile situations, the fear of wild animals, of not being 

able to find enough food, of diseases, and of natural calamities or 

phenomena such as storms, hurricanes, volcanoes, thunder, and 

lightning, etc. He found no security in his surroundings and he had no 

ability to explain those phenomena, therefore, he created the idea of 

gods in order to give him comfort in good times, courage in times of 

danger and consolation when things went wrong. They believed that 

god arranged everything. Generations after generations, man continues 

to follow his ancestors in a so-called “faith in god” without any further 

thinkings. Some says they in believe in god because god responds to 

their prayers when they feel fear or frustration.  Some say they believe 

in god because their parents and grandparents believed in god. Some 

others say that they prefer to go to church than to temple because those 

who go to churches seem richer and more honorable than those who go 

to temples. Devout Buddhists should always remember that each 

religion has its own faith. We, Buddhists can neither campare this 

religion to that religion; nor can we say this religion is better that that 

religion. Be careful! 
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Chöông Ba 

Chapter Three 

 

Phaät Thò Hieän 

 

I. Phaät Thò Hieän: 

Theo quan ñieåm Phaät giaùo, taát caû nhöõng hoaøn caûnh chuùng ta gaëp 

trong ñôøi ñeàu laø nhöõng bieåu hieän cuûa taâm ta. Ñaây laø söï hieåu bieát caên 

baûn cuûa ñaïo Phaät. Töø caûnh ngoä khoå ñau phieàn naõo, raéc roái, ñeán haïnh 

phuùc an laïc... ñeàu coù goác reã nôi taâm. Vaán ñeà cuûa chuùng ta laø chuùng ta 

luoân chaïy theo söï daãn ñaïo cuûa caùi taâm laêng xaêng aáy, caùi taâm luoân naûy 

sanh ra nhöõng yù töôûng môùi. Keát quaû laø chuùng ta cöù bò caùm doã töø caûnh 

naøy ñeán caûnh khaùc vôùi hy voïng tìm ñöôïc haïnh phuùc, nhöng chæ gaëp 

toaøn laø meät moûi vaø thaát voïng, vaø cuoái cuøng chuùng ta bò xoay voøng maõi 

trong voøng luaân hoài sanh töû. Giaûi phaùp khoâng phaûi laø öùc cheá nhöõng tö 

töôûng hay nhöõng ham muoán, vì ñieàu naøy khoâng theå naøo ñöôïc, cuõng 

gioáng nhö laáy ñaù maø ñeø leân coû, coû roài cuõng tìm ñöôøng ngoi leân ñeå sinh 

toàn. Chuùng ta phaûi tìm moät giaûi phaùp toát hôn giaûi phaùp naøy. Chuùng ta 

haõy thöû quan saùt nhöõng yù nghó cuûa mình, nhöng khoâng laøm theo chuùng. 

Ñieàu naøy coù theå khieán chuùng khoâng coøn naêng löïc aùp cheá chuùng ta, töø 

ñoù töï chuùng ñaøo thaûi laáy chuùng. 

Phaät töû chaân thuaàn khoâng xem Ñöùc Phaät coù theå cöùu roãi cho mình 

thoaùt khoûi nhöõng toäi loãi caù nhaân cuûa chính chuùng ta. Ngöôïc laïi, chuùng 

ta neân xem Phaät laø baäc toaøn giaùc, laø vò coá vaán toaøn trí, laø ñaáng ñaõ 

chöùng ngoä vaø chæ baøy con ñöôøng giaûi thoaùt. Ngaøi daïy roõ nguyeân nhaân 

vaø phöông phaùp chöõa trò duy nhaát noãi khoå ñau phieàn naõo cuûa con 

ngöôøi. Ngaøi vaïch ra con ñöôøng vaø chæ daïy chuùng ta laøm caùch naøo ñeå 

thoaùt khoûi nhöõng khoå ñau phieàn naõo naày. Ngaøi laø baäc Thaày höôùng daãn 

cho chuùng ta. Phaät xuaát hieän vì moät ñaïi söï nhaân duyeân: “Khai thò cho 

chuùng sanh ngoä nhaäp tri kieán Phaät,” hay laø giaùc ngoä theo kinh Phaùp 

Hoa, Phaät taùnh theo kinh Nieát Baøn vaø thieân ñöôøng cöïc laïc theo kinh 

Voâ Löôïng Thoï. 

Theo kinh Hoa Nghieâm, phaåm 33, coù möôøi thöù nieäm nieäm xuaát 

sanh trí cuûa chö Phaät: Thöù nhaát laø trong moät nieäm, taát caû chö Phaät hay 

thò hieän voâ löôïng theá giôùi, töø coõi trôøi giaùng xuoáng. Thöù nhì laø trong moät 

nieäm, taát caû chö Phaät ñeàu hay thò hieän voâ löôïng theá giôùi, Boà Taùt thoï 
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sanh. Thöù ba laø taát caû chö Phaät hay thò hieän voâ löôïng theá giôùi, xuaát gia 

hoïc ñaïo. Thöù tö laø taát caû chö Phaät hay thò hieän voâ löôïng theá giôùi, döôùi 

coäi Boà Ñeà thaønh Chaùnh Ñaúng Chaùnh Giaùc. Thöù naêm laø taát caû chö Phaät 

hay thò hieän voâ löôïng theá giôùi chuyeån dieäu phaùp luaân. Thöù saùu laø taát caû 

chö Phaät ñeàu hay thò hieän voâ löôïng theá giôùi, giaùo hoùa chuùng sanh, cuùng 

döôøng chö Phaät. Thöù baûy laø taát caû chö Phaät trong moät nieäm, ñeàu hay thò 

hieän voâ löôïng theá giôùi, baát khaû thuyeát nhieàu loaïi thaân Phaät. Thöù taùm laø 

taát caû chö Phaät, trong moät nieäm, thò hieän voâ löôïng theá giôùi, nhieàu thöù 

trang nghieâm, voâ soá trang nghieâm, taát caû trí taïng töï taïi cuûa Nhö Lai. 

Thöù chín laø taát caû chö Phaät, trong moät nieäm, ñeàu thò hieän voâ löôïng theá 

giôùi, voâ löôïng voâ soá chuùng sanh thanh tònh. Thöù möôøi laø trong moät 

nieäm, taát caû chö Phaät ñeàu hay thò hieän voâ löôïng tam theá chö Phaät. Taát 

caû chö Phaät thò hieän vôùi nhieàu loaïi caên taùnh. Taát caû chö Phaät thò hieän 

vôùi nhieàu caùch tinh taán. Taát caû chö Phaät thò hieän vôùi nhieàu thöù haïnh 

giaûi. Taát caû chö Phaät thò hieän ôû trong tam theá thaønh Chaùnh Ñaúng Chaùnh 

Giaùc. 

Theo Kinh Hoa Nghieâm, phaåm 38, coù möôøi lyù do khieán chö Boà Taùt 

thò hieän laøm ñoàng töû: Thöù nhaát laø thò hieän vì hieän ñeå thoâng ñaït taát caû 

ngheä thuaät khoa hoïc theá gian maø thò hieän ôû thaân ñoàng töû. Thöù nhì laø thò 

hieän vì hieän thoâng ñaït nhöõng ngheà nghieäp vuõ thuaät binh traän theá gian 

maø thò hieän ôû thaân ñoàng töû. Thöù ba laø thò hieän vì hieän thoâng ñaït taát caû 

nhöõng vaên buùt, ñaøm luaän, côø nhaïc theá gian maø thò hieän ôû thaân ñoàng töû. 

Thöù tö laø thò hieän vì hieän xa lìa nhöõng loãi laàm cuûa ba nghieäp thaân, khaåu 

yù maø thò hieän ôû thaân ñoàng töû. Thöù naêm laø thò hieän vì hieän moân nhaäp 

ñònh truï nieát baøn khaép cuøng möôøi phöông voâ löôïng theá giôùi maø thò hieän 

ôû thaân ñoàng töû. Thöù saùu laø thò hieän vì hieän söùc maïnh sieâu quaù thieân 

long baùt boä, trôøi, ngöôøi, phi nhôn, maø thò hieän ôû thaân ñoàng töû. Thöù baûy 

laø thò hieän vì hieän saéc töôùng oai quang cuûa Boà Taùt sieâu quaù long thaàn 

hoä phaùp maø thò hieän ôû thaân ñoàng töû. Thöù taùm laø thò hieän vì muoán laøm 

cho nhöõng chuùng sanh tham ñaém duïc laïc meán thích phaùp laïc maø thò 

hieän ôû thaân ñoàng töû. Thöù chín laø thò hieän vì toân troïng chaùnh phaùp, sieâng 

tu cuùng döôøng chö Phaät maø thò hieän ôû thaân ñoàng töû. Thöù möôøi laø thò 

hieän vì hieän ñöôïc Ñöùc Phaät gia  bò, ñöôïc phaùp quang minh maø thò hieän 

ôû thaân ñoàng töû.  

Theo kinh Hoa Nghieâm, phaåm 38, coù möôøi lyù do khieán cö Ñaïi Boà 

Taùt thò hieän ôû vöông cung: Thöù nhaát laø thò hieän vì muoán laøm cho nhöõng 

chuùng sanh ñoàng tu haønh vôùi Boà Taùt ñôøi tröôùc ñöôïc thaønh thuïc thieän 
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caên maø thò hieän ôû vöông cung. Thöù nhì laø thò hieän vì muoán hieån thò söùc 

thieän caên cuûa chö Boà Taùt maø thò hieän ôû vöông cung. Thöù ba laø thò hieän 

vì nhôn thieân tham ñaém nôi ñoà vui thích maø hieån hieän ñoà vui thích ñaïi 

oai ñöùc cuûa Boà Taùt neân thò hieän ôû vöông cung. Thöù tö laø thò hieän vì 

muoán tuøy thuaän taâm chuùng sanh ñôøi nguõ tröôïc maø thò hieän ôû vöông 

cung. Thöù naêm laø thò hieän vì muoán hieän söùc oai ñöùc cuûa Boà Taùt coù theå 

ôû thaâm cung nhaäp tam muoäi maø thò hieän ôû vöông cung. Thöù saùu laø thò 

hieän vì muoán laøm cho chuùng sanh ñoàng nguyeän ôû ñôøi tröôùc ñöôïc thoûa 

maõn yù nguyeän maø thò hieän ôû vöông cung. Thöù baûy laø thò hieän vì muoán 

khieán cha meï, gia ñình vaø baø con ñöôïc thoûa nguyeän maø thò hieän ôû 

vöông cung. Thöù taùm laø thò hieän vì muoán duøng kyõ nhaïc phaùt ra tieáng 

dieäu phaùp cuùng döôøng taát caû chö Nhö Lai maø thò hieän ôû vöông cung. 

Thöù chín laø thò hieän vì muoán ôû taïi trong cung truï tam muoäi vi dieäu, töø 

thaønh Phaät nhaãn ñeán Nieát baøn ñeàu hieån baøy maø thò hieän ôû vöông cung. 

Thöù möôøi laø thò hieän vì tuøy thuaän thuû hoä Phaät phaùp maø thò hieän ôû vöông 

cung. 

Theo Kinh Hoa Nghieâm, Phaåm 38, coù möôøi quyeát ñònh giaûi (hieåu 

roõ chaéc chaén) bieát chuùng sanh giôùi: Chö Boà Taùt an truï trong phaùp naày 

thôøi ñaït ñöôïc quyeát ñònh giaûi ñaïi oai löïc voâ thöôïng cuûa Nhö Lai. Thöù 

nhaát laø bieát taát caû chuùng sanh giôùi boån taùnh khoâng thaät. Thöù nhì laø bieát 

taát caû chuùng sanh giôùi ñeàu vaøo thaân moät chuùng sanh. Thöù ba laø bieát taát 

caû chuùng sanh giôùi ñeàu vaøo thaân moät Boà Taùt. Thöù tö laø bieát taát caû 

chuùng sanh giôùi ñeàu vaøo Nhö Lai taïng. Thöù naêm laø bieát moät thaân chuùng 

sanh vaøo khaép taát caû chuùng sanh giôùi. Thöù saùu laø bieát taát caû chuùng sanh 

giôùi ñeàu kham laøm phaùp khí cuûa chö Phaät. Thöù baûy laø bieát taát caû chuùng 

sanh giôùi tuøy theo sôû thích cuûa hoï maø vì hoï hieän thaân chö thieân. Thöù 

taùm laø bieát taát caû chuùng sanh giôùi tuøy theo sôû thích cuûa hoï maø  hieän oai 

nghi tòch tònh cuûa Thanh Vaên hay Bích Chi Phaät. Thöù chín laø bieát taát caû 

chuùng sanh giôùi vì hoï maø hieän thaân coâng ñöùc trang nghieâm cuûa Boà Taùt. 

Thöù möôøi laø bieát taát caû chuùng sanh giôùi vì hoï maø hieän thaân töôùng haûo 

oai nghi tòch tònh cuûa Nhö Lai ñeå khai ngoä hoï. 

Theo kinh Hoa Nghieâm, phaåm 38, coù möôøi lyù do khieán chö Ñaïi Boà 

Taùt xuaát gia: Thöù nhaát laø nhaøm chaùn taïi gia. Thöù nhì laø khieán chuùng 

sanh nhaøm chaùn söï tham ñaém taïi gia. Thöù ba laø tuøy thuaän tin meán ñaïo 

Thaùnh. Thöù tö laø tuyeân döông vaø taùn thaùn coâng ñöùc xuaát gia. Thöù naêm 

laø hieån baøy lìa haún kieán chaáp nhò bieân. Thöù saùu laø khieán chuùng sanh lìa 

xa duïc laïc vaø ngaõ laïc. Thöù baûy laø hieän töôùng xuaát tam giôùi. Thöù taùm laø 
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hieän töï taïi chaúng leä thuoäc ngöôøi khaùc. Thöù chín laø vì hieån baøy seõ ñöôïc 

thaäp löïc vaø voâ uùy cuûa caùc Ñöùc Nhö Lai. Thöù möôøi laø vì haäu thaân Boà 

Taùt phaûi thò hieän xuaát gia. 

Theo Kinh Hoa Nghieâm, Phaåm 38, coù möôøi lyù do khieán chö ñaïi Boà 

Taùt thò hieän ñi baûy böôùc: Chö Ñaïi Boà Taùt vì muoán ñieàu phuïc cho chuùng 

sanh ñöôïc an laïc neân thò hieän ñi baûy böôùc nhö vaäy. Thöù nhaát laø vì hieän 

Boà Taùt löïc maø thò hieän ñi baûy böôùc. Thöù nhì laø vì hieän xaû thí baûy thaùnh 

taøi maø thò hieän ñi baûy böôùc. Thöù ba laø vì cho Ñòa Thaàn thoûa nguyeän maø 

thò hieän ñi baûy böôùc. Thöù tö laø vì hieän töôùng sieâu tam giôùi maø thò hieän 

ñi baûy böôùc. Thöù naêm laø vì hieän böôùc toái thaéng cuûa Boà Taùt hôn haún 

böôùc ñi cuûa töôïng vöông, ngöu vöông, sö töû vöông maø thò hieän ñi baûy 

böôùc. Thöù saùu laø vì hieän töôùng kim cang ñòa maø thò hieän ñi baûy böôùc. 

Thöù baûy laø vì hieän muoán ban cho chuùng sanh söùc duõng maõnh maø thò 

hieän ñi baûy böôùc. Thöù taùm laø vì hieän tu haønh thaát giaùc böûu maø thò hieän 

ñi baûy böôùc. Thöù chín laø vì hieän phaùp ñaõ ñöôïc chaúng do ngöôøi khaùc 

daïy neân thò hieän ñi baûy böôùc. Thöù möôøi laø vì hieän laø toái thaéng voâ tæ ôû 

theá gian neân thò hieän ñi baûy böôùc. 

Theo kinh Hoa Nghieâm, phaåm 38, coù möôøi lyù do khieán chö Boà Taùt 

thò hieän vi tieáu, töï taâm theä nguyeän ñieàu phuïc chuùng sanh: Thöù nhaát laø 

vì chö ñaïi Boà Taùt nghó raèng taát caû theá gian chìm taïi vuõng buøn aùi duïc, 

tröø chö Boà Taùt ra, khoâng ai coù theå cöùu hoï ñöôïc. Thöù nhì laø vì taát caû theá 

gian bò duïc voïng phieàn naõo laøm muø, chæ coù chö Boà Taùt laø coù trí hueä. 

Thöù ba laø vì chö Boà Taùt do thaân giaû danh seõ ñöôïc phaùp thaân voâ thöôïng 

sung maõn tam theá cuûa caùc Ñöùc Nhö Lai. Thöù tö laø vì baáy giôø Boà Taùt 

duøng maét voâ chöôùng ngaïi quaùn saùt taát caû Phaïm Thieân nhaãn ñeán Ñaïi Töï 

Taïi Thieân trong möôøi phöông maø nghó raèng: Nhöõng chuùng sanh naày 

ñeàu töï cho raèng mình coù ñaïi trí löïc. Thöù naêm laø vì baáy giôø Boà Taùt quaùn 

saùt caùc chuùng sanh töø laâu gieo troàng thieän caên, nay cuõng ñeàu thoái maát. 

Thöù saùu laø vì Boà Taùt quaùn saùt thaáy theá gian chuûng töû gieo troàng duø ít 

maø ñöôïc quaû raát nhieàu. Thöù baûy laø vì Boà Taùt quaùn saùt thaáy taát caû 

chuùng sanh ñöôïc Phaät giaùo hoùa ñeàu chaéc ñöôïc lôïi ích. Thöù taùm laø vì Boà 

Taùt quaùn saùt thaáy trong ñôøi quaù khöù chö Boà Taùt ñoàng haønh nhieãm tröôùc 

vieäc khaùc, neân chaúng ñöôïc coâng ñöùc quaûng ñaïi cuûa Phaät phaùp. Thöù 

chín laø vì Boà Taùt quaùn saùt thaáy trong ñôøi quaù khöù, haøng nhôn thieân 

cuøng mình taäp hoäi, maø nay vaãn coøn ôû böïc phaøm phu, khoâng xaû ly ñöôïc, 

maø cuõng nhaøm moûi. Thöù möôøi laø vì baáy giôø Boà Taùt ñöôïc quang minh 

cuûa taát caû Nhö Lai chieáu ñeán caøng theâm haân hoan vui veû. 
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Ngoaøi ra, coøn coù nhieàu söï thò hieän khaùc: Thöù nhaát laø thò hieän bieát 

taát caû caùc phaùp: Chö Phaät ñeàu hay hieän giaùc taát caû phaùp, dieãn thuyeát yù 

nghóa, quyeát ñònh khoâng hai. Thöù nhì laø hieån gia hoä: Hieån hieän hay gia 

hoä beà ngoaøi cho phöôùc baùo cuûa ñôøi naày moät caùch coâng khai. Ñoái laïi 

vôùi Minh gia hoä, nghóa laø söï gia hoä khoâng thaáy ñöôïc hay gia hoä moät 

caùch bí maät trong vieäc loaïi tröø toäi loãi vaø taêng tröôûng coâng ñöùc. Thöù ba 

laø saéc thaân thò hieän: Vì chuùng sanh maø thò hieän saéc thaân ñeå laøm Phaät 

söï, moät trong möôøi Phaät söï cuûa chö Phaät. Thöù tö laø Bieåu Ñöùc Thò Hieän: 

Theå hieän coâng ñöùc baèng nhöõng haønh ñoäng vaø tö töôûng thieän laønh nhö 

ñaõ ñöôïc giaûng daïy trong kinh Hoa Nghieâm, ñoái laïi vôùi ñeø neùn duïc 

voïng hay “giaø tình.” Thöù naêm laø Hieän Baùo thaân: Thöù saùu laø Hieän ÖÙng 

hoùa phaùp thaân hay hieän thaân hay phöông tieän phaùp thaân. Thöù baûy laø 

Hieän voâ löôïng chö Phaät xuaát theá. Thöù taùm laø Phaùp Hoùa Sinh Thaân: 

Phaùp thaân Phaät do phaùp tính hoùa hieän nhö Phaät Thích Ca Maâu Ni. Thöù 

chín laø Hieån hieän Boà Taùt oai löïc töï taïi thaàn thoâng: Thò hieän taát caû Boà 

Taùt oai löïc töï taïi thaàn thoâng laø vieân laâm cuûa Boà Taùt, vì duøng ñaïi thaàn 

löïc chuyeån phaùp luaân ñieàu phuïc chuùng sanh khoâng thoâi nghæ. Ñaây laø 

moät trong möôøi loaïi vieân laâm cuûa chö ñaïi Boà Taùt. Chö Boà Taùt an truï 

trong phaùp naày thôøi ñöôïc ñaïi haïnh an laïc lìa öu naõo voâ thöôïng cuûa Nhö 

Lai. Thöù möôøi laø Hieän Voâ Nhieãm Thaân: Hieän sanh phaùp giôùi maø khoâng 

nhieãm tröôùc. Ñuû Phaät coâng ñöùc hieän sanh phaùp giôùi, thaân töôùng vieân 

maõn, quyeán thuoäc thanh tònh, maø ñoái vôùi taát caû khoâng nhieãm tröôùc. 

 

II. Ñaïi Söï Nhaân Duyeân:  

Phaät Ra Ñôøi Vì Moät Ñaïi Söï Nhaân Duyeân. Phaät xuaát hieän vì moät 

ñaïi söï nhaân duyeân: Khai thò cho chuùng sanh ngoä nhaäp tri kieán Phaät, hay 

laø giaùc ngoä theo kinh Phaùp Hoa, Phaät taùnh theo kinh Nieát Baøn vaø thieân 

ñöôøng cöïc laïc theo kinh Voâ Löôïng Thoï. Theo kinh Taêng Nhaát A Haøm, 

Ñöùc Phaät laø moät chuùng sanh duy nhaát, moät con ngöôøi phi thöôøng, xuaát 

hieän trong theá gian naày, vì lôïi ích cho chuùng sanh, vì haïnh phuùc cuûa 

chuùng sanh, vì loøng bi maãn, vì söï toát ñeïp cuûa chö nhôn Thieân. Ñöùc Phaät 

ñaõ khai saùng ra ñaïo Phaät. Coù ngöôøi cho raèng ñaïo Phaät laø moät trieát lyù 

soáng chöù khoâng phaûi laø moät toân giaùo. Kyø thaät, Phaät giaùo khoâng phaûi laø 

moät toân giaùo theo loái ñònh nghóa thoâng thöôøng, vì Phaät giaùo khoâng phaûi 

laø moät heä thoáng tín ngöôõng vaø toân suøng leã baùi trung thaønh vôùi moät thaàn 

linh sieâu nhieân. Ñaïo Phaät cuõng khoâng phaûi laø moät thöù trieát hoïc hay 

trieát lyù suoâng. Ngöôïc laïi, thoâng ñieäp cuûa Ñöùc Phaät thaät söï daønh cho 
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cuoäc soáng haèng ngaøy cuûa nhaân loaïi: “Traùnh laøm ñieàu aùc, chuyeân laøm 

vieäc laønh vaø thanh loïc taâm yù khoûi nhöõng nhieãm tröôïc traàn theá.” Thoâng 

ñieäp naày ra ñôøi töø söï thöïc chöùng chaân lyù cuûa Ñöùc Phaät. Duø soáng trong 

cung vaøng ñieän ngoïc vôùi ñuû ñaày vaät chaát xa hoa, Ñöùc Phaät vaãn luoân 

suy tö saâu xa taïi sao chuùng sanh phaûi chòu khoå ñau phieàn naõo treân coõi 

traàn theá naày. Caùi gì gaây neân söï khoå ñau phieàn naõo naày? Moät ngaøy noï, 

luùc thieáu thôøi cuûa Ñöùc Phaät, khi ñang ngoài döôùi moät taøng caây, Ngaøi 

boãng thaáy moät con raén xuaát hieän vaø ñôùp laáy moät con löôn. Trong khi caû 

hai con raén vaø löôn ñang quaàn thaûo, thì moät con dieàu haâu saø xuoáng 

chôùp laáy con raén vôùi con löôn coøn trong mieäng. Söï coá naày laø moät thôøi 

ñieåm chuyeån bieán quan troïng cho vò hoaøng töû treû veà vieäc thoaùt ly cuoäc 

soáng theá tuïc. Ngaøi thaáy raèng sinh vaät treân coõi ñôøi naày chaúng qua chæ laø 

nhöõng mieáng moài cho nhau. Moät con baét, coøn con kia troán chaïy vaø heã 

coøn theá giôùi naày laø cuoäc chieán cöù maõi daèng co khoâng ngöøng nghæ. Tieán 

trình saên ñuoåi vaø töï sinh toàn khoâng ngöøng naày laø caên baûn cuûa baát haïnh. 

Noù laø nguoàn goác cuûa moïi khoå ñau. Chính vì theá maø Thaùi töû quyeát taâm 

tìm phöông chaám döùt söï khoå ñau naày. Ngaøi ñaõ xuaát gia naêm 29 tuoåi vaø 

saùu naêm sau, Ngaøi ñaõ thaønh ñaïo. Theo Ñöùc Phaät, luaät “Nhôn Quaû 

Nghieäp Baùo” chi phoái chuùng sanh moïi loaøi. Nghieäp coù nghóa ñôn giaûn 

laø haønh ñoäng. Neáu moät ngöôøi phaïm phaûi haønh ñoäng xaáu thì khoâng coù 

caùch chi ngöôøi ñoù traùnh khoûi ñöôïc haäu quaû xaáu. Phaät chæ laø baäc ñaïo sö, 

chæ daïy chuùng sanh caùi gì neân laøm vaø caùi gì neân traùnh, chöù Ngaøi khoâng 

theå naøo laøm hay traùnh duøm chuùng sanh ñöôïc. Trong Kinh Phaùp Cuù, 

Ñöùc Phaät ñaõ chæ daïy roõ raøng: “Baïn phaûi laø ngöôøi töï cöùu laáy mình. 

Khoâng ai coù theå laøm gì ñeå cöùu baïn ngoaïi tröø chæ ñöôøng daãn loái, ngay caû 

Phaät”.  

 

Buddha’s Manifestation 

 

I. Buddha’s Manifestation: 

From the Buddhist point of view, all the circumstances of our life 

are manifestations of our own consciousness. This is the fundamental 

understanding of Buddhism. From painful, afflictive and confused 

situations to happy and peaceful circumstances... all are rooted in our 

own mind. Our problems are we tend to follow the lead of that restless 

mind, a mind that continuously gives birth to new thoughts and ideas. 
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As a result, we are lured from one situation to another hoping to find 

happiness, yet we only experience nothing but fatigue and 

disappointment, and in the end we keep moving in the cycle of Birth 

and Death. The solution is not to suppress our thoughts and desires, for 

this would be impossible; it would be like trying to cover a stone over 

grass, grass will find its way to survive. We must find a better solution 

than that. Why do we not train ourselves to observe our thoughts withut 

following them. This will deprive them their supressing energy and is 

therefore, they will die out by themselves. 

Devout Buddhists do not consider the Buddha as one who can save 

us from the consequence of our individual sins. On the contrary, we 

should consider the Buddha as an all-seeing, all-wise Counselor; one 

who discovered the safe path and pointed it out; one who showed the 

cause of, and the only cure for, human sufferings and afflictions. In 

pointing out the road, in showing us how to escape these sufferings and 

afflictions, He became our Guide. The Buddha appeared, for the 

changing beings from illusion into enlightenment (according to the 

Lotus Sutra), or the Buddha-nature (according to the Nirvana Sutra), or 

the joy of Paradise (according to the Infinite Life Sutra).  

According to the Flower Adornment Sutra, chapter 33, there are ten 

kinds of instantly creative knowledge of the Buddhas: First, all 

Buddhas can, in a single instant, appear to descend from heaven in 

infinite worlds. Second, all Buddhas can, in a single instant, manifest 

birth as Enlightening Beings in infinite worlds. Third, all Buddhas 

manifest renunciation of the mundane and study of the way to 

liberation in infinite worlds. Fourth, all Buddhas manifest attainment of 

true enlightenment under enlightenment trees in infinite worlds. Fifth, 

all Buddhas manifest turning the wheel of the Teaching in infinite 

worlds. Sixth, all Buddhas manifest education of sentient beings and 

service of the enlightened in infinite worlds. Seventh, all Buddhas, in a 

single instant, manifest untold variety of Buddha-bodies in infinite 

worlds. Eighth, all Buddhas can, in a single instant, manifest all kinds 

of adornments in infinite worlds, innumerable adornments, the freedom 

of the enlightened, and the treasury of omniscience. Ninth, all Buddhas 

can, in a single instant, manifest countless of pure beings in infinite 

worlds. Tenth, all Buddhas can, in a single instant, manifest the 

Buddhas of past, present and future in infinite worlds. All Buddhas 
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manifest with various faculties and characters. All Buddhas manifest 

with various energies. All Buddhas manifest with various practical 

understandings. All Buddhas manifest and attain true enlightenment in 

the past, present and future. 

According to the Flower Adornment Sutra, Chapter 38, there are 

ten reasons Enlightening Beings appear as children: First, Enlightening 

Beings manifest as children in order to learn all worldly arts and 

sciences. Second, Enlightening Beings manifest  as children in order to 

learn the riding military arts and various worldly occupations. Third, 

Enlightening Beings manifest  as children in order to learn all kinds of 

worldly things such as literature, conversation, games, and 

amusements. Fourth, Enlightening Beings manifest  as children 

because of the shedding of errors and faults of word, thought, and deed. 

Fifth, Enlightening Beings manifest  as children in order to enter 

concentration, staying in the door of nirvana, and pervading infinite 

worlds in the ten directions. Sixth, Enlightening Beings manifest as 

children in order to show that their power goes beyond all creatures, 

celestials, human, and nonhuman. Seventh, Enlightening Beings 

manifest as children in order to show that the appearance and majesty 

of enlightening beings goes beyond all deities. Eighth, Enlightening 

Beings manifest as children in order to cause sentient beings addicted 

to sensual pleasures to joyfully take pleasure in truth. Ninth, 

Enlightening Beings manifest as children in order to show the reception 

of truth and respectfully make offerings to all  Buddhas. Tenth, 

Enlightening Beings manifest as children in order to show 

empowerment of Buddhas and being bathed in the light of truth. 

According to the Flower Adornment Sutra, chapter 38, there are ten 

reasons Enlightening Beings appear to live in a royal palace: First, 

Enlightening Beings manifest to live in a royal palace in order to cause 

roots of goodness of their colleagues of the past to develop to maturity. 

Second, Enlightening Beings manifest to live in a royal palace in order 

to show the power of roots of goodness of Enlightening Beings. Third, 

Enlightening Beings manifest to live in a royal palace in order to show 

the comforts of great spiritual power of enlightening beings to humans 

and celestials who are obsessed with comforts. Fourth, Enlightening 

Beings manifest to live in a royal palace in order to adapt to the minds 

of sentient beings in the polluted world. Fifth, Enlightening Beings 
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appear to live in a royal palace in order to manifest the spiritual power 

of Enlightening Beings, able to enter concentration in the heart of the 

palace. Sixth, Enlightening Beings manifest to live in a royal palace in 

order to enable those who had the same aspiration in the past to fulfill 

their aims. Seventh, Enlightening Beings manifest to live in a royal 

palace in order to enable their parents, family and relatives to fulfill 

their wishes. Eighth, Enlightening Beings manifest to live in a royal 

palace in order to use music to produce the sounds to the sublime 

teaching to offer to all Buddhas. Ninth, Enlightening Beings manifest to 

live in a royal palace in order to dwell in the subtle concentration while 

in the palace and show everything from the attainment of Buddhahood 

to final extinction. Tenth, Enlightening Beings manifest to live in a 

royal palace in order to accord with and preserve the teaching of the 

Buddhas. 

According to the Flower Adornment Sutra, Chapter 38, there are 

ten kinds of certain understanding of the realm of sentient beings: 

Enlightening beings who abide by these can attain the supremely 

powerful certain understanding of Buddhas. First, Great Enlightening 

Beings know that all realms of sentient beings essentially have no 

reality. Second, Great Enlightening Beings know that all realms of 

sentient beings enter the body of one sentient being. Third, Great 

Enlightening Beings know that all realms of sentient beings enter the 

body of an Enlightening Being. Fourth, Great Enlightening Beings 

know that all realms of sentient beings enter the matrix of 

enlightenment. Fifth, Great Enlightening Beings know that the body of 

one sentient being enters all realms of sentient beings. Sixth, Great 

Enlightening Beings know that all realms of sentient beings can be 

vessels of the Buddhas’ teaching. Seventh, Great Enlightening Beings 

know all realms of sentient beings and manifest the bodies of celestial 

beings for them according to their desires. Eighth, Great Enlightening 

Beings know all realms of sentient beings and manifest the tranquil, 

composed behavior of saints and individual illuminates for them, 

according to their inclinations. Ninth, Great Enlightening Beings know 

all realms of sentient beings and manifest to them the bodies of 

Enlightening Beings adorned with virtues. Tenth, Great Enlightening 

Beings know all realms of sentient beings and show them the marks 
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and embellishments and the tranquil comportment of Buddhas, and 

enlighten sentient beings. 

According to the Flower Adornment Sutra, chapter 38, there are ten 

reasons Great Enlightening Beings leave a royal palace: First, Great 

Enlightening Beings leave a royal palace to reject living at home. 

Second, Great Enlightening Beings leave a royal palace to cause 

sentient beings attached to their homes give up their attachment. Third, 

Great Enlightening Beings leave a royal palace to follow and 

appreciate the path of Saints. Fourth, Great Enlightening Beings leave 

a royal palace to publicize and praise the virtues of leaving home. 

Fifth, Great Enlightening Beings leave a royal palace to demonstrate 

enternal detachment from extreme views. Sixth, Great Enlightening 

Beings leave a royal palace to cause sentient beings to detach from 

sensual and selfish pleasures. Seventh, Great Enlightening Beings 

leave a royal palace to show the apearance of transcending the world. 

Eighth, Great Enlightening Beings leave a royal palace to show 

indepedence, not being subject to another. Ninth, Great Enlightening 

Beings leave a royal palace to show that they are going to attain the 

ten powers and fearlessnesses of Buddhas. Tenth, Great Enlightening 

Beings leave a royal palace to because it is natural that Enlightening 

Beings in their final life should do so. 

According to the Flower Adornment Sutra, there are ten reasons 

Great Enlightening Beings show the act of walking seven steps:  For 

these ten reasons they show the act of walking seven steps after birth; 

they manifest this to pacify sentient beings. First, Great Enlightening 

Beings show the act of walking seven steps to manifest the power of 

enlightening beings. Second, Great Enlightening Beings show the act of 

walking seven steps to manifest the giving of the seven kinds of 

wealth. Third, Great Enlightening Beings show the act of walking 

seven steps to satisfy the wishes of the spirits of the earth. Fourth, 

Great Enlightening Beings show the act of walking seven steps to 

manifest the appearance of transcending the three worlds. Fifth, Great 

Enlightening Beings show the act of walking seven steps to manifest 

the supreme walk of the enlightening being, beyond the walk of the 

elephant, the bull, or the lion. Sixth, Great Enlightening Beings show 

the act of walking seven steps to manifest the characteristics of 

adamantine ground. Seventh, Great Enlightening Beings show the act of 
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walking seven steps to manifest the desire to give sentient beings 

courageous strength. Eighth, Great Enlightening Beings show the act of 

walking seven steps to manifest the practice of the seven jewels of 

awakening. Ninth, Great Enlightening Beings show the act of walking 

seven steps to show that the truth they have realized does not come 

from the instruction of another. Tenth, Great Enlightening Beings show 

the act of walking seven steps to manifest supreme peerless in the 

world. 

According to the Flower Adornment Sutra, chapter 38, there are ten 

reasons why Great Enlightening Beings smile and make a promise in 

their hearts to tame and pacify sentient beings: First, Great 

Enlightening Beings manifest to smile and make a promise because 

they think that all worldlings are sunk in the mire of craving, and no 

one but Enlightening Beings can rescue them. Second, Great 

Enlightening Beings manifest to smile and make a promise to tame and 

pacify sentient beings because all worldlings are blinded by passion 

and afflictions, and only Enlightening Beings have wisdom. Third, 

Great Enlightening Beings manifest to smile and make a promise to 

tame and pacify sentient beings because based on this so-called body, 

Enlightening Beings will attain the supreme reality-body of Buddhas, 

which fills all times. Fourth, Great Enlightening Beings manifest to 

smile and make a promise to tame and pacify sentient beings because 

at the time, the Enlightening Beings, with unobstructed eyes, look over 

all the Brahma heavens and all the controlling heavens, and think: 

These sentient beings all think they have the power of knowledge. 

Fifth, Great Enlightening Beings manifest to smile and make a promise 

to tame and pacify sentient beings because they observe sentient 

beings who have long planted roots of goodness and who now are 

regressing and sinking. Sixth, Great Enlightening Beings manifest to 

smile and make a promise to tame and pacify sentient beings because 

they  observe that though the seeds sown in the world be few, the fruits 

reaped are many. Seventh, Great Enlightening Beings manifest to smile 

and make a promise to tame and pacify sentient beings because they 

see that all sentient beings who receive the teaching of Buddha will 

surely gain benefit. Eighth, Great Enlightening Beings manifest to 

smile and make a promise to tame and pacify sentient beings because 

they see that Enlightening Beings who were their colleagues in past 
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ages have become obsessed with other things and cannot attain the 

great virtues of the Buddha teaching. Ninth, Great Enlightening Beings 

manifest to smile and make a promise to tame and pacify sentient 

beings because they see that the celestials and humans who were in the 

same communities  with them in the past still are in mundane states, 

unable to detach from them, and not tiring of them either. Tenth, Great 

Enlightening Beings manifest to smile and make a promise to tame and 

pacify sentient beings because at that time they are bathed in the lights 

of all Buddhas and are even more joyful. 

Besides, there are many other manifestations: First, manifest be 

awake to all truths and expound their meanings, definitively, without 

duality. All Buddhas can manifest be awake to all truths and expound 

their meanings, definitively, without duality, one of the ten kinds of 

mastery of nondual action of all Buddhas. Second, manifest for external 

aid: This is the aid in the blessing and powers of this life. In contrast 

with invisible or mysteric aid, in getting rid of sins, increasing virtue. 

Third, manifest physical forms to do Buddha-work for sentient beings, 

one of  the ten kinds of performance of Buddha-work for sentient 

beings of all Buddhas. The fourth kind of manifestation is the manifest 

virtue: To manifest virtue (positive in deeds and thoughts as expounded 

in the Avatamsaka Sutra-Kinh Hoa Nghieâm), in contrast with to repress 

the passions. The fifth kind of manifestation is the manifestation of the 

body. The sixth kind of manifestation is the manifestation of dharma-

body. The seventh kind of manifestation is the manifestation of untold 

Buddhas in the world. The eighth kind of manifestation is the 

manifested Buddha (Sakyamuni Buddha). The ninth kind of 

manifestation is the manifesting the autonomous spiritual capacities of 

all Enlightening Beings. Manifesting the autonomous spiritual 

capacities of all Enlightening Beings is a grove for enlighening beings 

because they use great spiritual powers to turn the wheel of teaching 

unceasingly and civilize sentient beings. This is one of the ten kinds of 

grove of Great Enlightening Beings. Enlightening Beings who abide by 

these can achieve the Buddhas’ unexcelled peaceful, happy action, 

free from sorrow and affliction. The tenth kind of manifestation is the 

manifesting birth in the phenomenal realm but having no attachment to 

anything. Imbued with the qualities of Buddhahood, they manifest birth 
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in the phenomenal realm, their physical features perfect, their 

associates pure, yet they have no attachment to anything. 

 

II. For the Sake of a Great Cause:  

The Buddha arose in this world for the sake of a great cause, or 

because of a great matter. The Buddha appeared, for the changing 

beings from illusion into enlightenment (according to the Lotus Sutra), 

or the Buddha-nature (according to the Nirvana Sutra), or the joy of 

Paradise (according to the Infinite Life Sutra). According to the 

Anguttara Nikaya, the Buddha is a unique being, an extraordinary man 

arises in this world for the benefit of sentient beings, for the happiness 

of sentient beings, out of compassion for the world, and for the good of 

gods and men. The Buddha founded Buddhism. Some says that 

Buddhism is a philosophy of life, not a religion. In fact, Buddhism is not 

strictly a religion in the sense in which that word is commonly 

understood, for it is not a system of faith and worship to a supernatural 

god. Buddhism is neither a philosophy. In the contrary, the Buddha’s 

message is  really for human beings in daily life: “Keeping away from 

all evil deeds, cultivation of a moral life by doing good deeds and 

purification of mind from worldly impurities.” This message originated 

from the Buddha’s realization of the Truth. As a prince living in the lap 

of luxury, the Buddha started to ponder very deeply on why living 

beings suffer in this world. He asked himself: “What is the cause of this 

suffering?” One day while sitting under a tree as a young boy, he saw a 

snake suddenly appear and catch an eel. As the snake and the eel were 

struggling, an eagle swooped down from the sky and took away the 

snake with the eel still in its mouth. That incident was the turning point 

for the young prince to start thinking about renouncing the worldly life. 

He realized that living beings on the earth survive by preying on each 

other. While one being tries to grab and the other tries to escape and 

this eternal battle will continue forever. This never-ending process of 

hunting, and self-preservation is the basis of our unhappiness. It is the 

source of all suffering. The Prince decided that he would discover the 

means to end this suffering. He left His father’s palace at the age of 29 

and six years later he gained enlightenment. According to the Buddha, 

the Law of Cause and Effect controls all beings. Karma simply means 

action. If a person commits a bad action (karma) it will be impossible 
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for that person to escape from its bad effect. The Buddha is only a 

Master, who can tell beings what to do and what to avoid but he cannot 

do the work for anyone. In the Dhammapada Sutra, the Buddha clearly 

stated: “You have to do the work of salvation yourself. No one can do 

anything for another for salvation except to show the way.”  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 47 

Chöông Boán 

Chapter Four 

 

 Ñaïo Phaät 

 

I. Nhöõng Nguyeân Nhaân Ñöa Ñeán Söï Thaønh Hình Phaät Giaùo: 

Vaøo theá kyû thöù 7 tröôùc Taây lòch, AÁn Ñoä goàm 16 vuøng laõnh thoå, taùm 

vuøng laø taùm vöông quoác, coøn taùm vuøng khaùc laø caùc xöù Coäng Hoøa. Xaõ 

hoäi AÁn Ñoä tröôùc thôøi Ñöùc Phaät vaø ngay trong thôøi Ñöùc Phaät laø moät xaõ 

hoäi ñaày khuûng hoaûng, ñaëc bieät nhaát laø nhöõng söï tranh chaáp quyeàn löïc 

vaø cuûa caûi vaät chaát. Nhieàu ngöôøi khoâng theå tìm ra caâu traû lôøi thoûa maõn 

veà nhöõng khoù khaên xaùo troän trong ñôøi soáng haèng ngaøy cuûa hoï. Vì söï 

khoâng toaïi nguyeän naày maø trong thôøi gian naày ñaõ coù raát nhieàu caûi caùch 

toân giaùo xuaát hieän trong coá gaéng tìm ra loái thoaùt cho AÁn Ñoä giaùo ra 

khoûi tính noâng caïn cuûa noù. Moät trong nhöõng caûi caùch naày laø Phaät giaùo. 

Ngay töø khoaûng naêm 600 tröôùc Taây lòch, Ñöùc Phaät chaúng nhöõng ñaõ ñeà 

xöôùng töù dieäu ñeá nhö caên baûn hoïc thuyeát nhö chuùng ñaõ hieän ra khi 

Ngaøi ñaïi ngoä, maø Ngaøi coøn chæ cho moïi ngöôøi laøm caùch naøo ñeå soáng 

moät caùch khoân ngoan vaø haïnh phuùc, vì theá maø giaùo phaùp cuûa Ngaøi ñaõ 

lan roäng töø xöù AÁn Ñoä ra khaép caùc mieàn chaâu AÙ, vaø xa hôn theá nöõa. Veà 

maët taâm linh maø noùi, Ngaøi ñaõ thuùc ñaåy con ngöôøi ñöùng leân choáng laïi 

heä thoáng baïo löïc ñang toàn taïi vaøo thôøi ñoù. Kyø thaät Phaät giaùo khoâng 

phaûi laø moät toân giaùo môùi meõ ôû AÁn Ñoä, maø noù maø moät bieåu töôïng cuûa 

söï ly khai vôùi AÁn Ñoä giaùo. Nhö chuùng ta thaáy, trong khi kinh Veä Ñaø coå 

voõ vieäc cho pheùp gieát suùc vaät ñeå daâng cuùng thaàn linh thì Phaät giaùo kòch 

lieät baøi baùc nhöõng kieåu teá leã nhö theá. Hôn theá nöõa, Phaät giaùo coøn tieán 

haønh nhieàu cuoäc vaän ñoäng maïnh meõ choáng laïi vieäc teá leã naày. Bôûi vì 

nghi thöùc teá leã ñoøi hoûi phaûi ñöôïc thöïc hieän bôûi nhöõng ngöôøi Baø La 

Moân, laø nhöõng ngöôøi chuyeân moân veà nghi leã toân giaùo thôøi ñoù, trong khi 

thöôøng daân töø theá heä naày qua theá heä khaùc chæ coù theå laøm nhöõng vieäc 

tay chaân maø thoâi. Chính vì theá maø ñaïo Phaät baùc boû hoaøn toaøn heä thoáng 

giai caáp ôû AÁn Ñoä thôøi baáy giôø. Vaø Ñöùc Phaät baùc boû moïi söï töï cho mình 

laø doøng doõi cao sang nhö kieåu töï haøo cuûa giai caáp Baø La Moân. Ñaïo 

Phaät baùc boû moïi söï phaân bieät trong xaõ hoäi giöõa ngöôøi vôùi ngöôøi vaø noùi 

raèng chính caùi nghieäp, töùc laø nhöõng vieäc laøm cuûa moät ngöôøi, môùi quyeát 

ñònh söï danh giaù hay thaáp heøn cuûa ngöôøi ñoù maø thoâi. Ñöùc Phaät khaúng 
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ñònh vôùi caùc ñeä töû cuûa Ngaøi: “Vieäc nhaán maïnh ñeán söï bình ñaúng veà ñòa 

vò xaõ hoäi, caên cöù treân vieäc laøm cuûa moät ngöôøi chöù khoâng phaûi treân 

doøng doõi cuûa hoï.” Moät yù töôûng caùch maïng khaùc maø chuùng ta coù theå tìm 

thaáy trong Phaät giaùo laø toân giaùo naày môû roäng cöûa ñoùn nhaän caû nam 

giôùi laãn nöõ giôùi trong ñôøi soáng tu taäp. Ngoaøi caùc ni sö vaø caùc nöõ Phaät töû 

taïi gia noåi tieáng nhö Khema, Patacara, Dhammadinna, Sujata, Visakha, 

vaø Samavati, ngay caû nhöõng coâ gaùi ñieám nhö Amrapali cuõng khoâng bò 

choái boû cô hoäi soáng ñôøi tu haønh phaïm haïnh. Chính vì theá maø töø luùc  

ñaïo Phaät baét ñaàu taïi vuøng Ñoâng Baéc AÁn cho ñeán ngaøy nay ñaõ gaàn 26 

theá kyû, noù ñaõ chaúng nhöõng ñi saâu vaøo loøng cuûa caùc daân toäc chaâu AÙ, maø 

töø theá kyû thöù 19 noù ñaõ trôû thaønh nguoàn tö töôûng tu taäp cho nhieàu ngöôøi 

ôû AÂu chaâu vaø Myõ chaâu nöõa. 

Nhö treân ñaõ noùi, vaøo khoaûng theá kyû thöù 7 tröôùc Taây lòch, laø luùc 

nhieàu ngöôøi AÁn Ñoä nghi ngôø toân giaùo cuûa chính xöù sôû hoï. Hoï sôï haõi vì 

muoân ñôøi phaûi ñaàu thai vaøo moät giai caáp. Neáu hoï thuoäc giai caáp cuøng 

ñinh, hoï phaûi tieáp tuïc ñaàu thai vaøo giai caáp naày heát ñôøi naày qua ñôøi 

khaùc. Thoaït ñaàu, Ñöùc Phaät luoân bò daøy voø bôûi nhöõng caâu hoûi nhö “Taïi 

sao coù baát haïnh?”, “Laøm sao con ngöôøi ñöôïc haïnh phuùc?”, vaân vaân. 

Ngaøi chuyeân taâm tu taäp khoå haïnh, nhöng sau saùu naêm kieân trì tìm kieám 

vaø tích cöïc hy sinh, Ngaøi vaãn khoâng tìm ra ñöôïc caâu traû lôøi cho nhöõng 

vaán ñeà naày. Sau saùu naêm tìm kieám söï giaûi thoaùt baèng con ñöôøng khoå 

haïnh, Thaùi töû Taát Ñaït Ña quyeát ñònh tìm caâu traû lôøi qua tö töôûng vaø 

thieàn ñònh. Sau 49 ngaøy ñeâm thieàn ñònh döôùi coäi Boà Ñeà, Ngaøi ñaõ trôû 

thaønh moät ngöôøi “Giaùc Ngoä”. Con ñöôøng maø Ñöùc Phaät tìm ra laø con 

ñöôøng “Trung Ñaïo” giöõa nhöõng cöïc ñoan. Nhöõng cöïc ñoan phaûi traùnh 

laø moät maët quaù ham meâ ñôøi soáng nhuïc duïc, maët khaùc laø ñôøi soáng khoå 

haïnh. Caû hai cöïc ñoan naày daãn ñeán söï maát quaân bình trong cuoäc soáng. 

Caû hai cöïc ñoan chaúng bao giôø coù theå ñöa ai ñeán muïc tieâu thaät söï giaûi 

thoaùt khoûi khoå ñau vaø phieàn naõo. Ñöùc Phaät tuyeân boá: “Muoán tìm con 

ñöôøng Trung Ñaïo hoøa hôïp vôùi cuoäc soáng, moãi ngöôøi phaûi töï mình thaän 

troïng tìm kieám, khoâng neân phí thì giôø vaøo vieäc tranh caõi. Moãi ngöôøi 

phaûi thaêm doø vaø töï thöïc nghieäm, khoâng coù ngoaïi leä.” Traûi qua gaàn hai 

möôi saùu theá kyû, caû Phaät giaùo Ñaïi Thöøa laãn Tieåu Thöøa ñaõ chöùng toû coù 

theå thích öùng vôùi nhöõng hoaøn caûnh thay ñoåi vaø vôùi nhöõng daân toäc khaùc 

nhau. Vì theá maø töø khi thaønh hình ñeán nay, Phaät giaùo vaãn seõ coøn tieáp 

tuïc laø moät aûnh höôûng thaät söï trong ñôøi soáng taâm linh cuûa nhieàu daân toäc 

treân theá giôùi vôùi nieàm tin laø nhöõng ñieàu Ñöùc Phaät khaùm phaù ra coù theå 
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giuùp ñôû haàu heát moïi ngöôøi. Vôùi caâu hoûi “Taïi sao toâi khoâng haïnh 

phuùc?” Ñöùc Phaät gôïi yù: vì baïn traøn ñaày mong muoán, cho ñeán khi söï 

mong muoán laø söï khao khaùt thì noù khoâng theå naøo ñöôïc thoûa maõn duø 

baïn ñaõ ñöôïc nhöõng thöù maø baïn muoán. Nhö vaäy “Laøm theá naøo ñeå toâi coù 

haïnh phuùc?” Baèng caùch chaám döùt mong muoán. Gioáng nhö ngoïn löûa seõ 

töï nhieân taét khi baïn khoâng chaâm theâm daàu vaøo, cho neân söï baát haïnh 

cuûa baïn chaám döùt khi nhieân lieäu tham duïc thaùi quaù bò laáy ñi. Khi baïn 

chieán thaéng ñöôïc loøng ích kyû, nhöõng thoùi quen vaø hy voïng daïi doät, 

haïnh phuùc seõ thöïc söï hieän ra.  

Töôûng cuõng neân nhaéc laïi, lòch söû AÁn Ñoä tröôùc thôøi kyø Ñöùc Phaät cho 

thaáy AÁn Ñoä giaùo ñaõ ñöôïc saùng laäp vaø phaùt trieån taïi baùn ñaûo AÁn Ñoä 

moät thôøi gian raát daøi. Neàn vaên minh Harappan hay vaên minh Thung 

Luõng AÁn Ñoä, töøng ñöôïc goïi laø caùi noâi cuûa vaên hoùa nhaân loaïi, ñaõ thaêng 

hoa vaøo theá kyû thöù 28 ñeán theá kyû thöù 18 tröôùc Thieân chuùa. Neàn vaên 

minh naøy keùo daøi töø phía taây Pakistan vaø phía nam xuoáng ñeán thaønh 

phoá maø baây giôø goïi laø Bombay, veà phía ñoâng ñeán taän chaân nuùi daõy Hy 

Maõ Laïp Sôn. Vaên minh Harappan raát tieán boä veà caû vaät chaát laãn tinh 

thaàn. Coù baèng chöùng cho thaáy raèng daân cuûa neàn vaên minh Harappan 

raát tieán boä trong vieäc daãn thuûy nhaäp ñieàn vaø toaøn hoïc caên cöù vaøo kieåu 

nhò phaân, gioáng nhö kieåu nhò phaân ñaõ ñöôïc duøng trong ñieän toaùn hieän 

ñaïi. Theâm vaøo ñoù, nhöõng khaùm phaù khaûo coå taïi Mohenjo-daro vaø 

Harappa cho thaáy neàn vaên minh naøy coù moät neàn vaên hoùa tinh thaàn cöïc 

kyø phaùt trieån. Gaàn 5000 naêm tröôùc ñaây, daân AÁn Ñoä ñaõ coù moät baûn chöõ 

vieát maø cho ñeán nay chuùng ta vaãn chöa ñoïc ñöôïc vaø hoï cuõng coù moät heä 

thoáng tín ngöôõng vaø toân giaùo nhaán maïnh ñeán söï giaûi thoaùt khoûi nghieäp 

baùo vaø taùi sanh baèng söï töø boû vaø thieàn ñònh. Tuy nhieân, khoaûng giöõa 

theá kyû 18 vaø 15 tröôùc Thieân chuùa, AÁn Ñoä bò moät daân toäc goïi laø Aryans 

xaâm chieám. Daân Aryans coù nguoàn goác töø Ñoâng AÂu, coù leõ nhöõng nôi maø 

baây giôø ngöôøi ta goïi laø Ba Lan vaø Ukraine. Ngöôøi Aryans ñaõ mang ñeán 

baùn ñaûo AÁn Ñoä moät heä thoáng tín ngöôõng vaø toân giaùo hoaøn toaøn traùi 

ngöôïc vôùi heä thoáng cuûa neàn vaên minh Harappan. Ngöôøi Aryans thôø 

phöôïng moät soá thaàn ñöôïc nhaân caùch hoùa veà caùc hieän töôïng thieân nhieân 

nhö thaàn saám, thaàn seùt, thaàn löûa, thaàn nöôùc, vaân vaân. Chính vì theá maø 

ngaøy nay chuùng ta thaáy hai toân giaùo lôùn ôû AÁn Ñoä ñeàu chòu aûnh höôûng 

bôûi hai neàn vaên minh Harappan vaø Aryans. Rieâng veà Phaät giaùo, toân 

giaùo naøy laáy söï phaùt trieån toân giaùo cuûa neàn vaên minh Harappan. Nhöõng 

yeáu toá quan troïng cuûa neàn vaên minh Harappan nhö söï töø boû, thieàn ñònh, 
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taùi sanh, nghieäp vaø giaûi thoaùt, vaân vaân, cuõng laø nhöõng yeáu toá raát quan 

troïng trong giaùo lyù Phaät giaùo. 

 

II. Söï Khai Sanh Cuûa Moät Toân Giaùo: 

Nhö treân ñaõ noùi, Thaùi Töû Taát Ñaït Ña laø moät con ngöôøi vó ñaïi ñaõ töø 

boû cuoäc soáng trong cung vaøng ñieän ngoïc ñeå laøm moät du Taêng khaát só 

khoå haïnh ôû vuøng maø ngaøy nay laø mieàn Baéc AÁn Ñoä. Ñieàu naøy töï noù 

khoâng laáy gì laøm ñoäc ñaùo: nhieàu ngöôøi khaùc cuõng ñi tìm giaûi thoaùt taâm 

linh trong röøng saâu nuùi thaúm. Tuy nhieân, trong quaù trình söï tìm kieám 

cuûa ngöôøi ñaøn oâng naøy ñaõ ñem laïi nhöõng caâu traû lôøi  ñöôïc truyeàn laïi 

heát töø theá heä naøy sang theá heä khaùc vaø ñöôïc giaûi thích tæ mó, laøm saùng 

toû, vaø ñöôïc giaûi thích trôû laïi ñeå thaønh hình moät trong nhöõng truyeàn 

thoáng tín ngöôõng ñöông thôøi tuyeät vôøi nhaát. Trong thöïc teá, Phaät giaùo 

coøn vöôït xa hôn moät toân giaùo bình thöôøng: taùc ñoäng toân giaùo vaø neàn 

vaên hoùa cuûa noù qua haøng theá kyû ñaõ vang doäi khaép vuøng Nam vaø Ñoâng 

Nam Chaâu AÙ vaø gaàn ñaây laø ôû Taây phöông, truyeàn thoáng naøy trôû neân 

thaät roäng lôùn vaø bieán ñoåi ñeán noãi khieán cho nhöõng ngöôøi coù caùi nhìn 

thoaùng qua hôøi hôït döôøng nhö cho noù coù veû rôøi raïc hôn laø lieân tuïc. Tuy 

vaäy, phía sau nhieàu söï thieáu hôïp lyù laø moät doøng lieân keát quen thuoäc 

maø ngöôøi ta coù theå nhaän ra. Taát caû nhöõng hình thöùc cuûa Phaät giaùo ñeàu 

coù chung nhöõng coäi reã vaø taát caû ñeàu ñöôïc thuùc ñaåy bôûi söï tìm kieám ñeå 

ñaït ñöôïc moät traïng thaùi maõn nguyeän beàn vöõng laâu daøi nhôø söï phaùt 

trieån taâm linh vaø ñaïo ñöùc. Taát caû ñeàu lieân quan ñeán moät con ñöôøng naøo 

ñoù ñi ñeán söï chöùng nghieäm giaùc ngoä cuûa moät con ngöôøi, con ngöôøi aáy 

ñöôïc goïi laø Phaät. Ñaïo Phaät xuaát hieän ôû AÁn Ñoä vaøo theá kyû thöù 5 tröôùc 

Taây lòch vaø taát caû nhöõng hình thöùc bieán ñoåi cuûa noù coù theå laàn ra töø coäi 

nguoàn naøy. Theo lòch söû thôøi coå ñaïi cuûa AÁn Ñoä, söï khôûi ñaàu mang tính 

lòch söû chính xaùc cuûa truyeàn thoáng  coù moät chuùt gì khoâng roõ raøng laém, 

vì vaøo thôøi ñoù khaép xöù AÁn Ñoä coù quaù nhieàu vöông quoác nhoû. Tuy 

nhieân, khoâng coøn nghi vaán gì veà chuyeän vaøo khoaûng theá kyû thöù 5 tröôùc 

Taây lòch, coù moät vò thaày vôùi khaû naêng ñaëc bieät ñeå thu huùt moân ñeä, coù 

theå laø thaønh vieân cuûa doøng toäc Thích Ca trong thaønh Ca Tyø La Veä, 

ngaøy nay thuoäc vöông quoác Neùpal, baét ñaàu thuyeát giaûng moät phöông 

caùch giaûi quyeát môùi veà vaán ñeà cöùu ñoä ñaõ coù töø laâu tröôùc ñoù. Ngöôøi ta 

cho raèng giaùo lyù cuûa Ngaøi laø phaûn öùng ñoái vôùi neàn vaên hoùa thoáng trò 

Baø La Moân vaøo thôøi ñaïi cuûa Ngaøi, ñöôïc taäp trung vaøo heä thoáng giaùo lyù 

Veä Ñaø vaø nhöõng tuïc leä teá thaàn ñöôïc giai caáp giaùo só Baø La Moân tieán 
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haønh. Kyø thaät khoâng phaûi nhö vaäy, giaùo lyù cuûa Ñöùc Phaät raát ñôn giaûn, 

noù bieåu thò loøng nhaân aùi cuûa con ngöôøi ñoái vôùi con ngöôøi. Ñieàu quan 

troïng nhaát trong ñaïo Phaät laø moät taâm hoàn thanh cao, moät traùi tim ñoân 

haäu vaø nhöõng caûm xuùc noàng aám. Ñöùc Phaät tin raèng moãi ngöôøi ñeàu coù 

moät cô hoäi ñeå chuyeån hoùa vaø giaùc ngoä laø thaønh quaû toái thöôïng cuûa moãi 

ngöôøi. Tuy vaäy, Phaät giaùo cuõng taùc ñoäng ñeán ñôøi soáng tín ngöôõng vaø tri 

thöùc cuûa AÁn Ñoä hôn 16 theá kyû. Noù coù moät vai troø cô baûn trong vieäc xaùc 

ñònh roõ neàn vaên hoùa AÁn Giaùo, vaø moät trong nhöõng theá kyû ñaàu cuûa noù 

noù thaät söï laøm cho ngöôøi ta boái roái trong xaõ hoäi AÁn Ñoä (cuøng vôùi nhöõng 

giaùo lyù taâm linh khaùc trong tieåu luïc ñòa AÁn Ñoä) chính ñieàu naøy daãn ñeán 

söï suy nghó leäch laïc cuûa ngöôøi ta veà noù nhö laø moät phong traøo caûi caùch 

veà yù thöùc baûn thaân. Phaät giaùo trôû thaønh moät toân giaùo coù cô sôû tu vieän, 

höôûng ñöôïc söï baûo trôï cuûa hoaøng gia, nhöng vaøo khoaûng theá kyû thöù 8 

noù gaùnh chòu söùc eùp cuûa AÁn Ñoä giaùo ñang phuïc höng. Söï suy taøn cuûa 

noù xuoáng nhanh do bôûi söï xaâm laêng cuûa Hoài giaùo töø phöông Baéc vaøo 

theá kyû thöù 7 vaø söùc eùp naøy tieáp tuïc gia taêng trong suoát 8 theá kyû sau ñoù. 

Vôùi söï cöôùp phaù taøn nhaãn nhöõng tröôøng ñaïi hoïc lôùn cuûa Phaät giaùo vaøo 

cuoái theá kyû thöù 12, töø ñoù Phaät giaùo hoaøn toaøn bieán maát ôû AÁn Ñoä. Giaùo 

lyù cuûa Ñöùc Phaät chöa bao giôø daønh rieâng cho moät giai caáp hay moät khu 

vöïc ñòa lyù naøo. Ñöùc Phaät vaø nhöõng moân ñeä cuûa Ngaøi ñi khaép vuøng Baéc 

AÁn trong suoát muøa khoâ, raát laâu tröôùc khi ñaïo Phaät bieán maát ôû AÁn Ñoä, 

caùc nhaø sö Phaät giaùo vaø khaùch löõ haønh ñaõ mang Phaät giaùo ñi ñeán khaép 

caùc mieàn AÙ Chaâu, töø Sri Lanka, Mieán Ñieän, Cao Mieân, Laøo, Trung 

quoác, Nhaät Baûn, Trieàu Tieân, Thaùi Lan vaø Vieät Nam, nhöng moät soá ít 

cuûa caùc nôi coù truyeàn thoáng naøy baùm reã vöõng chaéc. Phaät giaùo ñaëc bieät 

deã ñaùp öùng ñeå môû roäng do bôûi tính caùch phoå bieán cuûa giaùo phaùp cuûa 

Ñöùc Phaät. Chaân lyù cuûa Ngaøi ñöôïc daønh cho moïi ngöôøi, baát keå ñòa vò xaõ 

hoäi hoaëc taàng lôùp thu huùt hoï ñi theo con ñöôøng daãn ñeán giaùc ngoä vaø söï 

dieät khoå. Khoâng coù moái lieân keát moät nôi ñaëc bieät cuõng khoâng thuoäc 

moät taàng lôùp thöôïng löu ñoäc quyeàn, ñaïo Phaät thöôøng xuyeân tìm caùch 

keát hôïp chaët cheõ vôùi phong tuïc ñòa phöông vaø nhöõng ñöùc tin ñoù ñöôïc 

keát hôïp vôùi ñôøi soáng xaõ hoäi. Chính ñieàu naøy ñaõ laøm cho Phaät giaùo raát 

aûnh höôûng vaø trôû thaønh moät truyeàn thoáng voâ cuøng ña daïng, tuy theá noù 

vaãn tìm caùch giöõ gìn coát loõi giaùo phaùp cuûa mình. 
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III. Ñaïo Phaät: 

Ñaïo Phaät laø toân giaùo cuûa Ñaáng Giaùc Ngoä, moät trong ba toân giaùo 

lôùn treân theá giôùi do Phaät Thích Ca saùng laäp caùch nay treân 25 theá kyû. 

Ñöùc Phaät ñeà xöôùng töù dieäu ñeá nhö caên baûn hoïc thuyeát nhö chuùng ñaõ 

hieän ra khi Ngaøi ñaïi ngoä. Ngaøi ñaõ chæ cho moïi ngöôøi laøm caùch naøo ñeå 

soáng moät caùch khoân ngoan vaø haïnh phuùc vaø giaùo phaùp cuûa Ngaøi ñaõ lan 

roäng töø xöù AÁn Ñoä ra khaép caùc mieàn chaâu AÙ, vaø xa hôn theá nöõa. Danh 

töø Phaät giaùo phaùt xuaát töø chöõ Phaïn “Budhi”, coù nghóa laø “giaùc ngoä”, 

“tænh thöùc”, vaø nhö vaäy Phaät giaùo laø toân giaùo cuûa giaùc ngoä vaø tænh thöùc. 

Chính vì theá maø ñònh nghóa thaät söï cuûa Phaät giaùo laø “Dieäu Ñeá.” Ñöùc 

Phaät khoâng daïy töø lyù thuyeát, maø Ngaøi luoân daïy töø quan ñieåm thöïc tieãn 

qua söï hieåu bieát, giaùc ngoä vaø thöïc chöùng veà chaân lyù cuûa Ngaøi. Trieát lyù 

naøy xuaát phaùt töø kinh nghieäm cuûa moät ngöôøi teân laø Só Ñaït Ña Coà Ñaøm, 

ñöôïc bieát nhö laø Phaät, töï mình giaùc ngoä vaøo luùc 36 tuoåi. Tính ñeán nay 

thì Phaät giaùo ñaõ toàn taïi treân 2.500 naêm vaø coù treân 800 trieäu tín ñoà treân 

khaép theá giôùi (keå caû nhöõng tín ñoà beân Trung Hoa Luïc Ñòa). Ngöôøi Taây 

phöông cuõng ñaõ nghe ñöôïc lôøi Phaät daïy töø theá kyû thöù 13 khi Marco 

Polo (1254-1324), moät nhaø du haønh ngöôøi YÙ, thaùm hieåm chaâu AÙ, ñaõ 

vieát caùc truyeän veà Phaät giaùo trong quyeån “Cuoäc Du Haønh cuûa Marco 

Polo.” Töø theá kyû thöù 18 trôû ñi, kinh ñieån Phaät giaùo ñaõ ñöôïc mang ñeán 

AÂu chaâu vaø ñöôïc phieân dòch ra Anh, Phaùp vaø Ñöùc ngöõ. Cho ñeán caùch 

nay 100 naêm thì Phaät giaùo chæ laø moät trieát lyù chaùnh yeáu cho ngöôøi AÙ 

Ñoâng, nhöng roài daàn daàn coù theâm nhieàu ngöôøi AÂu Myõ löu taâm gaén boù 

ñeán. Vaøo ñaàu theá kyû thöù 20, Alan Bennett, moät ngöôøi Anh, ñaõ ñeán 

Mieán Ñieän xuaát gia laøm Taêng só döôùi Phaùp danh laø Ananda Metteya. 

OÂng trôû veà Anh vaøo naêm 1908. OÂng laø ngöôøi Anh ñaàu tieân trôû thaønh 

Taêng só Phaät giaùo. OÂng daïy Phaät phaùp taïi Anh. Töø luùc ñoù, Taêng Ni töø 

caùc quoác gia nhö Tích Lan, Thaùi, Nhaät, Trung Hoa vaø caùc quoác gia 

theo Phaät giaùo khaùc taïi AÙ chaâu ñaõ ñi ñeán phöông Taây, ñaëc bieät laø trong 

khoaûng thôøi gian 70 naêm trôû laïi ñaây. Nhieàu vò thaày vaãn giöõ truyeàn 

thoáng nguyeân thuûy, nhieàu vò tuøy kheá cô kheá lyù tôùi moät möùc ñoä naøo ñoù 

nhaèm thoûa maõn ñöôïc nhu caàu Phaät phaùp trong xaõ hoäi phöông Taây. 

Trong nhöõng naêm gaàn ñaây, nhu caàu Phaät giaùo lôùn maïnh ñaùng keå  taïi 

AÂu chaâu. Hoäi vieân cuûa caùc hieäp hoäi Phaät giaùo taêng nhanh vaø nhieàu 

trung taâm môùi ñöôïc thaønh laäp. Hoäi vieân cuûa nhöõng trung taâm naøy bao 

goàm phaàn lôùn laø nhöõng nhaø trí thöùc vaø nhöõng nhaø chuyeân moân. Ngaøy 
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nay chæ ôû Anh thoâi ñaõ coù treân 40 trung taâm Phaät giaùo taïi caùc thaønh phoá 

lôùn.  

Danh töø “philosophy”, nghóa laø trieát hoïc, coù hai phaàn: “philo” coù 

nghóa laø öa thích yeâu chuoäng, vaø “sophia” coù nghóa laø trí tueä. Nhö vaäy, 

philosophy laø söï yeâu chuoäng trí tueä, hoaëc tình yeâu thöông vaø trí tueä. Caû 

hai yù nghóa naøy moâ taû Phaät giaùo moät caùch hoaøn haûo. Phaät giaùo daïy ta 

neân  coá gaéng phaùt trieån troïn veïn khaû naêng trí thöùc ñeå coù theå thoâng suoát 

roõ raøng. Phaät giaùo cuõng daïy chuùng ta phaùt trieån loøng töø bi  ñeå coù theå trôû 

thaønh moät ngöôøi baïn thaät söï cuûa taát caû moïi chuùng sanh. Nhö vaäy Phaät 

giaùo laø moät trieát hoïc nhöng khoâng chæ ñôn thuaàn laø moät trieát hoïc suoâng. 

Noù laø moät trieát hoïc toái thöôïng. Vaøo naêm 563 tröôùc Taây lòch, moät caäu 

beù ñöôïc sanh ra trong moät hoaøng toäc taïi mieàn Baéc AÁn Ñoä. Hoaøng töû 

naøy tröôûng thaønh trong giaøu sang xa xæ, nhöng sôùm nhaän ra tieän nghi 

vaät chaát vaø söï an toaøn treân theá gian khoâng ñem laïi haïnh phuùc thaät söï. 

Ngaøi ñoäng loøng traéc aån saâu xa tröôùc hoaøn caûnh khoå ñau quanh Ngaøi, 

chính vì vaäy maø Ngaøi nhaát ñònh tìm cho ra chìa khoùa ñöa ñeán  haïnh 

phuùc cho nhaân loaïi. Vaøo naêm 29 tuoåi Ngaøi rôøi boû vôï ñeïp con ngoan vaø 

cung vaøng ñieän ngoïc ñeå caát böôùc leân ñöôøng hoïc ñaïo vôùi nhöõng baäc 

thaày noåi tieáng ñöông thôøi. Nhöõng vò thaày naøy daïy Ngaøi raát nhieàu nhöng 

khoâng vò naøo thaät söï hieåu bieát nguoàn coäi cuûa khoå ñau phieàn naõo cuûa 

nhaân loaïi vaø laøm caùch naøo ñeå vöôït thoaùt khoûi nhöõng thöù ñoù. Cuoái cuøng 

sau saùu naêm tu hoïc vaø haønh thieàn, Ngaøi lieãu ngoä vaø kinh qua kinh 

nghieäm taän dieät voâ minh vaø thaønh ñaït giaùc ngoä. Töø ngaøy ñoù ngöôøi ta 

goïi Ngaøi laø Phaät, baäc Chaùnh Ñaúng Chaùnh Giaùc. Trong 45 naêm sau ñoù 

Ngaøi chu du khaép mieàn Baéc AÁn ñeå daïy ngöôøi nhöõng gì maø Ngaøi ñaõ 

chöùng ngoä. Loøng töø bi vaø haïnh nhaãn nhuïc cuûa Ngaøi quaû thaät kyø dieäu vaø 

haøng vaïn ngöôøi ñaõ theo Ngaøi, trôû thaùnh tín ñoà Phaät giaùo. Ñeán naêm 

Ngaøi 80 tuoåi, duø xaùc thaân giaø yeáu beänh hoaïn, nhöng luùc naøo Ngaøi cuõng 

haïnh phuùc vaø an vui, cuoái cuøng Ngaøi nhaäp Nieát Baøn vaøo naêm 80 tuoåi. 

Lìa boû gia ñình khoâng phaûi laø chuyeän deã daøng cho Ñöùc Phaät. Sau 

moät thôøi gian daøi ñaén ño suy nghó Ngaøi ñaõ quyeát ñònh lìa boû gia ñình. 

Coù hai söï  löïa choïn, moät laø hieán thaân Ngaøi cho gia ñình, hai laø cho toaøn 

theå theá gian. Sau cuøng, loøng töø bi voâ löôïng cuûa Ngaøi ñaõ khieán Ngaøi töï 

coáng hieán ñôøi mình cho theá gian. Vaø maõi cho ñeán nay caû theá giôùi vaãn 

coøn thoï höôûng nhöõng lôïi ích töø söï hy sinh cuûa Ngaøi.  Ñaây coù leõ laø söï hy 

sinh coù nhieàu yù nghóa hôn bao giôø heát. Duø Ñöùc Phaät ñaõ nhaäp dieät, 

nhöng treân 2.500 naêm sau nhöõng giaùo thuyeát cuûa Ngaøi vaãn coøn teá ñoä  
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raát nhieàu ngöôøi, göông haïnh cuûa Ngaøi vaãn coøn laø nguoàn gôïi caûm cho 

nhieàu ngöôøi, vaø nhöõng lôøi daïy doã cuûa Ngaøi vaãn coøn tieáp tuïc bieán ñoåi 

nhieàu cuoäc soáng. Chæ coù Ñöùc Phaät môùi coù ñöôïc oai löïc huøng maïnh toàn 

taïi sau nhieàu theá kyû nhö theá aáy. Ñöùc Phaät khoâng bao giôø töï xöng raèng 

Ngaøi laø moät thaàn linh, laø con cuûa thaàn linh, hay laø söù giaû cuûa thaàn linh.  

Ngaøi chæ laø moät con ngöôøi ñaõ töï caûi thieän ñeå trôû neân toaøn haûo, vaø Ngaøi 

daïy raèng neáu chuùng ta noi theo göông laønh aáy chính ta cuõng coù theå trôû 

neân toaøn haûo nhö Ngaøi. Ngaøi khoâng bao giôø baûo ñeä töû cuûa Ngaøi thôø 

phöôïng Ngaøi nhö moät thaàn linh.  Kyø thaät Ngaøi caám chæ ñeä töû Ngaøi laøm 

nhö vaäy. Ngaøi baûo ñeä töû laø Ngaøi khoâng ban phöôùc cho nhöõng ai thôø 

phöôïng Ngaøi hay giaùng hoïa cho ai khoâng thôø phöôïng Ngaøi. Ngaøi baûo 

Phaät töû neân kính troïng Ngaøi nhö moät vò Thaày. Ngaøi coøn nhaéc nhôû ñeä töû 

veà sau naøy khi thôø phöôïng leã baùi töôïng Phaät laø töï nhaéc nhôû chính mình 

phaûi coá gaéng tu taäp ñeå phaùt trieån loøng yeâu thöông vaø söï an laïc vôùi 

chính mình. Höông cuûa nhang nhaéc nhôû chuùng ta vöôït thaéng nhöõng thoùi 

hö taät xaáu ñeå ñaït ñeán trí hueä, ñeøn ñoát leân khi leã baùi nhaèm nhaéc nhôû 

chuùng ta ñuoác tueä ñeå thaáy roõ raèng thaân naøy roài seõ hoaïi dieät theo luaät 

voâ thöôøng. Khi chuùng ta leã laïy Ñöùc Phaät laø chuùng ta leã laïy nhöõng giaùo 

phaùp cao thöôïng maø Ngaøi ñaõ ban boá cho chuùng ta. Ñoù laø coát tuûy cuûa söï 

thôø phöôïng leã baùi trong Phaät giaùo. Nhieàu ngöôøi ñaõ laàm hieåu veà söï thôø 

phöôïng leã baùi trong Phaät giaùo, ngay caû nhöõng Phaät töû thuaàn thaønh. 

Ngöôøi Phaät töû khoâng bao giôø tin raèng Ñöùc Phaät laø moät vò thaàn linh, thì 

khoâng coù caùch chi maø hoï coù theå tin raèng khoái goã hay khoái kim loaïi kia 

laø thaàn linh. Trong Phaät giaùo, töôïng Phaät ñöôïc duøng ñeå töôïng tröng cho 

söï toaøn thieän toaøn myõ cuûa nhaân loaïi. Töôïng Phaät cuõng nhaéc nhôû chuùng 

ta veà taàm möùc cao caû cuûa con ngöôøi trong giaùo lyù nhaø Phaät, raèng Phaät 

giaùo laáy con ngöôøi laøm noøng coát, chöù khoâng phaûi laø thaàn linh, raèng 

chuùng ta phaûi töï phaûn quang töï kyû, phaûi quay caùi nhìn vaøo beân trong ñeå 

tìm traïng thaùi toaøn haûo trí tueä, chöù khoâng phaûi chaïy ñoâng chaïy taây beân 

ngoaøi. Nhö vaäy, khoâng caùch chi maø ngöôøi ta coù theå noùi raèng Phaät töû 

thôø phöôïng ngaãu töôïng cho ñöôïc. Kyø thaät, töø xa xöa laém, con ngöôøi 

nguyeân thuûy töï thaáy mình soáng trong moät theá giôùi ñaày thuø nghòch vaø 

hieåm hoïa. Hoï lo sôï thuù döõ, lo sôï khoâng ñuû thöùc aên, lo sôï beänh hoaïn vaø 

nhöõng tai öông hay hieän töôïng thieân nhieân nhö  gioâng gioù, baõo toá, nuùi 

löûa, saám seùt, vaân vaân. Hoï khoâng caûm thaáy an toaøn vôùi hoaøn caûnh xung 

quanh vaø hoï khoâng coù khaû naêng giaûi thích ñöôïc nhöõng hieän töôïng aáy, 

neân hoï taïo ra yù töôûng thaàn linh, nhaèm giuùp hoï caûm thaáy thoaûi maùi tieän 
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nghi hôn khi söï vieäc troâi chaûy thuaän lôïi, cuõng nhö coù ñuû can ñaûm vöôït 

qua nhöõng luùc laâm nguy, hoaëc an uûi khi laâm vaøo caûnh baát haïnh, laïi cho 

raèng  thöôïng ñeá ñaõ saép ñaët an baøi nhö vaäy. Töø theá heä naøy qua theá heä 

khaùc, ngöôøi ta tieáp tuïc nieàm tin nôi “thöôïng ñeá” töø  cha anh mình maø 

khoâng caàn phaûi ñaén ño suy nghó. Coù ngöôøi cho raèng hoï tin nôi thöôïng 

ñeá vì thöôïng ñeá ñaùp öùng nhöõng thænh nguyeän cuûa hoï moãi khi hoï lo aâu 

sôï haõi. Coù ngöôøi cho raèng hoï tin nôi thöôïng ñeá vì cha meï oâng baø hoï tin 

nôi thöôïng ñeá. Laïi coù ngöôøi cho raèng hoï thích ñi nhaø thôø hôn ñi chuøa vì 

nhöõng ngöôøi ñi nhaø thôø coù veû sang troïng hôn nhöõng ngöôøi ñi chuøa. 

Ñöùc Phaät daïy chuùng ta neân coá gaéng nhaän bieát chaân lyù, töø ñoù chuùng 

ta môùi coù khaû naêng thoâng hieåu söï sôï haõi cuûa chuùng ta, tìm caùch giaûm 

thieåu loøng ham muoán cuûa ta, tìm caùch trieät tieâu loøng töï kyû cuûa chính 

mình, cuõng nhö traàm tænh chaáp nhaän nhöõng gì maø chuùng ta khoâng theå 

thay ñoåi ñöôïc. Ñöùc Phaät thay theá noãi lo sôï khoâng phaûi baèng moät nieàm 

tin muø quaùng vaø khoâng thuaän lyù nôi thaàn linh, maø baèng söï hieåu bieát 

thuaän lyù vaø hôïp vôùi chaân lyù. Hôn nöõa, Phaät töû khoâng tin nôi thaàn linh vì 

khoâng coù baèng chöùng cuï theå naøo laøm neàn taûng cho söï tin töôûng nhö 

vaäy. Ai coù theå traû lôøi nhöõng caâu hoûi veà thaàn linh? Thaàn linh laø ai? Thaàn 

linh laø ngöôøi nam hay ngöôøi nöõ hay khoâng nam khoâng nöõ? Ai coù theå 

ñöa ra baèng chöùng roõ raøng cuï theå veà söï hieän höõu cuûa thaàn linh? Ñeán 

nay chöa ai coù theå laøm ñöôïc chuyeän naøy. Ngöôøi Phaät töû daønh söï phaùn 

ñoaùn veà moät thaàn linh ñeán khi naøo coù ñöôïc baèng chöùng roõ raøng nhö 

vaäy. Beân caïnh ñoù, nieàm tin nôi thaàn linh khoâng caàn thieát cho cuoäc soáng 

coù yù nghóa vaø haïnh phuùc. Neáu baïn tin raèng thaàn linh laøm cho cuoäc soáng 

cuûa baïn coù yù nghóa vaø haïnh phuùc hôn thì baïn cöù vieäc tin nhö vaäy. 

Nhöng nhôù raèng, hôn hai phaàn ba daân chuùng treân theá giôùi naøy khoâng tin 

nôi thaàn linh, vaø ai daùm noùi raèng hoï khoâng coù cuoäc soáng coù yù nghóa vaø 

haïnh phuùc? Vaø ai daùm caû quyeát raèng toaøn theå nhöõng ngöôøi tin nôi thaàn 

linh ñeàu coù cuoäc soáng coù yù nghóa vaø haïnh phuùc heát ñaâu? Neáu baïn tin 

raèng thaàn linh giuùp ñôû baïn vöôït qua nhöõng khoù khaên vaø khuyeát taät thì 

baïn cöù tin nhö vaäy ñi. Nhöng ngöôøi Phaät töû khoâng chaáp nhaän quan 

nieäm cöùu ñoä thaàn thaùnh nhö vaäy. Ngöôïc laïi, caên cöù vaøo kinh nghieäm 

cuûa Ñöùc Phaät, Ngaøi ñaõ chæ baøy cho chuùng ta laø moãi ngöôøi ñeàu coù khaû 

naêng töï thanh tònh thaân taâm, phaùt trieån loøng töø bi voâ haïn vaø söï hieåu 

bieát toaøn haûo. Ngaøi chuyeån höôùng thaàn trôøi sang töï taâm vaø khuyeán 

khích chuùng ta töï tìm caùch giaûi quyeát nhöõng vaán ñeà baèng söï hieåu bieát 

chaân chaùnh cuûa chính mình. Roát roài, thaàn thoaïi veà thaàn linh ñaõ bò khoa 
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hoïc traán aùp. Khoa hoïc ñaõ chöùng minh söï thaønh laäp cuûa vuõ truï hoaøn 

toaøn khoâng lieân heä gì ñeán yù nieäm thaàn linh.   

Phaät giaùo laø moät trieát lyù daïy cho con ngöôøi coù cuoäc soáng haïnh 

phuùc. Noù cuõng daïy cho ngöôøi ta caùch chaám döùt luaân hoài sanh töû. Giaùo 

lyù chính cuûa Ñöùc Phaät taäp trung vaøo Boán Chaân Lyù Cao Thöông hay Töù 

Dieäu Ñeá vaø Baùt Thaùnh Ñaïo. Goïi laø “cao thöôïng” vì noù phuø hôïp vôùi 

chaân lyù vaø noù laøm cho ngöôøi hieåu bieát vaø tu taäp noù trôû thaønh cao 

thöôïng. Ngöôøi Phaät töû khoâng tin nôi nhöõng ñieàu tieâu cöïc hay nhöõng 

ñieàu bi quan, huoáng laø tin nôi nhöõng thöù dò ñoan phuø phieám. Ngöôïc laïi, 

ngöôøi Phaät töû tin nôi söï thaät, söï thaät khoâng theå choái caõi ñöôïc, söï thaät 

maø ai cuõng bieát, söï thaät maø moïi ngöôøi höôùng tôùi ñeå kinh nghieäm vaø ñaït 

ñöôïc. Nhöõng ngöôøi tin töôûng nôi thaàn linh thì cho raèng tröôùc khi ñöôïc 

laøm ngöôøi khoâng coù söï hieän höõu, roài ñöôïc taïo neân do yù cuûa thaàn linh. 

Ngöôøi aáy soáng cuoäc ñôøi cuûa mình, roài tuøy theo nhöõng gì hoï tin töôûng 

trong khi soáng maø ñöôïc leân nöôùc trôøi vónh cöûu hay xuoáng ñòa nguïc ñôøi 

ñôøi. Laïi coù ngöôøi cho raèng moãi caù nhaân vaøo ñôøi luùc thoï thai do nhöõng 

nguyeân nhaân thieân nhieân, soáng ñôøi cuûa mình roài cheát, chaám döùt söï hieän 

höõu, theá thoâi. Phaät giaùo khoâng chaáp nhaän caû hai quan nieäm treân. Theo 

giaûi thích thöù nhaát, thì neáu coù moät vò thaàn linh toaøn thieän toaøn myõ naøo 

ñoù, töø bi thöông xoùt heát thaûy chuùng sanh moïi loaøi thì taïi sao laïi coù 

ngöôøi sanh ra vôùi hình töôùng xaáu xa khuûng khieáp, coù ngöôøi sanh ra 

trong ngheøo khoå cô haøn. Thaät laø voâ lyù vaø baát coâng khi coù ngöôøi phaûi 

vaøo ñòa nguïc vónh cöûu chæ vì ngöôøi aáy khoâng tin töôûng vaø vaâng phuïc 

thaàn linh. Söï giaûi thích thöù hai hôïp lyù hôn, nhöng vaãn coøn ñeå laïi nhieàu 

thaéc maéc chöa ñöôïc giaûi ñaùp. Thoï thai theo nhöõng nguyeân nhaân thieân 

nhieân laø roõ raøng, nhöng laøm theá naøo moät hieän töôïng voâ cuøng phöùc taïp 

nhö caùi taâm laïi ñöôïc phaùt trieån, môû mang, chæ giaûn dò töø hai teá baøo nhoû 

laø tröùng vaø tinh truøng? Phaät giaùo ñoàng yù vôùi söï giaûi thích veà nhöõng 

nguyeân nhaân töï nhieân; tuy nhieân, Phaät giaùo ñöa ra söï giaûi thích thoûa 

ñaùng hôn veà vaán ñeà con ngöôøi töø ñaâu ñeán vaø sau khi cheát thì con ngöôøi 

ñi veà ñaâu. Khi cheát, taâm chuùng ta vôùi khuynh höôùng, sôû thích, khaû naêng 

vaø taâm taùnh ñaõ ñöôïc taïo duyeân vaø khai trieån trong ñôøi soáng, töï caáu hôïp 

trong buoàng tröùng saün saøng thoï thai. Nhö theá aáy, moät caù nhaân sanh ra, 

tröôûng thaønh vaø phaùt trieån nhaân caùch töø nhöõng yeáu toá tinh thaàn ñöôïc 

mang theo töø nhöõng kieáp quaù khöù vaø moâi tröôøng vaät chaát hieän taïi. 

Nhaân caùch aáy seõ bieán ñoåi vaø thay ñoåi do nhöõng coá gaéng tinh thaàn vaø 

nhöõng yeáu toá taïo duyeân nhö neàn giaùo duïc vaø aûnh höôûng cuûa cha meï 
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cuõng nhö xaõ hoäi beân ngoaøi, luùc laâm chung, taùi sanh, töï caáu hôïp trôû laïi 

trong buoàng tröùng saün saøng thoï thai. Tieán trình cheát vaø taùi sanh trôû laïi 

naøy seõ tieáp tuïc dieãn tieán ñeán chöøng naøo nhöõng ñieàu kieän taïo nguyeân 

nhaân cho noù nhö aùi duïc vaø voâ minh chaám döùt. Chöøng aáy, thay vì moät 

chuùng sanh taùi sanh, thì taâm aáy vöôït ñeán moät traïng thaùi goïi laø Nieát 

Baøn, ñoù laø muïc tieâu cuøng toät cuûa Phaät giaùo.    

 

Buddhism 

 

I. Causes That Led to the Formation of Buddhism: 

About 7 centuries B.C., India was divided into sixteen zones, eight 

of which were kingdoms and the remaining republics. Indian society 

before and at the time of the Buddha was a society that had full of 

conflicts, especially struggles for power and material wealth. During 

this period many people were not able to find satisfaction in Hinduism 

to their daily life’s disturbing problems. Because of this disastifaction, 

some religious reforms shortly arose in an attempt to rid Hinduism of 

its superficiality. One of these reforms was to be the beginning of 

Buddhism. About 600 B.C., the Buddha not only expounded the four 

Noble Truths as the core of his teaching, which he had recognized in 

the moment of his enlightenment, He had also shown people how to 

live wisely and happily, and therefore, his teachings soon spread from 

India throughout Asia, and beyond. Spiritually speaking, He mobilized 

people to stand up to fight against the existing power system. In fact, 

Buddhism is not a new religion in India, it is only a symbol of 

separation with Hinduism. As we can see while the religion of the 

Veda allowed animal sacrifice to propitiate the gods, Buddhism set its 

face against sacrifices. Moreover, Buddhism waged strong campaigns 

against this practice. Because the sacrificial ritual required the services 

of Brahmins, who had specialized in religious ceremonies, while 

ordinary people, from one generation to another, could only do labor 

works. Thus, Buddhism denounced the Caste system at that time in 

India. And the Buddha denounced all claims to superiority on the 

ground of birth as the Brahmins claimed. Buddhism denounced all 

social distinctions between man and man, and declared that it was 

‘karma’, the action of man, that determined the eminence or lowness of 
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an individual. The Buddha confirmed with his disciples: “The 

insistence on the equality of social status based on one’s actions and 

not on the lineage of birth of that person.” Another revolutionary idea 

we can find in Buddhism was the fact that it widely opened the doors of 

organized religious life to women and men alike. In addition to 

distinguished nuns and lay Buddhist-women, such as Khema, Patacara, 

and Dhammadinna, Sujata, Visakha, and Samavati, even courtesans 

like Amrapali were not denied opportunities to embrace the religious 

life. For these reasons, from the beginning in Northeast India almost 26 

centuries ago, Buddhism penetrated not only in the heart of Asian 

people, but since the noneteenth century it also became part of the 

thinking and practice of a lot of people in Europe and America as well.   

As mentioned above, about the Seventh Century B.C., many 

people questioned the value of their own religion: Hinduism. 

According to Hinduism’s theories, they had to be reborn to the same 

class forever. If they belonged to the class of Sudra, they would be 

reborn into that class life after life. At first, Prince Siddhartha always 

concerned with burning questions as: “Why was there unhappiness?”, 

or “How could a man be happy?” etc. He diligently performed ascetic 

practices, but after six years of persevering search and strenuous self-

denial, He still had not found the answers for these problems. After 

spending six years in seeking a solution of emancipation through 

ascetic practices without any success, Prince Siddhartha determined to 

find the answer in thought and meditation. After 49 days and nights of 

meditation under the Bodhi Tree, He had become the “Awakened 

One”. The path that the Buddha had found was the “Middle Path”, 

which was in between extremes. The extremes to be avoided were the 

life of sensual indulgence on the one hand and the life of drastic 

asceticism on the other. Both led to out-of-balance living. Neither led 

to the true goal of release from sufferings and afflictions. The Buddha 

declared: “To find the Middle Path to harmonious living, each person 

must search thoughtfully, not wasting any time in wordy arguments. 

Each person must explore and experiment for himself without any 

exception.” During almost twenty-six centuries, both Mahayana and 

Hinayana Buddhism since the time of formation have proved adaptable 

to changing conditions and to different peoples in the world with the 

belief that what the Buddha discovered can help and influence almost 
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everyone. For the question “Why am I unhappy?’ the Buddha suggests: 

because you fill yourself with wanting, until the wanting is a thirst that 

cannot be satisfied even by the things you want. “How can I be 

happy?” By ceasing to want. Just as a fire dies down when no fuel is 

added, so your unhappiness will end when the fuel of excessive is 

taken away. When you onquer selfish, unwise habits and hopes, your 

real happiness will emerge.   

It should be reminded that Indian history before the Buddha’s time 

showed that Hinduism had been founded and developed on the Indian 

peninsula for a long time ago. Civilization of Harappan or the 

civilization of the Indus Valley which was known as the cradles of 

human culture, flourished from the 28
th

 century B.C. till the 18
th

 century 

B.C. This civilization extended from what is now western Pakistan and 

to the south near present-day Bombay and to the east near Shimla, in 

the foothills of the Himalayas. Harappan Civilization was very 

advanced  both  materially and spiritually. There is evidence that the 

people of this civilization exhibited great skills in irrigation, 

mathematics based on binary models, the same model employed in 

modern computing. In addition, archaeological discoveries from 

Mohenjo-daro and Harappa showed that that civilization had a very 

highly developed culture.  Almost 5,000 years ago, Indian people 

already had a scrip that remains undeciphered to date and they had a 

system of beliefs and religions which stressed on the liberation of the 

bondages of karmas and rebirths through renunciation and meditation. 

However, between 1800 B.C. and 1500 B.C., India was invaded by a 

people known as Aryans. Aryans originated from Eastern Europe, 

perhaps where are now called Poland and Ukraine. The Aryans brought 

to the Indian peninsula a totally different system of beliefs and 

religion. The Aryans worshipped a number of gods who were 

personifications of natural phenomena, such as the god of thunder and 

lightning, the god of fire, of water, etc. Thus, nowadays we can see, 

two big religions in India inherited from both Harappan and Aryan 

traditions. For Buddhism, this religion draws most of its inspiration from 

the religious culture of the Harappan Civilization. The most important 

elements of the Harappan Civilization such as renunciation, meditation, 

rebirth, karma, and liberation... are also important in Buddhist theories.   
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II. The Birth of a Religion:  

Some twenty-five centuries ago a great man took up the life of a 

wandering ascetic in what is today Northern India. This in itself was not 

a unique event: many others also sought spiritual liberation walking in 

the deep forests and high mountains. However, this man’s quest 

resulted in answer that have been handed down to successive 

generations and, in the process, have been elaborated, interpreted and 

reinterpreted to form one of the greatest living religious traditions. In 

fact, Buddhism is much more than a religion: its cultural and 

philosophical impact has for centuries reverberated throughout South 

and Southeast Asia and, more recently, in the West. The tradition has 

become so vast and diverse that a superficial glance seems to reveal 

more disparity than continuity. Nevertheless, behind the many 

incongruities there is a recognizable common thread. All forms of 

Buddhism share the same roots and all are motivated by the quest to 

attain a long-lasting state of contentment through mental, spiritual and 

moral development. All relate in some way to the enlightenment 

experience of one man, who is known as the “Buddha.” Buddhism 

began in India in the 5
th

 century B.C. and all its variants can be traced 

to these origins. According to ancient Indian history, the precise 

historical beginning of the tradition is somewhat obscure, for at that 

time there were so many small kingdoms all over India. However, 

there is no question that around the 5
th

 century B.C., an exceptionally 

charismatic teacher, probably a member of the Sakya clan in 

Kapilavastu, in present day Nepal, began to preach a new approach to 

the age-old problem of salvation. It has been suggested that his 

teaching was a reaction to the dominant “Brahmanical” culture of his 

time, which centered on the Vedas and on the sacrificial practices that 

were carried out by the priestly class. As a matter of fact, Buddhism is 

very simple. This religion is a demonstration of kindness towards other 

human beings. The most important thing in Buddhism is a good mind 

and warm feelings.  The Buddha believes that each individual has an 

opportunity to change his own life and enlightenment is the utmost 

achievement of everybody. However, Buddhism exerted an enormous 

influence on the intellectual, religious and cultural life of India for 

more than sixteen centuries. It played a formative part in defining 

Hindu culture  and, during its first centuries, was so enmeshed in Indian 
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society (together with other spiritual teachings of the subcontinent) that 

it is misleading to think of it as a self-conscious reformist movement. 

Buddhism became established as a monastic religion, enjoying spells 

of royal patronage, but around the 8
th

 century it came under pressure 

from a resurgent Hinduism. Its decline was precipitated by Muslim 

invasions from the North, which began in the 7
th

 century and gradually 

intensify during the following eight centuries. With the ruthless sacking 

of the great Buddhist universities at the end of the 12
th

 century, 

Buddhism all but disappeared from India. The teachings of Buddhism 

have never been exclusive to one class or limited to one geographical 

area. The Buddha and his monks spent the dry months wandering in 

what is today northern India and, long before Buddhism’s 

disappearance from India, their beliefs were carried by monks and 

travelers all over Asia, to Sri Lanka, Burma, Cambodia, Laos, China, 

Japan, Korea, Thailand, Tibet and Vietnam, to name but few of the 

places where the tradition has taken root. Buddhism is particularly 

amenable to expansion because of the universality of the Buddha’s 

teaching. His Dharma (Truth) is designed to appeal to every individual, 

regardless of rank or class, inviting him or her to follow the path 

leading to enlightenment and the cessation of suffering. Being linked to 

neither a specific place nor a single society, Buddhism has generally 

managed to incorporate the local customs and beliefs that it has 

encountered in its expansion, especially that are traditionally 

associated with the social life. This has opened up Buddhism to a host 

of influence and has resulted in a greatly varied tradition, which 

nevertheless manages to preserve the core of its teaching.   

 

III. Buddhism: 

Buddhism is a philosophy, a way of life or a religion. The religion 

of the awakened one. One of the three great world religions. If was 

founded by the historical Buddha Sakyamuni over 25 centuries ago. 

Sakyamuni expounded the four Noble Truths as the core of his 

teaching, which he had recognized in the moment of his enlightenment. 

He had shown people how to live wisely and happily and his teachings 

soon spread from India throughout Asia, and beyond. The name 

Buddhism comes from the word “budhi” which means ‘to wake up’ and 

thus Buddhism is the philosophy of awakening. Therefore, the real 
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definition of Buddhism is Noble Truth. The Buddha did not teach from 

theories. He always taught from a practical standpoint based on His 

understanding, His enlightenment, and His realization of the Truth. 

This philosophy has its origins in the experience of the man named 

Siddhartha Gotama, known as the Buddha, who was himself awakened 

at the age of 36. Buddhism is now older than 2,500 years old and has 

more than 800 million followers world wide (including Chinese 

followers in Mainland China). People in the West had heard of the 

Buddha and his teaching as early as the thirteenth century when Marco 

Polo (1254-1324), the Italian traveler who explored Asia, wrote 

accounts on Buddhism in his book, “Travels of Marco Polo”. From the 

eighteenth century onwards, Buddhist text were brought to Europe and 

translated into English, French and German. Until a hundred years ago, 

Buddhism was mainly an Asian philosophy but increasingly it is gaining 

adherents in Europe and America. At the beginning of the twentieth 

century, Alan Bennett, an Englishman, went to Burma to become a 

Buddhist monk. He was renamed Ananda Metteya. He returned to 

Britain in 1908. He was the first British person to become a Buddhist 

monk. He taught Dharma in Britain. Since then, Buddhist monks and 

nuns from Sri Lanka, Thailand, Japan, China and other Buddhist 

countries in Asia have come to the West, particularly over the last 

seventy years. Many of these teachers have kept to their original 

customs while  others have adapted to some extent to meet the 

demands of living in a western society. In recent years, there has been 

a marked growth of interest in Buddhism in Europe. The membership 

of existing societies has increased and many new Buddhist centers 

have been established. Their members include large numbers of 

professionals and scholars. Today, Britain alone has over 140 Buddhist 

centers found in most major cities.     

The word philosophy comes from two words ‘philo’ which means 

‘love’ and ‘sophia’ which means ‘wisdom’. So philosophy is the love of 

wisdom or love and wisdom, both meanings describing Buddhism 

perfectly. Buddhism teaches that we should try to develop our 

intellectual capacity to the fullest so that we can understand clearly. It 

also teaches us to develop loving kindness and compassion so that we 

can become (be like) a true friend to all beings. So Buddhism is a 

philosophy but not just a philosophy. It is the supreme philosophy. In 
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the year 563 B.C. a baby was born into a royal family in northern India. 

He grew up in wealth and luxury but soon found that worldly comfort 

and security do not guarantee real happiness. He was deeply moved by 

the suffering he saw all around, so He resolved to find the key to 

human happiness. When he was 29 he left his wife and child and his 

Royal Palace and set off to sit at the feet of the great religious teachers 

of the day to learn from them. They taught him much but none really 

knew the cause of human sufferings and afflictions and how it could be 

overcome. Eventually, after six years study and meditation he had an 

experience in which all ignorance fell away and he suddenly 

understood. From that day onwards, he was called the Buddha, the 

Awakened One. He lived for another 45 years in which time he 

traveled all over northern India teaching others what he had 

discovered. His compassion and patience were legendary and he made 

hundreds of thousands of followers. In his eightieth year, old and sick, 

but still happy and at peace, he finally passed away into nirvana. 

It couldn’t have been an easy thing for the Buddha to leave his 

family. He must have worried and hesitated for a long time before he 

finally left. There were two choices, dedicating himself to his family or 

dedicating himself to the whole world. In the end, his great compassion 

made him give himself to the whole world. And the whole world still 

benefits from his sacrifice. This was perhaps the most significant 

sacrifice ever made. Even though the Buddha is dead but 2,500 years 

later his teachings still help and save a lot of people, his example still 

inspires people, his words still continue to change lives. Only a Buddha 

could have such power centuries after his death. The Buddha did not 

claim that he was a god, the child of god or even the messenger from a 

god. He was simply a man who perfected himself and taught that if we 

followed his example, we could perfect ourselves also. He never asked 

his followers to worship him as a god. In fact, He prohibited his 

followers to praise him as a god. He told his followers that he could not 

give favors to those who worship him with personal expectations or 

calamities to those who don’t worship him. He asked his followers to 

respect him as students respect their teacher. He also reminded his 

followers to worship a statue of the Buddha to remind ourselves to try 

to develop peace and love within ourselves. The perfume of incense 

reminds us of the pervading influence of virtue, the lamp reminds us of 
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the light of knowledge and the followers which soon fade and die, 

remind us of impermanence. When we bow, we express our gratitude 

to the Buddha for what his teachings have given us. This is the core 

nature of Buddhist worship. A lot of people have misunderstood the 

meaning of “worship” in Buddhism, even sincere Buddhists. Buddhists 

do not believe that the Buddha is a god, so in no way they could 

possibly believe that a piece of wood or metal is a god. In Buddhism, 

the statue of the Buddha is used to symbolize human perfection. The 

statue of the Buddha also reminds us of the human dimension in 

Buddhist teaching, the fact that Buddhism is man-centered, not god-

centered, that we must look within not without to find perfection and 

understanding. So in no way one can say that Buddhists worship god or 

idols. In fact, a long time ago, when primitive man found himself in a 

dangerous and hostile situations, the fear of wild animals, of not being 

able to find enough food, of diseases, and of natural calamities or 

phenomena such as storms, hurricanes, volcanoes, thunder, and 

lightning, etc. He found no security in his surroundings and he had no 

ability to explain those phenomena, therefore, he created the idea of 

gods in order to give him comfort in good times, courage in times of 

danger and consolation when things went wrong. They believed that 

god arranged everything. Generations after generations, man continues 

to follow his ancestors in a so-called “faith in god” without any further 

thinkings. Some says they in believe in god because god responds to 

their prayers when they feel fear or frustration.  Some say they believe 

in god because their parents and grandparents believed in god. Some 

others say that they prefer to go to church than to temple because those 

who go to churches seem richer and more honorable than those who go 

to temples. 

The Buddha taught us to try to recognize truth, so we can 

understand our fear, to lessen our desires, to eliminate our selfishness, 

and to calmly and courageously accept things we cannot change. He 

replaced fear, not with blindly and irrational belief but with rational 

understanding which corresponds to the truth. Furthermore, Buddhists 

do not believe in god because there does not seem to be any concrete 

evidence to support this idea. Who can answer questions on god? Who 

is god? Is god masculine or feminine or neuter? Who can provide 

ample evidence with real, concrete, substantial or irrefutable facts to 
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prove the existence of god?  So far, no one can. Buddhists suspend 

judgment until  such evidence is forthcoming. Besides, such belief in 

god is not necessary for a really meaningful and happy life. If you 

believe that god make your life meaningful and happy, so be it. But 

remember, more than two-thirds of the world do not believe in god and 

who can say that they don’t have a meaningful and happy life? And 

who dare to say that those who believe in god, all have a meaningful 

and happy life? If you believe that god help you overcome disabilities 

and difficulties, so be it. But Buddhists do not accept the theological 

concept of salvation. In the contrary, based on the Buddha’s own 

experience, he showed us that each human being had the capacity to 

purify the body and the mind, develop infinitive love and compassion 

and perfect understanding. He shifted the gods and heavens to the self-

heart and encouraged us to find solution to our problems through self-

understanding. Finally, such myths of god and creation concept has 

been superseded by scientific facts. Science has explained the origin of 

the universe completely without recourse to the god-idea. 

Buddhism is a phiosophy that teaches people to live a happy life. 

It’s also a religion that teaches people to end the cycle of birth and 

death. The main teachings of the Buddha focus on the Four Noble 

Truths and the Eightfold Noble Path. They are called “Noble” because 

they enoble one who understand them and they are called “Truths” 

because they correspond with reality. Buddhists neither believe in 

negative thoughts nor do they believe in pessimistic ideas. In the 

contrary, Buddhists believe in facts, irrefutable facts, facts that all 

know, that all have aimed to experience and that all are striving to 

reach. Those who believe in god or gods usually claim that before an 

individual is created, he does not exist, then he comes into being 

through the will of a god. He lives his life and then according to what 

he believes during his life, he either goes to eternal heaven or eternal 

hell. Some believe that they come into being at conception due to 

natural causes, live and then die or cease to exist, that’s it! Buddhism 

does not accept either of these concepts. According to the first 

explanation, if there exists a so-called almighty god who creates all 

beings with all his loving kindness and compassion, it is difficult to 

explain why so many people are born with the most dreadful 

deformities, or why so many people are born in poverty and hunger. It 
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is nonsense and unjust for those who must fall into eternal hells 

because they do not believe and submit themselves to such a so-called 

almighty god. The second explanation is more reasonable, but it still 

leaves several unanswered questions. Yes, conception due to natural 

causes, but how can a phenomenon so amazingly complex as 

consciousness develop from the simple meeting of two cells, the egg 

and the sperm? Buddhism agrees on natural causes; however, it offers 

more satisfactory explanation of where man came from and where he 

is going after his death. When we die, the mind, with all the tendencies, 

preferences, abilities and characteristics that have been developed and 

conditioned in this life, re-establishes itself in a fertilized egg. Thus the 

individual grows, is reborn and develops a personality conditioned by 

the mental characteristics that have been carried over by the new 

environment. The personality will change and be modified by 

conscious effort and conditioning factors like education, parential 

influence and society and once again at death, re-establish itself in a 

new fertilized egg. This process of dying and being reborn will 

continue until the conditions that cause it, craving and ignorance, 

cease. When they do, instead of being reborn, the mind attains a state 

called Nirvana and this is the ultimate goal of Buddhism. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 67 

Chöông Naêm 

Chapter Five 

 

Ñöùc Phaät Chuyeån Phaùp Luaân 

 

I. Toång Quan Veà Hoaøn Caûnh Khi Ñöùc Phaät Thuyeát Baøi Phaùp 

Ñaàu Tieân Vaø Sau Ñoù Baét Ñaàu Söù Meänh Thuyeát Phaùp: 

Taïi Vöôøn Loäc Uyeån trong thaønh Ba La Naïi, thoaït ñaàu Ñöùc Phaät bò 

naêm anh em Kieàu Traàn Nhö laõng traùnh, nhöng khi Ñöùc Phaät tieán laïi 

gaàn hoï, hoï caûm nhaän töø nôi Ngaøi coù nhöõng töôùng haûo raát ñaëc bieät, neân 

taát caû ñeàu töï ñoäng ñöùng daäy ngheânh tieáp Ngaøi. Sau ñoù naêm vò ñaïo só 

thænh caàu Ñöùc Theá Toân chæ giaùo nhöõng ñieàu Ngaøi ñaõ giaùc ngoä. Ñöùc 

Phaät nhaân ñoù ñaõ thuyeát Baøi Phaùp Ñaàu Tieân: Chuyeån Baùnh Xe Phaùp. 

Keå töø ñoù, ñöùc Phaät truyeàn baù chuûng töû Boà Ñeà khaép moïi nôi. Ñaëc bieät 

laø sau laàn ñöùc Phaät gaëp Da Xaù vaø thuyeát cho oâng ta nghe veà giaùo phaùp 

ñaïo Phaät, Da Xaù vaø naêm möôi ngöôøi baïn cuûa oâng ta ñaõ ngay laäp töùc 

maëc aùo caø sa vaøng vaø xuaát gia theo ngaøi. Nhoùm cuûa Da Xaù laø nhoùm 

Taêng Giaø lôùn ñaàu tieân phaùt nguyeän ñi theo ñöùc Phaät ngay sau khi Ngaøi 

giaùc ngoä. Töø ñoù ñöùc Phaät vaø Taêng ñoaøn cuûa Ngaøi baét ñaàu söù meänh 

thuyeát phaùp cuûa Ngaøi. Moät laàn noï, khi ñöùc Phaät vaø Taêng ñoaøn cuûa 

Ngaøi ñang treân ñöôøng ñi ñeán xöù Ma Kieät Ñaø, moät vöông quoác naèm ôû 

mieàn Trung AÁn Ñoä, ñöùc Phaät ñaõ cho môøi laõnh ñaïo nhoùm tu thôø cuùng 

thaàn löûa laø Öu Laâu Taàn Loa Ca Dieáp ñeán ñeå hoûi nôi truù nguï qua ñeâm. 

Öu Laâu Taàn Loa Ca Dieáp chæ cho ñöùc Phaät moät ngoâi nhaø baèng ñaù vaø 

caûnh baùo raèng taïi ñoù coù moät con roàng döõ, thöôøng xuaát hieän vaøo luùc nöûa 

ñeâm ñeå nuoát ngöôøi. Vì vaäy, neáu Phaät chòu truù taïi ñoù thì cuõng ñöøng nuoái 

tieác khi bò noù aên thòt. Tuy nhieân, ñöùc Phaät vaø Taêng ñoaøn môùi naøy cuûa 

Ngaøi vaãn quyeát ñònh böôùc vaøo ngoâi nhaø ñaù vaø ngoài treùo chaân moät caùch 

thö thaû. Vaøo luùc nöûa ñeâm, roàng döõ xuaát hieän, haù roäng mieäng vaø nhe 

nanh nhoïn, nhöng noù khoâng theå laøm haïi ñöùc Phaät vaø Taêng ñoaøn môùi 

cuûa ngaøi. Ngaøy hoâm sau, ngoaøi söï döï ñoaùn cuûa Öu Laâu Taàn Loa Ca 

Dieáp vaø nhoùm thôø thaàn löûa cuûa oâng ta, ñöùc Phaät vaø Taêng ñoaøn môùi cuûa 

ngaøi vaãn bình an voâ söï trong ngoâi nhaø ñaù ñoù. Theá laø Öu Laâu Taàn Loa 

Ca Dieáp vaø nhoùm thôø thaàn löûa cuûa oâng ta ñi töø söï ngaïc nhieân cuøng cöïc 

ñeán thaùn phuïc. Öu Laâu Taàn Loa Ca Dieáp lieàn ñeán gaëp ñöùc Phaät vaø hoûi 
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Ngaøi veà nhöõng phöông phaùp tu haønh ñaéc ñaïo. Sau khi nghe ñöùc Phaät 

thuyeát giaûng dieäu phaùp baèng gioïng noùi voâ cuøng thuyeát phuïc vaø phong 

caùch ñaïo ñöùc cuûa ngaøi, baây giôø thì Öu Laâu Taàn Loa Ca Dieáp ñaõ hoaøn 

toaøn bò thuyeát phuïc. OÂng ta quyeát ñònh töø boû taát caû nhöõng gì maø mình 

ñaõ tu taäp töø tröôùc ñeán giôø vaø ñöa naêm traêm ñeä töû cuûa mình ñeán quy y 

vôùi ñöùc Phaät. Sau khi ñöùc Phaät nhaän Öu Laâu Taàn Loa Ca Dieáp vaø naêm 

traêm ñeä töû cuûa oâng ta, Ngaøi cuõng thuyeát cho hoï nghe veà Töù Dieäu Ñeá. 

Taát caû ñeàu caûm thaáy traøn ngaäp nieàm hoan hyû vôùi Phaät phaùp, vaø nhaän 

thaáy raèng mình voâ cuøng may maén ñöôïc ñöùc Phaät giuùp cho ruõ boû nhöõng 

caùi aùc, nhaän laáy caùi thieän vaø ñeán ñöôïc treân con ñöôøng chaùnh ñaïo. Sau 

ñoù, Öu Laâu Taàn Loa Ca Dieáp gaëp ñöôïc hai ngöôøi em cuûa mình vaø noùi 

cho hoï bieát veà chuyeän mình caûi ñaïo. Hai ngöôøi em cuûa Öu Laâu Taàn 

Loa cuõng chòu tham döï cuoäc thuyeát phaùp cuûa ñöùc Phaät vaø cuoái cuøng 

chòu quy y theo Phaät. Töôûng cuõng neân nhaéc laïi, hai ngöôøi em cuûa Öu 

Laâu Taàn Loa Ca Dieáp cuõng coù naêm traêm ñeä töû. Nhö vaäy chæ trong moät 

thôøi gian ngaén, Taêng ñoaøn môùi cuûa ñöùc Phaät ñaõ coù treân moät ngaøn 

ngöôøi. Taát caû ñeàu theo ñöùc Phaät veà nuùi Linh Thöùu trong thaønh Vöông 

Xaù. Vì nguyeân ñoaøn cuûa hoï chæ ñi boä neân ñoaøn Taêng löõ daûi naøy ñaõ gaây 

söï chuù yù cho caû vöông quoác Ma Kieät Ñaø. 

Trong caùc laàn thuyeát phaùp, ñöùc Phaät luoân nhaéc nhôû raèng ngöôøi 

Phaät töû luoân caàn hai höôùng giaùo duïc: höôùng thöù nhaát laø giaùo duïc ngoaøi 

ñôøi vaø höôùng thöù hai laø giaùo duïc trong ñaïo. Hai höôùng naøy ñöôïc xem 

nhö laø hai caùnh cuûa loaøi chim. Khoâng coù hai caùnh loaøi chim khoâng bay 

ñöôïc. Töông töï nhö vaäy, khoâng coù ñuû ñaày hai höôùng giaùo duïc, ngöôøi 

Phaät töû chaúng nhöõng khoâng coù ñöôïc ñôøi soáng aám no ngoaøi ñôøi, maø ñôøi 

soáng taâm linh cuõng ngheøo naøn taêm toái. Giaùo duïc ngoaøi ñôøi seõ giuùp 

chuùng ta ngheà nghieäp nuoâi thaân vaø gia ñình, trong khi giaùo duïc trong 

ñaïo giuùp chuùng ta coù ñöôïc haïnh phuùc chaân thaät trong ñôøi soáng taâm 

linh. Thaät vaäy, giaùo duïc toân giaùo laø cöïc kyø caàn thieát vì noù daïy chuùng ta 

suy nghó vaø haønh ñoäng nhö theá naøo ñeå thaønh ngöôøi löông thieän vaø coù 

ñöôïc haïnh phuùc. Giaùo duïc toân giaùo coøn giuùp chuùng ta bieát thöông yeâu 

vaø thoâng hieåu yù nghóa cuoäc ñôøi ñeå töï thích öùng ñöôïc mình theo quy 

luaät nhaân sinh trong baát cöù hoaøn caûnh naøo. Sau saùu naêm kinh qua tu taäp 

khoå haïnh, Ñöùc Phaät ñaõ khuyeân haøng ñeä töû cuûa Ngaøi neân theo ñöôøng 

trung ñaïo. Ngaøi daïy: “Phaät töû neân luoân lôïi duïng toái ña cuoäc soáng ngoaøi 

ñôøi trong khi tu haønh ñeå ñi ñeán chaân haïnh phuùc trong ñôøi naøy vaø ñôøi 

sau.” 
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II. Ñöùc Phaät Thuyeát Kinh Chuyeån Phaùp Luaân:  

Ñöùc Phaät Thuyeát Kinh Chuyeån Phaùp Luaân: Töôûng cuõng neân nhaéc 

laïi, töø Boà Ñeà Ñaïo Traøng, nôi ñöùc Phaät ñaït ñöôïc ñaïi giaùc, ñeán khu 

Vöôøn Nai, gaàn thaønh Ba La Naïi, caùch xa khoaûng treân 300 caây soá, 

nhöng vì lôøi höùa tröôùc ñaây laø seõ tröôùc tieân ñoä naêm anh em Kieàu Traàn 

Nhö sau khi ñaïi giaùc neân ñöùc Phaät ñaõ khoâng quaûn ngaïi ñöôøng xa. Ngaøi 

ñaõ ñi moät caùch chaäm raûi vaø maát ñeán khoaûng baûy ngaøy môùi tôùi nôi. 

Ngay taïi khu Vöôøn Nai, ñöùc Phaät ñaõ thuyeát thôøi phaùp ñaàu tieân cho naêm 

vò tu khoå haïnh. Baøi phaùp thuyeát veà Trung Ñaïo, Töù Dieäu Ñeá vaø Baùt 

Thaùnh Ñaïo. Bieán coá laàn ñaàu tieân ñöùc Phaät chuyeån Phaùp Luaân khai 

saùng ra moät toân giaùo coù teân laø Phaät giaùo. Phaùp luaân, baùnh xe Phaùp 

trong Phaät giaùo, hoïc thuyeát do Phaät thuyeát giaùo goàm Töù dieäu ñeá, Baùt 

chaùnh ñaïo vaø trung ñaïo. Phaùp luaân ñöôïc bieåu hieän vôùi moät baùnh xe coù 

taùm tia, töôïng tröng cho Baùt chaùnh ñaïo. Baùnh xe phaùp hay chaân lyù Phaät 

phaùp coù khaû naêng nghieàn naùt nhöõng aùc quaáy, ñoái laäp vaø aûo voïng. Lôøi 

thuyeát phaùp cuûa Ñöùc phaät phaù vôõ moïi naõo phieàn nghieäp hoaëc, lôøi aáy 

khoâng ngöøng nghæ ôû moät ngöôøi naøo, moät choã naøo, maø noù xoay chuyeån 

maõi töø theá heä naày qua theá heä khaùc. Theo Phaät giaùo, chuyeån baùnh xe 

Phaät Phaùp hay thuyeát Phaät Phaùp. Chuyeån Phaùp Luaân cuõng coù nghóa laø 

tuyeân thuyeát lyù töôûng cuûa Phaät, hay theå hieän lyù töôûng cuûa Phaät trong 

theá gian, nghóa laø kieán laäp vöông quoác cuûa Chaùnh Phaùp.  

Nhö treân ñaõ noùi, luùc ban sô, ñeå ñoä naêm anh em Kieàu Traàn Nhö, 

Ñöùc Phaät Thích Ca Maâu Ni ñaõ ñi ñeán Vöôøn Loäc Uyeån. Naêm vò naày 

ñeàu laø baø con cuûa Ngaøi. Hoï ñaõ töøng theo Ngaøi tu ñaïo, tuy nhieân, vì 

khoâng chòu noåi nhöõng phaùp tu khoå haïnh cuûa Ñöùc Phaät luùc ôû Nuùi Tuyeát, 

vì moãi ngaøy Ngaøi chæ aên moät hoät meø, moät hoät maïch, neân thaân theå gaày 

oám. Ba vò ñoàng tu vì khoâng chòu noåi neân boû ñi, chæ coøn laïi hai vò. Veà 

sau, vaøi ngaøy raèm thaùng chaïp, coù vò tín nöõ ñem söõa tôùi cuùng döôøng Ñöùc 

Phaät, Ngaøi thoï nhaän, neân hai vò coøn laïi cuõng hieåu laàm, töôûng Ngaøi ñaõ 

töø choái khoå haïnh, neân cuõng boû ñi. Hoï noùi: “Tu ha ønh caàn phaûi khoå haïnh. 

Baây giôø Sa Moân Coà Ñaøm uoáng söõa, chaúng coøn khaû naêng tu haønh nöõa. 

Ngaøi chaúng chòu ñöïng ñöôïc khoå haïnh nöõa roài.” Do ñoù hoï boû ñi. Theá laø 

caû naêm vò ñeàu boû Ngaøi maø ñi ñeán Vöôøn Loäc Uyeån. Khi ñeán Vöôøn Loäc 

Uyeån, Ñöùc Phaät ba laàn thuyeát giaûng veà Töù Dieäu Ñeá, goïi laø “Tam 

Chuyeån Töù Ñeá Phaùp Luaân” cho naêm vò Tyø Kheo. 
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Laàn Ñaàu Chuyeån Phaùp Töù Ñeá: Ñaây laø Khoå. Taùnh cuûa Khoå laø böùc 

baùch. Ñaây laø Taäp hay nguyeân nhaân cuûa Khoå. Taùnh cuûa Taäp laø chieâu 

caûm. Ñaây laø Dieät hay söï chaám döùt ñau khoå. Söï döùt Khoå coù theå chöùng 

ñaéc. Ñaây laø Ñaïo hay con ñöôøng döùt khoå. Con ñöôøng döùt Khoå coù theå tu 

taäp ñöôïc giaùc ngoä. Laàn Thöù Nhì Chuyeån Phaùp Töù Ñeá: Ñaây laø Khoå, con 

phaûi bieát. Ñaây laø Taäp hay nguyeân nhaân cuûa Khoå, maø con phaûi ñoaïn 

tröø. Ñaây laø Dieät hay söï chaám döùt ñau khoå. Con phaûi chöùng ñaéc. Ñaây laø 

Ñaïo hay con ñöôøng döùt khoå maø con phaûi tu taäp. Laàn Thöù Ba Chuyeån 

Phaùp Töù Ñeá: Ñaây laø Khoå. Ta ñaõ bieát, khoâng caàn bieát theâm nöõa. Ñaây laø 

Taäp hay nguyeân nhaân cuûa Khoå. Ta ñaõ ñoaïn heát, khoâng caàn ñoaïn theâm 

nöõa. Ñaây laø Dieät hay söï chaám döùt ñau khoå. Ta ñaõ döùt saïch, khoâng caàn 

döùt theâm gì nöõa. Ñaây laø Ñaïo hay con ñöôøng döùt khoå. Ta ñaõ tu thaønh, 

khoâng caàn tu theâm nöõa.  

Ñöùc Phaät cuõng ñaõ nhaéc nhôû naêm anh em Kieàu Traàn Nhö raèng boán 

chaân lyù naøy laø nhöõng hieän töôïng nhaân sinh. Khoâng ai coù theå traùnh ñöôïc 

nhöõng noãi khoå sanh, giaø, beänh vaø chaát naøy. Nguoàn goác ñöa ñeán nhöõng 

noãi khoå naøy hay taäp ñeá caên baûn xuaát phaùt töø tam ñoäc tham, saân, si. 

Nhöõng chaát ñoäc naøy phaùt khôûi tham voïng vaø nhöõng meâ môø naèm trong 

ba nghieäp thaân, khaåu, vaø yù. Laøm theá naøo ñeå tieâu dieät khoå ñau? Chuùng 

ta phaûi tu taäp Giôùi-Ñònh-Hueä ñeå ñoái ñaàu vaø trieät tieâu tham, saân, si... töø 

ñoù chaám döùt khoå ñau phieàn naõo. Khi Ñöùc Phaät ñaõ ba laàn chuyeån baùnh 

xe Phaùp Töù Ñeá roài, Ngaøi ñaõ daïy: “Naày Kieàu Traàn Nhö, hieän giôø oâng 

ñang bò khaùch traàn quaáy nhieãu, khieán oâng chaúng ñaëng giaûi thoaùt.” Sau 

khi Kieàu Traàn Nhö nghe ñeán hai chöõ “Khaùch Traàn” thì oâng lieàn khai 

ngoä. Taïi sao goïi laø khaùch traàn? Khaùch Traàn coù nghóa laø ngöôøi khaùch 

khoâng saïch seõ (vì baûn chaát cuûa noù laø buïi baëm). Trong khi Töï Taùnh cuûa 

mình voán laø oâng chuû, töï taùnh voán thanh tònh. Chính vì theá maø oâng khai 

ngoä vaø ñöôïc Ñöùc Phaät ñaët teân laø “Giaûi Boån Teá” nghóa laø thoâng ñaït lyù 

giaûi chaân lyù saún coù xöa nay. 

Theo Kinh A Haøm, trong 45 naêm thuyeát Phaùp cuûa Ñöùc Phaät, Ngaøi 

tuyeân boá roõ raøng laø Ngaøi chæ daïy hai vaán ñeà: Khoå vaø Dieät Khoå, ngoaøi 

ra Ngaøi khoâng daïy gì nöõa. Ngaøi khuyeán khích caùc ñeä töû cuûa Ngaøi du 

haønh ñeå thuyeát phaùp vaø giaûi thích ñôøi soáng phaïm haïnh, vì haïnh phuùc 

vaø an laïc cuûa chuùng sanh, vì loøng thöông töôûng cho ñôøi, vì lôïi ích vaø 

haïnh phuùc cuûa chö Thieân vaø loaøi ngöôøi. Ñöùc Phaät neâu raát roõ muïc ñích 

thuyeát phaùp cuûa Ngaøi laø khoâng tranh luaän vôùi caùc nhaø laõnh ñaïo toân 

giaùo khaùc vaø khoâng caïnh tranh vôùi lyù thuyeát ñoái nghòch. Khoâng coù söï 
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tranh chaáp trong söï thuyeát phaùp cuûa Ngaøi. Ngaøi chæ trình baøy con 

ñöôøng daãn ñeán giaùc ngoä vaø giaûi thoaùt khoå ñau phieàn naõo. Ñöùc Phaät 

luoân luoân coù ñaày loøng töø bi vôùi taát caû chuùng sanh höõu tình. Cho ñeán khi 

naèm nghæ, Ngaøi cuõng “taâm töø thöông chuùng sanh.” Ngaøi coù thuyeát Phaùp 

cuõng chæ vì tình thöông cuûa Ngaøi ñoái vôùi chuùng sanh moïi loaøi. Kinh 

Phaät goàm treân 150 boä, taát caû ñeàu noùi leân söï hieåm nguy cuûa sanh töû neân 

nhaéc cho ngöôøi khaùc bieát nhöõng lôøi Phaät daïy vôùi hy voïng cuoái cuøng hoï 

seõ hieåu vaø vöôït thoaùt khoûi luaân hoài sanh töû. 

Toång Quan Vaø YÙ Nghóa Cuûa Boán Chaân Lyù Cao Thöôïng Trong 

Kinh Chuyeån Phaùp Luaân: Boán chaân lyù cao thöôïng hay Töù Thaùnh Ñeá 

trong giaùo lyù nhaø Phaät noùi roõ vì ñaâu coù khoå vaø con ñöôøng giaûi thoaùt. 

Ngöôøi ta noùi Ñöùc Phaät Thích Ca Maâu Ni ñaõ giaûng baøi phaùp ñaàu tieân veà 

“Boán Chaân Lyù Cao Thöôïng” trong vöôøn Loäc Uyeån, sau khi Ngaøi giaùc 

ngoä thaønh Phaät. Trong ñoù Ñöùc Phaät ñaõ trình baøy: “Cuoäc soáng chöùa ñaày 

ñau khoå, nhöõng khoå ñau ñoù ñeàu coù nguyeân nhaân, nguyeân nhaân cuûa 

nhöõng khoå ñau naày coù theå bò huûy dieät baèng con ñöôøng dieät khoå.” Boán 

Chaân Lyù Cao Thöôïng laø boán trong nhöõng giaùo lyù caên baûn nhaát cuûa 

giaùo lyù nhaø Phaät. Thôøi Ñöùc Phaät coøn taïi theá, Ngaøi luoân nhaán maïnh 

raèng khoâng thoâng hieåu vaø thöïc haønh Boán Chaân Lyù Cao Thöôïng seõ 

khieán chuùng ta phaûi laên troâi maõi trong voøng luaân hoài sanh töû. Boán Chaân 

Lyù Cao Thöôïng hay boán chaân lyù nhieäm maàu trong giaùo lyù nhaø Phaät, 

noùi roõ vì ñaâu coù khoå vaø con ñöôøng giaûi thoaùt. Ngöôøi ta noùi Ñöùc Phaät 

Thích Ca Maâu Ni ñaõ giaûng baøi phaùp ñaàu tieân veà “Boán Chaân Lyù Cao 

Thöôïng” trong vöôøn Loäc Uyeån, sau khi Ngaøi giaùc ngoä thaønh Phaät. 

Trong ñoù Ñöùc Phaät ñaõ trình baøy: “Cuoäc soáng chöùa ñaày ñau khoå, nhöõng 

khoå ñau ñoù ñeàu coù nguyeân nhaân, nguyeân nhaân cuûa nhöõng khoå ñau naày 

coù theå bò huûy dieät baèng con ñöôøng dieät khoå.” Töù Thaùnh Ñeá laø boán 

trong nhöõng giaùo lyù caên baûn nhaát cuûa giaùo lyù nhaø Phaät. Theo Hoøa 

Thöôïng Piyadassi trong quyeån “Con Ñöôøng Coå Xöa,” ñoái vôùi ñaïo Phaät, 

vieäc thöùc tænh töø Voâ Minh ñeán Giaùc Ngoä luoân luoân haøm yù söï thaáu trieät 

Boán Chaân Lyù Cao Thöôïng. Baäc Giaùc Ngoä ñöôïc goïi laø Phaät, chæ vì Ngaøi 

ñaõ thaáu trieät Töù Thaùnh Ñeá. Toaøn boä baøi phaùp ñaàu tieân cuûa Ñöùc Phaät 

daønh troïn veïn ñeå trình baøy veà Boán Chaân Lyù Cao Thöôïng naày; vì ñoù laø 

coát tuûy cuûa ñaïo Phaät. Ví nhö daáu chaân cuûa caùc loaøi ñi treân ñaát, coù theå 

ñöôïc chöùa ñöïng trong daáu chaân voi, ñöôïc xem laø lôùn nhaát veà taàm côõ, 

giaùo lyù Boán Chaân Lyù Cao Thöôïng naày cuõng vaäy, bao quaùt heát thaûy moïi 

thieän phaùp. Trong kinh ñieån Pali, ñaëc bieät laø trong taïng kinh (Suttas), 
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Boán Chaân Lyù Cao Thöôïng naày ñöôïc dieãn giaûi chi tieát baèng nhieàu caùch 

khaùc nhau. Khoâng coù moät nhaän thöùc roõ raøng veà Boán Chaân Lyù Cao 

Thöôïng, ngöôøi ta khoù coù theå hieåu ñöôïc Ñöùc phaät ñaõ daïy nhöõng gì trong 

suoát 45 naêm hoaèng hoùa. Ñoái vôùi Ñöùc phaät thì toaøn boä lôøi daïy cuûa Ngaøi 

chæ nhaèm ñeå hieåu veà Khoå, tính chaát baát toaïi nguyeän cuûa moïi hieän höõu 

duyeân sanh, vaø hieåu veà con ñöôøng thoaùt khoûi tình traïng baát toaïi 

nguyeän naày. Toaøn boä lôøi daïy cuûa Ñöùc Phaät khoâng gì khaùc hôn laø söï 

öùng duïng moät nguyeân taéc naày. Nhö vaäy chuùng ta thaáy roõ Ñöùc phaät ñaõ 

khaùm phaù ra Boán Chaân Lyù Cao Thöôïng, phaàn coøn laïi chæ laø söï khai 

trieån coù heä thoáng vaø chi tieát hôn veà Töù Thaùnh Ñeá naøy. Coù theå xem ñaây 

laø giaùo lyù tieâu bieåu cuûa ba ñôøi chö Phaät. Tính chaát öu vieät cuûa Töù 

Thaùnh Ñeá trong lôøi daïy cuûa Ñöùc Phaät, ñöôïc theå hieän roõ neùt qua böùc 

thoâng ñieäp cuûa Ngaøi trong röøng Simsapa, cuõng nhö töø böùc thoâng ñieäp 

trong vöôøn Loäc Uyeån. Thôøi Ñöùc Phaät coøn taïi theá, Ngaøi luoân nhaán maïnh 

raèng khoâng thoâng hieåu vaø thöïc haønh Boán Chaân Lyù Cao Thöôïng seõ 

khieán chuùng ta phaûi laên troâi maõi trong voøng luaân hoài sanh töû. Haønh giaû 

neân luoân nhôù raèng ‘Boán Chaân Lyù Cao Thöôïng’ ñöôïc thaáy roõ khi chaùnh 

nieäm vaø trí tueä coù maët. 

Khoâng coù töø ngöõ dòch töông ñöông trong Anh ngöõ cho töø “Dukkha “ 

trong tieáng Pali (Nam Phaïn) hay tieáng Sanskrit (Baéc Phaïn), neân ngöôøi 

ta thöôøng dòch chöõ “Dukkha” dòch sang Anh ngöõ laø “Suffering”. Tuy 

nhieân chöõ “Suffering” thænh thoaûng gaây ra hieåu laàm bôûi vì noù chæ söï 

khoán khoå hay ñau ñôùn cöïc kyø. Caàn neân hieåu raèng khi Ñöùc Phaät baûo 

cuoäc soáng cuûa chuùng ta laø khoå, yù Ngaøi muoán noùi ñeán moïi traïng thaùi 

khoâng thoûa maõn cuûa chuùng ta vôùi moät phaïm vi raát roäng, töø nhöõng böïc 

doïc nho nhoû ñeán nhöõng vaán ñeà khoù khaên trong ñôøi soáng, töø nhöõng noãi 

khoå ñau naùt loøng chí ñeán nhöõng tang thöông cuûa kieáp soáng. Vì vaäy chöõ 

“Dukkha” neân ñöôïc duøng ñeå dieãn taû nhöõng vieäc khoâng hoaøn haûo xaûy 

ra trong ñôøi soáng cuûa chuùng ta vaø chuùng ta coù theå caûi hoùa chuùng cho toát 

hôn. Noùi toùm laïi, moïi hieän höõu ñeàu coù baûn chaát khoå chöù khoâng mang 

laïi toaïi nguyeän (söï khoå voâ bieân voâ haïn, sanh khoå, giaø khoå, bònh khoå, 

cheát khoå, thöông yeâu maø phaûi xa lìa khoå, oaùn gheùt maø cöù gaëp nhau laø 

khoå, caàu baát ñaéc khoå, vaân vaân. Khoå ñeo theo nguõ uaån nhö saéc thaân, söï 

caûm thoï, töôûng töôïng, hình aûnh, haønh ñoäng, tri thöùc). Qua tu taäp, haønh 

giaû coù theå thaáy tröïc tieáp laø caùc hieän töôïng danh vaø saéc, hay thaân vaø 

taâm, ñeàu ñau khoå. Taäp Ñeá laø söï thaät roõ raøng veà nguoàn goác cuûa nhöõng 

noãi khoå. Theo giaùo lyù nhaø Phaät, tham aùi laø nguyeân nhaân cuûa ñau khoå. 
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Nhöõng duïc voïng xaáu xa naûy nôû töø nhöõng vieäc vuïn vaët trong gia ñình, 

lan ra ngoaøi xaõ hoäi, vaø noå lôùn thaønh chieán tranh giöõa caùc chuûng toäc, 

giöõa caùc quoác gia, hay giöõa nhöõng phe nhoùm cuûa caùc quoác gia treân theá 

giôùi. Ngu si laø nguyeân nhaân cuûa moïi caùi khoå (söï ham soáng laøm cho 

chuùng sanh cöù maõi cheát ñi soáng laïi, heã ham soáng taát ham vui söôùng, 

ham quyeàn theá, ham taøi saûn, caøng ñöôïc caøng ham). Cöùu caùnh dieät khoå 

laø Nieát baøn tònh tòch (neáu chòu haï loøng tham xuoáng roài boû noù ñi, hay 

truïc noù ra khoûi mình thì goïi laø dieät). Qua thieàn quaùn, chaùnh nieäm vaø trí 

tueä coù maët, haønh giaû thaáy roõ söï chaám döùt khoå ñau moät khi si meâ vaø caùc 

phieàn naõo khaùc ñeàu bieán maát. Chaân lyù veà con ñöôøng dieät khoå, aáy laø 

thöïc haønh Baùt Thaùnh ñaïo. Ñöùc Phaät ñaõ daïy raèng: “Baát cöù ai chaáp nhaän 

Boán Chaân Lyù Cao Thöôïng vaø chòu haønh trì Baùt Thaùnh Ñaïo, ngöôøi aáy 

seõ heát khoå vaø chaám döùt luaân hoài sanh töû.” 

 

III. Ñöùc Phaät Thuyeát Kinh Voâ Ngaõ Töôùng: 

Sau khi thuyeát giaûng xong kinh Chuyeån Phaùp Luaân, ñöùc Phaät tieáp 

tuïc giaûng cho naêm anh em Kieàu Traàn Nhö thôøi kinh Voâ Ngaõ Töôùng. 

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 
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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. 

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 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. 

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 
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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 

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.”  

Theo ñöùc Phaät, voâ ngaõ töôùng 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 

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. Trong thieàn taäp, 

tröôùc tieân baïn haõy ruõ boû ngaõ töôùng. Neáu coù ngaõ töôùng thì seõ sinh ra ñuû 

thöù chöôùng ngaïi, vaø baïn khoâng theå ñaït ñöôïc moät loaïi trí hueä naøo caû. 

Moät khi coù ngaõ töôùng thì töï mình sanh ra taâm ích kyû, roài sau ñoù sanh ra 

taâm töï lôïi, taâm tìm caàu, taâm tham lam. Khi caàu khoâng ñöôïc, maø tham 

cuõng khoâng xong, thì laïi sanh ra taâm tranh ñaáu, quyeát tranh hôn tranh 

thua cuøng ngöôøi khaùc ñeå quyeát ñònh maïnh yeáu. Tham thieàn töùc laø queùt 

saïch heát nhöõng buïi voïng töôûng. Khi mình khoâng coøn voïng töôûng, aáy 
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chính laø nghóa cuûa caâu “thôøi thôøi thöôøng phaát thöùc,” vì haønh giaû tu 

thieàn khoâng muoán cho taâm mình baùm ñaày buïi. Ñaây chính laø Phaùp moân 

“Queùt saïch taát caû moïi phaùp, xa rôøi taát caû töôùng” hay Thieàn Voâ Ngaõ 

Töôùng. 

Noùi toùm laïi, theo nhö baøi thuyeát giaûng cuûa ñöùc Phaät, vaïn höõu 

khoâng thöïc, nhö loâng ruøa söøng thoû  (laáy bieán keá sôû chaáp maø baøn luaän 

lyù khoâng thì caùi töôùng do taâm tính toaùn cho laø coù thöïc ngaõ thöïc phaùp, 

goïi laø bieán keá sôû chaáp tính). Do nôi ngaõ chaáp maø coù söï phaân bieät sai 

laàm cuûa söï phaùn ñoaùn, vaø xuaát phaùt töø söï hieåu ñuùng baûn chaát cuûa caùc 

söï vaät, beân trong cuõng nhö beân ngoaøi vaø hieåu ñuùng moái lieân heä giöõa 

caùc söï vaät nhö laø nhöõng caù theå ñoäc laäp hay thuoäc cuøng moät loaïi. 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. Khi con ngöôøi coøn laø moät hieän höõu 

tuøy thuoäc moät chuoãi nhaân duyeân thì , neáu y coá gaéng trì giöõ laáy chính 

mình vaø nhìn moïi vaät quanh mình töø quan ñieåm ñoäc toân ngaõ laø moät 

ñieàu thaät voâ lyù. Moïi ngöôøi phaûi töø boû caùi ngaõ cuûa mình, coá gaéng giuùp 

ñôõ keû khaùc vaø phaûi nhaän höùc caùi hieän höõu coäng ñoàng, vì khoâng theå naøo 

con ngöôøi hoaøn toaøn hieän höõu ñoäc laäp ñöôïc. Neáu moïi vaät ñeàu hieän höõu 

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

chæ laø tuøy thuoäc ñieàu kieän maø thoâi; khoâng coù moät vaät chaát naøo trong vuõ 

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

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

ñeàu voâ thöôøng, laø ñieàu khoâng theå traùnh. 
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The Buddha  Turned the Wheel of Dharma 

 

I. An Overview of the Circumstances When the Buddha 

Preached the First Sermon and Then Started His Preaching 

Mission: 

 In the Deer Park, Benares, at first the Buddha was ignored by the 

five brothers of Kaundinya, but as the Buddha approached them, they 

felt that there was something very special about him, so they 

automatically stood up as He drew near. Then the five men, with great 

respect, invited the Buddha to teach them what He has enlightened. So, 

the Buddha delivered His First Teaching: Turning the Wheel of the 

Dharma. He began to preach: “O monk! You must know that there are 

Four Noble Truths. The first is the Noble Truth of Suffering: Life is 

filled with the miseries and afflictions of old age, sickness, unhappiness 

and death. People chase after pleasure but find only pain. Even when 

they do find something pleasant they soon grow tired of it. Nowhere is 

there any real satisfaction or perfect peace. The second is the Noble 

Truth of the Cause of Suffering: When our mind is filled with greed and 

desire and wandering thoughts, sufferings of all types follow. The third 

is the Noble Truth of the End of Suffering: When we remove all 

craving, desire, and wandering thoughts from our mind, sufferings will 

come to an end. We shall experience undescribable happiness. And 

finally, the fourth is the Noble Truth of the Path: The Path that helps us 

reach the ultimate wisdom.” 

Since then, the Buddha spread the seeds of Bodhi far and wide. 

Specifically after the time the Buddha met with Yasas and preached to 

him the teachings of Buddhism, Yasas and fifty friends of his 

immediately donned the yellow robe and followed Him. They were the 

first large group of Sangha to take vows right after the Buddha's 

enlightenment. Henceforth, the Buddha and His Sangha started his 

preaching mission. On one occasion, while in his way to Magadha, a 

kingdom in central India at the time, the Buddha called on Uruvilva-

Kasyapa, the leader of the fire-worshipping cult and asked for lodging. 

Uruvilva-Kasyapa showed the Buddha a stone hut and warned that 

inside the hut there was a poisonous dragon that always appeared in 

the middhle of the night to devour human beings. So, not be regret if 



 78 

the Sangha of the Buddha chose to stay there and were eaten up. 

However, the Buddha and his new Sangha still decided to enter the 

stone hut and sat calmly in a crossed-legs posture. By midnight, the 

poisonous dragon appeared, showed its jaws widely and clutched its 

sharp claws, but it could neither harm the Buddha nor the new Sangha. 

The following day, beyond the prediction of Uruvilva-Kasyapa and his 

followers, the Buddha and his new Sangha were still safe and sound in 

that stone hut. So Uruvilva Kasyapa and his followers went from 

extreme surprise to admiration. So, Uruvilva Kasyapa came to consult 

the Buddha about the methods of correct practices. After hearing the 

wonderful Dharma from the Buddha in his ever convincing tone and his 

virtuous manner, Uruvilva Kasyapa was now totally convinced. He 

then determined to give up what he had practiced in the past and led 

his five hundred disciples to take refuge in the Buddha. After the 

Buddha converted Uruvilva Kasyapa and his five hundred followers, he 

also preached to them the Four Noble Truths. All of them was filled 

with joys of the Dharma and found that they were very lucky to have 

the Buddha's help to get rid of the evils, to receive the good, and come 

to tread on the right path. After that, Uruvilva Kasyapa met his two 

brothers and gave them the account of how he was converted. The two 

brother also agree to attend the Buddha's preaching and finally took 

refuge in the Buddha. It should be reminded that the two brothers of 

Uruvilva Kasyapa also had five hundred followers. So in a very short 

period of time, the new Sangha of the Buddha already had more than 

one thousand people. All of them followed the Buddha to return to 

Mount Vulture Peak in Rajagrha. For the whole Sangha only walked, 

this long procession of Monks on the move caught the attention of the 

entire Kingdom og Magadha.  

In his preachings, the Buddha always reminded that Buddhists 

always need two ways of education: the first way is secular education 

and the second one is religious education. These two ways are 

considered as the two wings for a bird. Without two wings, no bird can 

fly. Similarly, without these two ways of education, Buddhists would 

lead to a poor and obscure life, not only in the secular world but also in 

the spiritual life. Secular education will help us with an appropriate 

profession to support our family while religious education will help us 

lead a true happy life. As a matter of fact, religious education is 
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extremely necessary, for it teaches us how to think and act in order to 

be good and happy. Besides, it also helps us love and understand the 

meaning of life so that we are able to adjust ourselves to its laws in any 

circumstances. After experiencing six years in ascetic practices, the 

Buddha advised his followers to follow the middle path. He taught: 

“Buddhists should always make best use of their secular life while 

cultivating the path of true happiness in this world and hereafter.”  

 

II. The Buddha Preached The Sutra on Turning the Wheel of 

Dharma: 

The Buddha Preached The Sutra on Turning the Wheel of 

Dharma: It should be reminded that from Bodh-Gaya, where Prince 

Sakyamuni attained great enlightenment, to the Deer Park near 

Benares, which is about 300 kilometers, but because of his promise to 

first preach to save the five brothers of Kaudinya after enlightenment, 

so the Buddha walked slowly from Bodh-Gaya to the Deer Park, and it 

took him a week to get there. Right at the Deer Park, the Buddha 

preached to five ascetics his First Sermon (Dhammacakkappavattana 

Sutta). The sermon preached about the Middle Way between all 

extremes, the Four Noble Truths and the eight Noble Paths. This event 

was also the Buddha's first turning the wheel of the Dharma which 

gave birth to a religion with the name of Buddhism. Wheel of the 

teaching in Buddhism, a symbol of the teaching expounded by the 

Buddha, including the Four Noble Truths, The Eightfold Noble Path 

and The Middle Way. The Dharma-Chakra is always depicted with 

eight spokes representing the eightfold path. The Buddha truth which is 

able to crush all evil and all opposition. The preaching of a Buddha. 

Dharma wheel is likened a wheel because it crushed all illusions, evil 

and on opposition, like Indra’s wheel, which rolls from man to man, 

place to place, age to age. According to Buddhism, to turn the Dharma 

Cakra (wheel) of dharma means to turn or roll along the Law-wheel, 

i.e. to preach Buddha-truth, or to explain the religion of Buddha. 

Turning the Wheel of Truth also means ‘preaching the Buddha’s Ideal,’ 

or the ‘realization of the Buddha’s Ideal in the world,’ i.e., the 

foundation of Kingdom of Truth.  

As mentioned above, in the beginning, Sakyamuni Buddha first 

went to convert the five Bhiksus in the Deer Park. These five Bhiksus 
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were the Buddha’s relatives. They had been cultivating the Way with 

the Buddha, but three of them could not endure the bitterness of ascetic 

practices. When Sakyamuni Buddha was in the Himalayas, he ate one 

seasame seed and one grain of wheat each day, and he became as thin 

as a matchstick, so they left because they were starving and could not 

endure the suffering, only two of them remained. Later, on the eighth 

day of the twelfth lunar month, a heavenly maiden made an offering of 

milk to the Buddha. When the Buddha drank the milk, his two 

remaining companions also left, saying: “Cultivation consists of ascetic 

practice. But now, you have drunk milk. That shows that you could not 

cultivate. You cannot take the suffering.” Then they left. All of them 

went to the Deer Park. When the Buddha arrived at the Deer Park, He 

turned the Dharma Wheel of the Four Holy Truths three times for the 

five Bhiksus: The First Turning of the Four Noble Truths: This is 

Suffering. Its nature is oppression. This is accumulation. Its nature is 

enticement. This is Cessation. Its nature is that it can be realized. This 

is the Way. Its nature is that it can be cultivated to become enlightened. 

The Second Turning of the Four Noble Truths: This is Suffering. You 

should know it. This is accumulation. You should cut it off. This is 

Cessation. You should realize it. This is the Way. You should cultivate 

it. The Third Turning of the Four Noble Truths: This is Suffering. I have 

already known it and need not know it again. This is accumulation. I 

have already cut it off and need not cut it off again. This is Cessation. I 

have already realized and need not realize it any more. This is the 

Way. I have already successfully cultivated and need not cultivate it 

any more.  

The Buddha also reminded the five brothers of Kaudinya that the 

four truths represent the phenomena of life. No-one can avoid 

sufferings associated with birth, old age, sickness, and death. The 

source of these sufferings or the accumulation of sufferings basically 

originated from the three poisons of desire, anger and ignorance. These 

poisons generated passions and delusions that would reside in the 

karma of the body, mouth and mind. How can we extinguish 

sufferings? We must practice the three learnings of Precepts-

Concentration-Wisdom to counter and extinguish the three poisons of 

desire, anger, and ignorance and to end sufferings and afflictions. After 

speaking the Four Holy Truths, the Buddha said, “Ajnatakaundinya, 
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you are troubled by the guest-dust and have not obtained 

emancipation.” When Ajnatakaundinya heard the words ‘guest-dust’ he 

became enlightened. What is meant by ‘guest-dust’? Guest is not the 

host, and ‘dust’ is something impure. The self-nature is the host, and it 

is pure. So Ajnatakaundinya became enlightened, and the Buddha 

named him “One who understands the original limit” because he 

understood the basic principle.   

According to The Agama Sutra, in 45 years of preaching the 

Dharma, the Buddha declared explicitely that He did preach only on 

Suffering and the End of Suffering, and nothing else. He exhorted His 

disciples to go forth to preach the Dharma and to explain the holy life 

for the welfare of the many, for the happiness of the many, out of 

compassion for the world, for the advantage, for the happiness of the 

deities and human beings. The Buddha made it very clear that His 

purpose in preaching the Dharma was not to quarrel with other 

religious leaders or to compete with antagonistic doctrines. There is no 

quarrel in His preaching. He just shows the way to enlightenment and 

liberation from all sufferings and afflictions. The Buddha is always 

filled with love and compassion for all living beings. Even when He 

takes a rest, He still wants to spread His love and compassion to other 

beings. His preaching is only performed out of compassion and love for 

the world. There are over 150 Buddhist sutras, all of them are talking 

about the danger of mortalilty, so to preach others about Buddha’s 

teachings with the hope that they will eventually understand and be 

able to escape the cycle of births and deaths.  

Overview and Meanings of Four Noble Truths in the Sutra of 

Turning the Wheel: The four Noble Truths, a fundamental doctrine of 

Buddhism which clarifies the cause of suffering and the way to 

emancipation. Sakyamuni Buddha is said to have expounded the Four 

Noble Truths in the Deer Park in Sarnath during his first sermon after 

attaining Buddhahood. The Buddha organized these ideas into the 

Fourfold Truth as follows: “Life consists entirely of suffering; suffering 

has causes; the causes of suffering can be extinguished; and there 

exists a way to extinguish the cause.” Four Noble Truths are four of the 

most fundamental Buddhist theories. At the time of the Buddha, He 

always stressed that failing to comprehend and practice the Four Noble 

Truths have caused us to run on so long in the cycle of birth and death. 
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A fundamental doctrine of Buddhism which clarifies the cause of 

suffering and the way to emancipation. Sakyamuni Buddha is said to 

have expounded the Four Noble Truths in the Deer Park in Sarnath 

during his first sermon after attaining Buddhahood. The Buddha 

organized these ideas into the Fourfold Truth as follows: “Life consists 

entirely of suffering; suffering has causes; the causes of suffering can 

be extinguished; and there exists a way to extinguish the cause.” Four 

Noble Truths are four of the most fundamental Buddhist theories. 

According to Most Venerable Piyadassi in “The Buddha’s Ancient 

Path,” in Buddhism, awakening from ignorance to full knowledge 

always implies the comprehension of the Four Noble Truths. The 

Enlightened One is called the Buddha simply because he understood 

the Truths in their fullness. The whole of his first sermon is devoted to 

the formulation of these Truths; for they are the essence of the 

Buddha’s teaching. “As the footprint of every creature that walks the 

earth can be contained in an elephant ‘s footprint, which is pre-eminent 

for size, so does the doctrine of the Four Noble Truths embrace all 

skilful Dhamma, or the entire teaching of the Buddha. In the original 

Pali texts, specifically in the discourses, these Four Noble Truths are 

made clear in detail and in diverse ways. Without a clear idea of the 

Truths, one can not know what the Buddha taught for forty-five years. 

To the Buddha the entire teaching is just the understanding of Dukkha, 

the unsatisfactory nature of all phenomenal existence, and the 

understanding of the way out of this unsatisfactoriness. The entire 

teaching of the Buddha is nothing other than the application of this one 

principle. Thus, we clearly see that the Buddha discovered the Four 

Noble Truths, and the rest are logical developments and more detailed 

explanations of the Four Noble Truths. This is the typical teaching of 

the Buddhas of all ages. The supremacy of the Four Noble Truths in the 

teaching of the Buddha is extremely clear from the message of the 

Simsapa Grove as from the message of the Deer Park. At the time of 

the Buddha, He always stressed that failing to comprehend and practice 

the Four Noble Truths have caused us to run on so long in the cycle of 

birth and death. Practitioners should always remember that the Four 

Noble Truths are seen at any time when mindfulness and wisdom are 

present.  
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There is no equivalent translation in English for the word “Dukkha” 

in both Pali and Sanskrit. So the word “Dukkha” is often translated as 

“Suffering”. However, this English word is sometimes misleading 

because it connotes extreme pain. When the Buddha described our 

lives as “Dukkha”, he was referring to any and all unsatisfactory 

conditions. These range from minor disappointments, problems and 

difficulties to intense pain and misery. Therefore, Dukkha should be 

used to describe the fact that things are not completely right in our lives 

and could be better. In one word, all existence entails suffering. All 

existence is characterized by suffering and does not bring satisfaction. 

Through cultivation, Practitioners may see directly that all physical and 

mental phenomena share the characteristic of suffering. Truth of the 

causes of suffering. According to Buddhist tenets, craving or desire is 

the cause of suffering. It creates dissension in the family and society 

that degenerates into war between races, nations, and groups of nations 

in the world. The truth of the origin of suffering or causes of suffering, 

or its location. All sufferings are caused by ignorance, which gives rise 

to craving and illusions (craving or grasping the wrong things), i.e. 

craving for life, for pleasure, for power, for wealth; the more he earns, 

the more he wants. There is an end to suffering, and this state of no 

suffering is called Nirvana. Through meditation, mindfulness and 

wisdom are present, practitioners see clearly suffering will be ceased 

when ignorance and other afflictions fall away and cease. Regarding 

the practicing of the Eight-fold Noble Truths, the Buddha taught: 

“Whoever accepts the four dogmas, and practises the Eighfold Noble 

Path will put an end to births and deaths. 

 

III. The Buddha Preached the Anattalakkhana Sutta: 

After finishing the preaching of the Dhammacakkappavattana Sutta 

(Sutra on Egolessness), the Buddha continued to preach the 

Anattalakkhana Sutta to the five brothers of Kaundinya. 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 
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other concepts. The doctrine of no-self has two main characteristics: 

selflessness of things (dharma-nairatmya) and selflessness of person 

(pudgalanairatmya). Sometimes, the teaching of “not-self” causes 

confusion and misunderstanding. Any time we speak, we do say “I am 

speaking” or “I am talking”, etc. How can we deny the reality of that 

“I”? Sincere Buddhists should always remember that the Buddha never 

asked us to reject the use of the name or term “I”. The Buddha himself 

still use a word “Tatathata” to refer to himself, no matter what is the 

meaning of the word, it is still a word or a name. When the Buddha 

taught about “not-self”, he stressed on the rejection of the idea that this 

name or term “I” stands for a substantial, permanent and changeless 

reality. The Buddha said that the five aggregates (form, feeling, 

perception, volition and consciousness) were not the self and that the 

self was not to be found in them. The Buddha’s rejection of the self is a 

rejection of the belief in a real, independent, permanent entity that is 

represented by the name or term “I”, for such a permanent entity would 

have to be independent, permanent, immutable and impervious to 

change, but such a permanent entity and/or such a self is nowhere to be 

found.  

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 
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most Buddhists, including Zen practitioners, subscirbe, is briefly the 

“not self” idea of man’s true nature. This is not to be confused with the 

“not self” expression used in Hindu philosophies. It means that the true 

nature of man is not conceivable by the human mind. How can one 

speak of “Anatta” if there is no “Atta”? We must understand what the 

Buddha meant by “Anatta”. He never meant anything in contra-

distinction to “Atta”. He did not place two terms in juxtaposition and 

say: “This is my ‘Anatta’ in opposition to ‘Atta’.” The term “Anatta”, 

since the prefix “an” indicates non-existence, and not opposition. So 

“Anatta” literally means no atta, that is the mere denial of an “atta”, 

the non-existence of “atta”. The believers in an “atta” tried to keep 

their “atta”. The Buddha simply denied it, by adding the prefix “an”. As 

this concept of an Atta, Self, or Soul, was deep rooted in many whom 

the Buddha met, He had to discourse at length on this pivotal question 

of Self to learned men, dialecticians and hair-splitting disputants.  

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.”  

According to the Buddha, Impersonal Tone or No Mark of the Self  

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 
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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. In 

practices of meditation, first of all,  you cannot have the mark of self. If 

you have the mark of self, all kinds of obstacles will arise, and you will 

obtain no wisdom at all. Once there is a mark of self, selfish thoughts 

arise, followed by thoughts of seeking and greed. if you do not obtain 

what you seek and crave, contentious thoughts arise, and you will 

struggle with others to see who is stronger. The practice meditation 

means to diligently wipe the mirror of the mind or to clean it. Only 

when we are free of all random thoughts are we “diligently wiping it 

clean at all times.” We want to wipe it clean so it will not get dusty. 

This is the Dharma-door of “Sweeping away all dharmas, and 

separating from all marks.”  

In short, based on the Buddha's preaching, phenomena are unreal, 

i.e. turtle-hair or rabbit’s horn; the unreality of phenomena, one of the 

three kinds of unreality. From the attachment to an ego leads to wrong 

discrimination of judgment, and proceeds from rightly comprehending 

the nature of objects, internal as well as external, and also relationship 

existing between objects as independent individuals or as belonging to 

a genus. 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 
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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. As long as a man is an existent depending on a series 

of causations, it is unreasonable for him to try to hold on to himself and 

to regard all things around him from the self-centered point of view. All 

men ought to deny their own selves and endeavor to help each other 

and to look for co-existence, because no man can ever be truly 

independent. If all things owe their existence to a series of causations, 

their existence is a conditional one; there is no one thing in the 

universe that is permanent or independent. Therefore, the Buddha’s 

theory that selflessness is the nature of all things inevitably leads to the 

next theory that all things are impermanent (anitya).  
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Chöông Saùu 

Chapter Six 

 

Ñöùc Phaät: Baäc Ñaïo Sö Voâ Song  

Cuûa Ngöôøi Vaø Trôøi 

 

Chöõ Phaät khoâng phaûi laø moät danh töø rieâng maø laø moät töø coù nghóa laø 

“Baäc Giaùc Ngoä” hay “Baäc Ñaïi Giaùc.” Thaùi töû Só Ñaït Tha khoâng phaûi 

sanh ra ñeå ñöôïc goïi laø Phaät. Ngaøi khoâng sanh ra töï nhieân giaùc ngoä, maø 

phaûi vôùi noã löïc töï thaân, Ngaøi môùi ñaït ñeán Giaùc Ngoä. Baát cöù chuùng sanh 

naøo thaønh taâm vaø coá gaéng vöôït thoaùt khoûi moïi vöôùng maéc ñeàu coù theå 

giaùc ngoä vaø thaønh Phaät ñöôïc. Taát caû Phaät töû neân luoân nhôù raèng Ñöùc 

Phaät khoâng phaûi laø moät vò thaàn linh. Cuõng nhö chuùng ta, Ñöùc Phaät sanh 

ra laø moät con ngöôøi. Söï khaùc bieät giöõa Ñöùc Phaät vaø phaøm nhaân laø Ñöùc 

Phaät ñaõ giaùc ngoä coøn phaøm nhaân vaãn coøn meâ môø. Tuy nhieân, duø giaùc 

hay duø meâ thì Phaät taùnh nôi ta vaø Phaät taùnh nôi Phaät khoâng sai khaùc. 

Phaät laø danh hieäu cuûa moät baäc ñaõ xeù tan böùc maøn voâ minh, töï giaûi 

thoaùt mình khoûi voøng luaân hoài sanh töû, vaø thuyeát giaûng con ñöôøng giaûi 

thoaùt cho chuùng sanh. Chöõ “Buddha” laáy töø goác Phaïn ngöõ “Budh” coù 

nghóa laø giaùc ngoä, chæ ngöôøi naøo ñaït ñöôïc Nieát Baøn qua thieàn taäp vaø tu 

taäp nhöõng phaåm chaát nhö trí tueä, nhaãn nhuïc, boá thí. Con ngöôøi aáy seõ 

khoâng bao giôø taùi sanh trong voøng luaân hoài sanh töû nöõa, vì söï noái keát 

raøng buoäc phaøm phu taùi sanh ñaõ bò chaët ñöùt. Qua tu taäp thieàn ñònh, chö 

Phaät ñaõ loaïi tröø taát caû nhöõng tham duïc vaø nhieãm oâ. Vò Phaät cuûa hieàn 

kieáp laø Phaät Thích Ca Maâu Ni. Ngaøi sanh ra vôùi teân laø Taát Ñaït Ña 

trong doøng toäc Thích Ca. Phaät laø Ñaáng Toaøn Giaùc hay moät ngöôøi ñaõ 

giaùc ngoä vieân maõn: veà chaân taùnh cuûa cuoäc sinh toàn. Chöõ Phaät coù nghóa 

laø töï mình giaùc ngoä, ñi giaùc ngoä cho ngöôøi, söï giaùc ngoä naày laø vieân 

maõn toái thöôïng. Töø Buddha” ñöôïc ruùt ra töø ngöõ caên tieáng Phaïn “Budh” 

nghóa laø hieåu roõ, thaáy bieát hay tænh thöùc. Phaät laø ngöôøi ñaõ giaùc ngoä, 

khoâng coøn bò sanh töû luaân hoài vaø hoaøn toaøn giaûi thoaùt. Taøu dòch laø 

“Giaùc” vaø “Trí”. Phaät laø moät ngöôøi ñaõ giaùc ngoä vaø giaûi thoaùt khoûi voøng 

luaân hoài sanh töû. 

Phaät xuaát hieän vì moät ñaïi söï nhaân duyeân: Khai thò cho chuùng sanh 

ngoä nhaäp tri kieán Phaät, hay laø giaùc ngoä theo kinh Phaùp Hoa, Phaät taùnh 
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theo kinh Nieát Baøn vaø thieân ñöôøng cöïc laïc theo kinh Voâ Löôïng Thoï. 

Theo kinh Taêng Nhaát A Haøm, Ñöùc Phaät laø moät chuùng sanh duy nhaát, 

moät con ngöôøi phi thöôøng, xuaát hieän trong theá gian naày, vì lôïi ích cho 

chuùng sanh, vì haïnh phuùc cuûa chuùng sanh, vì loøng bi maãn, vì söï toát ñeïp 

cuûa chö nhôn Thieân. Ñöùc Phaät ñaõ khai saùng ra ñaïo Phaät. Coù ngöôøi cho 

raèng ñaïo Phaät laø moät trieát lyù soáng chöù khoâng phaûi laø moät toân giaùo. Kyø 

thaät, Phaät giaùo khoâng phaûi laø moät toân giaùo theo loái ñònh nghóa thoâng 

thöôøng, vì Phaät giaùo khoâng phaûi laø moät heä thoáng tín ngöôõng vaø toân 

suøng leã baùi trung thaønh vôùi moät thaàn linh sieâu nhieân. Ñaïo Phaät cuõng 

khoâng phaûi laø moät thöù trieát hoïc hay trieát lyù suoâng. Ngöôïc laïi, thoâng 

ñieäp cuûa Ñöùc Phaät thaät söï daønh cho cuoäc soáng haèng ngaøy cuûa nhaân 

loaïi: “Traùnh laøm ñieàu aùc, chuyeân laøm vieäc laønh vaø thanh loïc taâm yù 

khoûi nhöõng nhieãm tröôïc traàn theá.” Thoâng ñieäp naày ra ñôøi töø söï thöïc 

chöùng chaân lyù cuûa Ñöùc Phaät. Duø soáng trong cung vaøng ñieän ngoïc vôùi 

ñuû ñaày vaät chaát xa hoa, Ñöùc Phaät vaãn luoân suy tö saâu xa taïi sao chuùng 

sanh phaûi chòu khoå ñau phieàn naõo treân coõi traàn theá naày. Caùi gì gaây neân 

söï khoå ñau phieàn naõo naày? Moät ngaøy noï, luùc thieáu thôøi cuûa Ñöùc Phaät, 

khi ñang ngoài döôùi moät taøng caây, Ngaøi boãng thaáy moät con raén xuaát 

hieän vaø ñôùp laáy moät con löôn. Trong khi caû hai con raén vaø löôn ñang 

quaàn thaûo, thì moät con dieàu haâu saø xuoáng chôùp laáy con raén vôùi con 

löôn coøn trong mieäng. Söï coá naày laø moät thôøi ñieåm chuyeån bieán quan 

troïng cho vò hoaøng töû treû veà vieäc thoaùt ly cuoäc soáng theá tuïc. Ngaøi thaáy 

raèng sinh vaät treân coõi ñôøi naày chaúng qua chæ laø nhöõng mieáng moài cho 

nhau. Moät con baét, coøn con kia troán chaïy vaø heã coøn theá giôùi naày laø 

cuoäc chieán cöù maõi daèng co khoâng ngöøng nghæ. Tieán trình saên ñuoåi vaø töï 

sinh toàn khoâng ngöøng naày laø caên baûn cuûa baát haïnh. Noù laø nguoàn goác 

cuûa moïi khoå ñau. Chính vì theá maø Thaùi töû quyeát taâm tìm phöông chaám 

döùt söï khoå ñau naày. Ngaøi ñaõ xuaát gia naêm 29 tuoåi vaø saùu naêm sau, 

Ngaøi ñaõ thaønh ñaïo. Theo Ñöùc Phaät, luaät “Nhôn Quaû Nghieäp Baùo” chi 

phoái chuùng sanh moïi loaøi. Nghieäp coù nghóa ñôn giaûn laø haønh ñoäng. 

Neáu moät ngöôøi phaïm phaûi haønh ñoäng xaáu thì khoâng coù caùch chi ngöôøi 

ñoù traùnh khoûi ñöôïc haäu quaû xaáu. Phaät chæ laø baäc ñaïo sö, chæ daïy chuùng 

sanh caùi gì neân laøm vaø caùi gì neân traùnh, chöù Ngaøi khoâng theå naøo laøm 

hay traùnh duøm chuùng sanh ñöôïc. Trong Kinh Phaùp Cuù, Ñöùc Phaät ñaõ chæ 

daïy roõ raøng: “Baïn phaûi laø ngöôøi töï cöùu laáy mình. Khoâng ai coù theå laøm 

gì ñeå cöùu baïn ngoaïi tröø chæ ñöôøng daãn loái, ngay caû Phaät.”  
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Theo caùc toâng phaùi Thieàn thì Phaät töû chaáp nhaän raèng vò Phaät lòch söû 

aáy khoâng phaûi laø vò thaàn toái thöôïng, cuõng khoâng phaûi laø ñaáng cöùu theá 

cöùu ngöôøi baèng caùch töï mình gaùnh laáy toäi loãi cuûa loaøi ngöôøi. Ngöôøi 

Phaät töû chæ toân kính Ñöùc Phaät nhö moät con ngöôøi toaøn giaùc toaøn haûo ñaõ 

ñaït ñöôïc söï giaûi thoaùt thaân taâm qua nhöõng noã löïc cuûa con ngöôøi vaø 

khoâng qua aân ñieån cuûa baát cöù moät ñaáng sieâu nhieân naøo. Theo Phaät 

giaùo, ai trong chuùng ta cuõng laø moät vò Phaät, nghóa laø moãi ngöôøi chuùng 

ta ñeàu coù khaû naêng laøm Phaät; tuy nhieân, muoán thaønh Phaät, chuùng ta 

phaûi ñi theo con ñöôøng gian truaân ñeán giaùc ngoä. Trong caùc kinh ñieån, 

chuùng ta thaáy coù nhieàu söï xeáp loaïi khaùc nhau veà caùc giai ñoaïn Phaät 

quaû. Moät vò Phaät ôû giai ñoaïn cao nhaát khoâng nhöõng laø moät ngöôøi giaùc 

ngoä vieân maõn maø coøn laø moät ngöôøi hoaøn toaøn, moät ngöôøi ñaõ trôû thaønh 

toaøn theå, baûn thaân töï ñaày ñuû, nghóa laø moät ngöôøi trong aáy taát caû caùc 

khaû naêng taâm linh vaø taâm thaàn ñaõ ñeán möùc hoaøn haûo, ñeán moät giai 

ñoaïn haøi hoøa hoaøn toaøn vaø taâm thöùc bao haøm caû vuõ truï voâ bieân. Moät 

ngöôøi nhö theá khoâng theå naøo ñoàng nhaát ñöôïc nöõa vôùi nhöõng giôùi haïn 

cuûa nhaân caùch vaø caù tính vaø söï hieän höõu cuûa ngöôøi aáy. Khoâng coù gì coù 

theå ño löôøng ñöôïc, khoâng coù lôøi naøo coù theå mieâu taû ñöôïc con ngöôøi aáy. 

 

The Buddha: An Unequaled Teacher of  

Humans and Heavenly Beings 

 

The word Buddha is not a proper name, but a title meaning 

“Enlightened One” or “Awakened One.” Prince Siddhartha was not 

born to be called Buddha. He was not born enlightened; however, 

efforts after efforts, he became enlightened. Any beings who sincerely 

try can also be freed from all clingings and become enlightened as the 

Buddha. All Buddhists should be aware that the Buddha was not a god 

or any kind of supernatural being. Like us, he was born a man. The 

differnce between the Buddha and an ordinary man is simply that the 

former has awakened to his Buddha nature while the latter is still 

deluded about it. However, whether we are awakened or deluded, the 

Buddha nature is equally present in all beings. Buddha is an epithet of 

those who successfully break the hold of ignorance, liberate 

themselves from cyclic existence, and teach others the path to 

liberation. The word “Buddha” derived from the Sanskrit root budh, “to 
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awaken,” it refers to someone who attains Nirvana through meditative 

practice and the cultivation of such qualities as wisdom, patience, and 

generosity. Such a person will never again be reborn within cyclic 

existence, as all the cognitive ties that bind ordinary beings to 

continued rebirth have been severed. Through their meditative 

practice, Buddhas have eliminated all craving, and defilements. The 

Buddha of the present era is referred to as “Sakyamuni” (Sage of the 

Sakya). He was born Siddhartha Gautama, a member of the Sakya 

clan. The Buddha is One Awakened or Enlightened to the true nature 

of existence. The word Buddha is the name for one who has been 

enlightened, who brings enlightenment to others, whose enlightened 

practice is complete and ultimate. The term Buddha derived from the 

Sanskrit verb root “Budh” meaning to understand, to be aware of, or to 

awake. It describes a person who has achieved the enlightenment that 

leads to release from the cycle of birth and death and has thereby 

attained complete liberation. Chinese translation is “to perceive” and 

“knowledge.” Buddha means a person who has achieved the 

enlightenment that leads to release from the cycle of birth and death 

and has thereby attained complete liberation. 

For the sake of a great cause, or because of a great matter, the 

Buddha appeared, for the changing beings from illusion into 

enlightenment (according to the Lotus Sutra), or the Buddha-nature 

(according to the Nirvana Sutra), or the joy of Paradise (according to 

the Infinite Life Sutra). According to the Anguttara Nikaya, the Buddha 

is a unique being, an extraordinary man arises in this world for the 

benefit of sentient beings, for the happiness of sentient beings, out of 

compassion for the world, and for the good of gods and men. The 

Buddha founded Buddhism. Some says that Buddhism is a philosophy 

of life, not a religion. In fact, Buddhism is not strictly a religion in the 

sense in which that word is commonly understood, for it is not a system 

of faith and worship to a supernatural god. Buddhism is neither a 

philosophy. In the contrary, the Buddha’s message is really for human 

beings in daily life: “Keeping away from all evil deeds, cultivation of a 

moral life by doing good deeds and purification of mind from worldly 

impurities.” This message originated from the Buddha’s realization of 

the Truth. As a prince living in the lap of luxury, the Buddha started to 

ponder very deeply on why living beings suffer in this world. He asked 
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himself: “What is the cause of this suffering?” One day while sitting 

under a tree as a young boy, he saw a snake suddenly appear and catch 

an eel. As the snake and the eel were struggling, an eagle swooped 

down from the sky and took away the snake with the eel still in its 

mouth. That incident was the turning point for the young prince to start 

thinking about renouncing the worldly life. He realized that living 

beings on the earth survive by preying on each other. While one being 

tries to grab and the other tries to escape and this eternal battle will 

continue forever. This never-ending process of hunting, and self-

preservation is the basis of our unhappiness. It is the source of all 

suffering. The Prince decided that he would discover the means to end 

this suffering. He left His father’s palace at the age of 29 and six years 

later he gained enlightenment. According to the Buddha, the Law of 

Cause and Effect controls all beings. Karma simply means action. If a 

person commits a bad action (karma) it will be impossible for that 

person to escape from its bad effect. The Buddha is only a Master, who 

can tell beings what to do and what to avoid but he cannot do the work 

for anyone. In the Dhammapada Sutra, the Buddha clearly stated: “You 

have to do the work of salvation yourself. No one can do anything for 

another for salvation except to show the way.”  

According to the Zen sects, Buddhists accept the historic 

Sakyamuni Buddha neither as a Supreme Deity nor as a savior who 

rescues men by taking upon himself the burden of their sins. Rather, it 

verenates him as a fully awakened, fully perfected human being who 

attained liberation of body and mind through his own human efforts and 

not by the grace of any supernatural being. According to Buddhism, we 

are all Buddhas from the very beginning that means every one of us is 

potentially a Buddha; however, to become a Buddha, one must follow 

the arduous road to enlightenment. Various classifications of the stages 

of Buddhahood are to be found in the sutras. A Buddha in the highest 

stage is not only fully enlightened but a Perfect One, one who has 

become whole, complete in himself, that is, one in whom all spiritual 

and psychic faculties have come to perfection, to maturity, to a stage of 

perfect harmony, and whose consciousness encompasses the infinity of 

the universe. Such a one can no longer be identified with the 

limitations of his individual personality, his individual character and 
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existence; there is nothing by which he could be measured, there are 

no words to describe him.   
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Chöông Baûy 

Chapter Seven 

 

Ñöùc Phaät: Baäc Ñaïo Sö Voâ Tieàn Khoaùng Haäu  

Chæ Daïy Con Ñöôøng Leân Phaät 

 

Coù ngöôøi cho raèng danh töø toân giaùo laø moät danh töø khoâng thích hôïp 

ñeå goïi ñaïo Phaät, vì Phaät giaùo khoâng phaûi laø moät toân giaùo, maø laø moät 

trieát hoïc luaân lyù. Theo toâi, ñaïo Phaät laø toân giaùo cuûa Chaân Lyù vaø Trieát 

Lyù Soáng Ñoäng. Ñaïo Phaät vöøa laø moät toân giaùo maø cuõng vöøa laø moät trieát 

lyù soáng döïa theo nhöõng lôøi chæ daïy cuûa Ñöùc Phaät Thích Ca Maâu Ni ôû 

xöù AÁn Ñoä treân 2.500 naêm qua. Tröôùc khi ñi saâu vaøo vaán ñeà chuùng ta 

neân phaân tích sô qua veà hai danh töø Phaät vaø trieát hoïc. Tröôùc heát, danh 

töø Phaät giaùo phaùt xuaát töø chöõ Phaïn “Budhi”, coù nghóa laø “giaùc ngoä”, 

“tænh thöùc”, vaø nhö vaäy Phaät giaùo laø toân giaùo cuûa giaùc ngoä vaø tænh thöùc. 

Trieát lyù naøy xuaát phaùt töø kinh nghieäm cuûa moät ngöôøi teân laø Só Ñaït Ña 

Coà Ñaøm, ñöôïc bieát nhö laø Phaät, töï mình giaùc ngoä vaøo luùc 36 tuoåi. Tính 

ñeán nay thì Phaät giaùo ñaõ toàn taïi treân 2.500 naêm vaø coù gaàn moät phaàn ba 

daân soá treân khaép theá giôùi laø tín ñoà Phaät giaùo. Cho ñeán caùch nay 100 

naêm thì Phaät giaùo chæ laø moät trieát lyù chaùnh yeáu cho ngöôøi AÙ Ñoâng, 

nhöng roài daàn daàn coù theâm nhieàu ngöôøi AÂu Myõ löu taâm gaén boù ñeán. 

Thöù hai, danh töø “philosophy”, nghóa laø trieát hoïc, coù hai phaàn: “philo” 

coù nghóa laø öa thích yeâu chuoäng, vaø “sophia” coù nghóa laø trí tueä. Nhö 

vaäy, philosophy laø söï yeâu chuoäng trí tueä, hoaëc tình yeâu thöông vaø trí 

tueä. Caû hai yù nghóa naøy moâ taû Phaät giaùo moät caùch hoaøn haûo. Phaät giaùo 

daïy ta neân coá gaéng phaùt trieån troïn veïn khaû naêng trí thöùc ñeå coù theå 

thoâng suoát roõ raøng. Phaät giaùo cuõng daïy chuùng ta phaùt trieån loøng töø bi 

ñeå coù theå trôû thaønh moät ngöôøi baïn thaät söï cuûa taát caû moïi chuùng sanh. 

Nhö vaäy Phaät giaùo laø moät trieát hoïc nhöng khoâng chæ ñôn thuaàn laø moät 

trieát hoïc suoâng. Noù laø moät trieát hoïc toái thöôïng. Vaøo naêm 563 tröôùc Taây 

lòch, moät caäu beù ñöôïc sanh ra trong moät hoaøng toäc taïi mieàn Baéc AÁn 

Ñoä. Hoaøng töû naøy tröôûng thaønh trong giaøu sang xa xæ, nhöng sôùm nhaän 

ra tieän nghi vaät chaát vaø söï an toaøn treân theá gian khoâng ñem laïi haïnh 

phuùc thaät söï. Ngaøi ñoäng loøng traéc aån saâu xa tröôùc hoaøn caûnh khoå ñau 

quanh Ngaøi, chính vì vaäy maø Ngaøi nhaát ñònh tìm cho ra chìa khoùa ñöa 
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ñeán haïnh phuùc cho nhaân loaïi. Lìa boû gia ñình khoâng phaûi laø chuyeän deã 

daøng cho Ñöùc Phaät. Sau moät thôøi gian daøi ñaén ño suy nghó Ngaøi ñaõ 

quyeát ñònh lìa boû gia ñình. Coù hai söï löïa choïn, moät laø hieán thaân Ngaøi 

cho gia ñình, hai laø cho toaøn theå theá gian. Sau cuøng, loøng töø bi voâ löôïng 

cuûa Ngaøi ñaõ khieán Ngaøi töï coáng hieán ñôøi mình cho theá gian. Vaø maõi 

cho ñeán nay caû theá giôùi vaãn coøn thoï höôûng nhöõng lôïi ích töø söï hy sinh 

cuûa Ngaøi. Ñaây coù leõ laø söï hy sinh coù nhieàu yù nghóa hôn bao giôø heát. 

Sau nhöõng ñaén ño suy nghó, vaøo naêm 29 tuoåi Ngaøi rôøi boû vôï ñeïp con 

ngoan vaø cung vaøng ñieän ngoïc ñeå caát böôùc leân ñöôøng hoïïc ñaïo vôùi 

nhöõng baäc thaày noåi tieáng ñöông thôøi. Nhöõng vò thaày naøy daïy Ngaøi raát 

nhieàu nhöng khoâng vò naøo thaät söï hieåu bieát nguoàn coäi cuûa khoå ñau 

phieàn naõo cuûa nhaân loaïi vaø laøm caùch naøo ñeå vöôït thoaùt khoûi nhöõng thöù 

ñoù. Cuoái cuøng sau saùu naêm tu hoïc vaø haønh thieàn, Ngaøi lieãu ngoä vaø kinh 

qua kinh nghieäm taän dieät voâ minh vaø thaønh ñaït giaùc ngoä. Töø ngaøy ñoù 

ngöôøi ta goïi Ngaøi laø Phaät, baäc Chaùnh Ñaúng Chaùnh Giaùc. Trong 45 naêm 

sau ñoù Ngaøi chu du khaép mieàn Baéc AÁn ñeå daïy ngöôøi nhöõng gì maø Ngaøi 

ñaõ chöùng ngoä. Loøng töø bi vaø haïnh nhaãn nhuïc cuûa Ngaøi quaû thaät kyø dieäu 

vaø haøng vaïn ngöôøi ñaõ theo Ngaøi, trôû thaønh tín ñoà Phaät giaùo. Ñeán naêm 

Ngaøi 80 tuoåi, duø xaùc thaân giaø yeáu beänh hoaïn, nhöng luùc naøo Ngaøi cuõng 

haïnh phuùc vaø an vui, cuoái cuøng Ngaøi nhaäp Nieát Baøn vaøo naêm 80 tuoåi. 

Sau khi Ñöùc Phaät nhaäp dieät, caùc ñeä töû cuûa Ngaøi ñaõ keát taäp vaø ghi laïi 

taát caû nhöõng lôøi giaùo huaán cuûa Ngaøi maø baây giôø chuùng ta goïi laø Kinh 

Ñieån. Khoâng phaûi moät quyeån maø coù theå ghi laïi taát caû nhöõng lôøi daïy aáy, 

maø toång coäng coù treân 800 quyeån ghi laïi vöøa Kinh, Luaät vaø Luaän. 

Trong Phaät giaùo, khoâng coù söï phaân bieät giöõa thaàn linh hay chuùng 

sanh sieâu vieät vaø ngöôøi bình thöôøng. Hình thöùc cao nhöùt cuûa moät chuùng 

sanh laø Phaät. Taát caû moïi ngöôøi ñeàu coù khaû naêng thaønh Phaät neáu hoï 

chòu theo tu taäp theo nhöõng lôøi chæ daïy cuûa Ñöùc Phaät Thích Ca Maâu Ni. 

Baèng caùch tuaân theo nhöõng giaùo thuyeát cuûa Ñöùc Phaät vaø nhöõng phaùp 

thöïc haønh veà Phaät giaùo, ai cuõng coù theå trôû thaønh moät vò Phaät. Moät vò 

Phaät cuõng laø moät chuùng sanh con ngöôøi, nhöng chuùng sanh aáy ñaõ chöùng 

ngoä vaø thoâng hieåu taát caû nhöõng taùc duïng vaø yù nghóa cuûa ñôøi soáng vaø vuõ 

truï. Khi moät con ngöôøi chöùng ngoä vaø thaät söï thoâng hieåu veà mình vaø 

vaïn höõu, ngöôøi ta goïi ngöôøi ñoù laø Phaät, hay laø baäc giaùc ngoä.  

Duø Ñöùc Phaät ñaõ nhaäp dieät, nhöng treân 2.500 naêm sau nhöõng giaùo 

thuyeát cuûa Ngaøi vaãn coøn teá ñoä  raát nhieàu ngöôøi, göông haïnh cuûa Ngaøi 

vaãn coøn laø nguoàn gôïi caûm cho nhieàu ngöôøi, vaø nhöõng lôøi daïy doã cuûa 
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Ngaøi vaãn coøn tieáp tuïc bieán ñoåi nhieàu cuoäc soáng. Chæ coù Ñöùc Phaät môùi 

coù ñöôïc oai löïc huøng maïnh toàn taïi sau nhieàu theá kyû nhö theá aáy. Ñöùc 

Phaät khoâng bao giôø töï xöng raèng Ngaøi laø moät thaàn linh, laø con cuûa thaàn 

linh, hay laø söù giaû cuûa thaàn linh. Ngaøi chæ laø moät con ngöôøi ñaõ töï caûi 

thieän ñeå trôû neân toaøn haûo, vaø Ngaøi daïy raèng neáu chuùng ta noi theo 

göông laønh aáy chính ta cuõng coù theå trôû neân toaøn haûo nhö Ngaøi. Ngaøi 

khoâng bao giôø baûo ñeä töû cuûa Ngaøi thôø phöôïng Ngaøi nhö moät thaàn linh.  

Kyø thaät Ngaøi caám chæ ñeä töû Ngaøi laøm nhö vaäy. Ngaøi baûo ñeä töû laø Ngaøi 

khoâng ban phöôùc cho nhöõng ai thôø phöôïng Ngaøi hay giaùng hoïa cho ai 

khoâng thôø phöôïng Ngaøi. Ngaøi baûo Phaät töû neân kính troïng Ngaøi nhö moät 

vò Thaày. Ngaøi coøn nhaéc nhôû ñeä töû veà sau naøy khi thôø phöôïng leã baùi 

töôïng Phaät laø töï nhaéc nhôû chính mình phaûi coá gaéng tu taäp ñeå phaùt trieån 

loøng yeâu thöông vaø söï an laïc vôùi chính mình. Höông cuûa nhang nhaéc 

nhôû chuùng ta vöôït thaéng nhöõng thoùi hö taät xaáu ñeå ñaït ñeán trí hueä, ñeøn 

ñoát leân khi leã baùi nhaèm nhaéc nhôû chuùng ta ñuoác tueä ñeå thaáy roõ raèng 

thaân naøy roài seõ hoaïi dieät theo luaät voâ thöôøng. Khi chuùng ta leã laïy Ñöùc 

Phaät laø chuùng ta leã laïy nhöõng giaùo phaùp cao thöôïng maø Ngaøi ñaõ ban boá 

cho chuùng ta. Ñoù laø coát tuûy cuûa söï thôø phöôïng leã baùi trong Phaät giaùo. 

Nhieàu ngöôøi ñaõ laàm hieåu veà söï thôø phöôïng leã baùi trong Phaät giaùo, ngay 

caû nhöõng Phaät töû thuaàn thaønh. Ngöôøi Phaät töû khoâng bao giôø tin raèng 

Ñöùc Phaät laø moät vò thaàn linh, thì khoâng coù caùch chi maø hoï coù theå tin 

raèng khoái goã hay khoái kim loaïi kia laø thaàn linh. Trong Phaät giaùo, töôïng 

Phaät ñöôïc duøng ñeå töôïng tröng cho söï toaøn thieän toaøn myõ cuûa nhaân 

loaïi. Töôïng Phaät cuõng nhaéc nhôû chuùng ta veà taàm möùc cao caû cuûa con 

ngöôøi trong giaùo lyù nhaø Phaät, raèng Phaät giaùo laáy con ngöôøi laøm noøng 

coát, chöù khoâng phaûi laø thaàn linh, raèng chuùng ta phaûi töï phaûn quang töï 

kyû, phaûi quay caùi nhìn vaøo beân trong ñeå tìm traïng thaùi toaøn haûo trí tueä, 

chöù khoâng phaûi chaïy ñoâng chaïy taây beân ngoaøi. Nhö vaäy, khoâng caùch 

chi maø ngöôøi ta coù theå noùi raèng Phaät töû thôø phöôïng ngaãu töôïng cho 

ñöôïc. Kyø thaät, töø xa xöa laém, con ngöôøi nguyeân thuûy töï thaáy mình soáng 

trong moät theá giôùi ñaày thuø nghòch vaø hieåm hoïa. Hoï lo sôï thuù döõ, lo sôï 

khoâng ñuû thöùc aên, lo sôï beänh hoaïn vaø nhöõng tai öông hay hieän töôïng 

thieân nhieân nhö gioâng gioù, baõo toá, nuùi löûa, saám seùt, vaân vaân. Hoï khoâng 

caûm thaáy an toaøn vôùi hoaøn caûnh xung quanh vaø hoï khoâng coù khaû naêng 

giaûi thích ñöôïc nhöõng hieän töôïng aáy, neân hoï taïo ra yù töôûng thaàn linh, 

nhaèm giuùp hoï caûm thaáy thoaûi maùi tieän nghi hôn khi söï vieäc troâi chaûy 

thuaän lôïi, cuõng nhö coù ñuû can ñaûm vöôït qua nhöõng luùc laâm nguy, hoaëc 
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an uûi khi laâm vaøo caûnh baát haïnh, raèng thì laø thöôïng ñeá ñaõ saép ñaët an 

baøi nhö vaäy. Töø theá heä naøy qua theá heä khaùc, ngöôøi ta tieáp tuïc nieàm tin 

nôi “thöôïng ñeá” töø cha anh mình maø khoâng caàn phaûi ñaén ño suy nghó. 

Coù ngöôøi cho raèng hoï tin nôi thöôïng ñeá vì thöôïng ñeá ñaùp öùng nhöõng 

thænh nguyeän cuûa hoï moãi khi hoï lo aâu sôï haõi. Coù ngöôøi cho raèng hoï tin 

nôi thöôïng ñeá vì cha meï oâng baø hoï tin nôi thöôïng ñeá. Laïi coù ngöôøi cho 

raèng hoï thích ñi nhaø thôø hôn ñi chuøa vì nhöõng ngöôøi ñi nhaø thôø coù veû 

sang troïng hôn nhöõng ngöôøi ñi chuøa, vaân vaân vaø vaân vaân.  

Boán chaân lyù nhieäm maàu trong giaùo lyù nhaø Phaät, noùi roõ vì ñaâu coù 

khoå vaø con ñöôøng giaûi thoaùt. Ngöôøi ta noùi Ñöùc Phaät Thích Ca Maâu Ni 

ñaõ giaûng baøi phaùp ñaàu tieân veà “Töù Dieäu Ñeá” trong vöôøn Loäc Uyeån, 

sau khi Ngaøi giaùc ngoä thaønh Phaät. Trong ñoù Ñöùc Phaät ñaõ trình baøy: 

“Cuoäc soáng chöùa ñaày ñau khoå, nhöõng khoå ñau ñoù ñeàu coù nguyeân nhaân, 

nguyeân nhaân cuûa nhöõng khoå ñau naày coù theå bò huûy dieät baèng con 

ñöôøng dieät khoå.” Baùt Thaùnh Ñaïo hay taùm con ñöôøng ñuùng, taùm con 

ñöôøng daãn tôùi söï chaám döùt ñau khoå, muïc ñích cuûa dieäu ñeá thöù ba trong 

töù dieäu ñeá (Ñaïo ñeá). Baùt Chaùnh Ñaïo laø taùm neûo trong 37 neûo boà ñeà. 

Tu taäp Baùt Chaùnh Ñaïo seõ ñöa ñeán nhöõng lôïi ích thöïc söï nhö töï caûi taïo 

töï thaân, vì tu baùt chaùnh ñaïo laø söûa ñoåi moïi baát chính, söûa ñoåi moïi toäi 

loãi trong ñôøi soáng hieän taïi, ñoàng thôøi coøn taïo cho thaân mình coù moät ñôøi 

soáng chaân chaùnh, lôïi ích vaø thieän myõ; caûi taïo hoaøn caûnh vì neáu ai cuõng 

tu baùt chaùnh ñaïo thì caûnh theá gian seõ an laønh tònh laïc, khoâng coøn caûnh 

khoå ñau baát haïnh gaây neân bôûi haän thuø, tranh chaáp hay chieán tranh giöõa 

ngöôøi vôùi ngöôøi, giöõa nöôùc naày vôùi nöôùc kia, hay chuûng toäc naày vôùi 

chuûng toäc khaùc, ngöôïc laïi luùc ñoù thanh bình seõ vónh vieãn ngöï trò treân 

quaû ñaát naày; tu baùt chaùnh ñaïo coøn laø caên baûn ñaàu tieân cho söï giaùc ngoä, 

laø neàn taûng chaùnh giaùc, laø caên baûn giaûi thoaùt, ngaøy nay tu baùt chaùnh 

ñaïo laø gieo troàng cho mình nhöõng haït gioáng Boà Ñeà ñeå ngaøy sau gaët haùi 

quaû Nieát Baøn Voâ Thöôïng. Taâm voâ löôïng laø taâm roäng lôùn khoâng theå 

tính löôøng ñöôïc. Trong ñaïo Phaät, taâm voâ löôïng khoâng nhöõng laøm lôïi 

ích cho voâ löôïng chuùng sanh, daãn sinh voâ löôïng phuùc ñöùc vaø taïo thaønh 

voâ löôïng quaû vò toát ñeïp trong theá giôùi ñôøi soáng trong moät ñôøi, maø coøn 

lan roäng ñeán voâ löôïng theá giôùi trong voâ löôïng kieáp sau naày, vaø taïo 

thaønh voâ löôïng chö Phaät. Boán taâm voâ löôïng, coøn goïi laø Töù Ñaúng hay 

Töù Phaïm Haïnh, hay boán traïng thaùi taâm cao thöôïng. Ñöôïc goïi laø voâ 

löôïng vì chuùng chieáu khaép phaùp giôùi chuùng sanh khoâng giôùi haïn khoâng 
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ngaên ngaïi. Cuõng coøn ñöôïc goïi laø “Phaïm Truù” vì ñaây laø nôi truù nguï cuûa 

Phaïm Chuùng Thieân treân coõi Trôøi Phaïm Thieân.  

Trong caû hai tröôøng phaùi Nguyeân Thuûy vaø Ñaïi Thöøa, Ñöùc Phaät daïy 

caùc ñeä töû cuûa Ngaøi, nhaát laø Phaät töû taïi gia giöõ gìn nguõ giôùi. Duø Kinh 

Phaät khoâng ñi vaøo chi tieát, nhöng caùc ñaïo sö caû hai tröôøng phaùi ñaõ giaûi 

thích raát roõ raøng veà naêm giôùi naày. Naêm giôùi caám cuûa Phaät töû taïi gia vaø 

xuaát gia, tuy nhieân Phaät cheá nguõ giôùi ñaëc bieät cho nhöõng Phaät töû taïi 

gia. Ngöôøi trì giöõ naêm giôùi seõ ñöôïc taùi sanh trôû laïi vaøo kieáp ngöôøi (giôùi 

coù nghóa laø ngaên ngöøa, noù coù theå chaän ñöùng caùc haønh ñoäng, yù nghó, lôøi 

noùi aùc, hay ñình chæ caùc nghieäp baùo aùc trong khi phaùt khôûi. Naêm giôùi laø 

ñieàu kieän caên baûn laøm ngöôøi, ai giöõ troøn caùc ñieàu kieän cô baûn naày môùi 

xöùng ñaùng laøm ngöôøi. Traùi laïi thì ñôøi naày chæ soáng baèng thaân ngöôøi, maø 

phi nhaân caùch, thì sau cheát do nghieäp caûm thuaàn thuïc, khoù giöõ ñöôïc 

thaân ngöôøi, maø phaûi taùi sanh löu chuyeån trong caùc ñöôøng aùc thuù. Do ñoù 

ngöôøi hoïc Phaät, thoï tam quy, phaûi coá gaéng trì nguõ giôùi). Chaân lyù Nhaân 

Quaû laø moät trong nhöõng lôøi daïy quan troïng cuûa ñöùc Phaät. Nhaân laø 

nguyeân nhaân, laø naêng löïc phaùt ñoäng; quaû laø keát quaû, laø söï hình thaønh 

cuûa naêng löïc phaùt ñoäng. Ñònh luaät nhaân quaû chi phoái vaïn söï vaïn vaät 

trong vuõ truï khoâng coù ngoaïi leä. Luaät nhaân quaû hay söï töông quan giöõa 

nguyeân nhaân vaø keát quaû trong luaät veà “Nghieäp” cuûa Phaät giaùo. Moïi 

haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû cuûa noù. Gioáng nhö vaäy, 

moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân quaû laø luaät caên baûn trong 

Phaät giaùo chi phoái moïi hoaøn caûnh. Luaät aáy daïy raèng ngöôøi laøm vieäc 

laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû töông ñöông. Ngöôøi laønh 

ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng thöôøng ngöôøi ta khoâng 

hieåu chöõ phöôùc theo nghóa taâm linh, maø hieåu theo nghóa giaøu coù, ñòa vò 

xaõ hoäi, hoaëc uy quyeàn chaùnh trò. Chaúng haïn nhö ngöôøi ta baûo raèng 

ñöôïc laøm vua laø do quaû cuûa möôøi nhaân thieän ñaõ gieo tröôùc, coøn ngöôøi 

cheát baát ñaéc kyø töû laø do traû quaû xaáu ôû kieáp naøo, daàu kieáp naày ngöôøi aáy 

khoâng laøm gì ñaùng traùch. Nhaân quaû laø moät ñònh luaät taát nhieân neâu roõ söï 

töông quan, töông duyeân giöõa nhaân vaø quaû, khoâng phaûi coù ai sinh, cuõng 

khoâng phaûi töï nhieân sinh. Neáu khoâng coù nhaân thì khoâng theå coù quaû; 

neáu khoâng coù quaû thì cuõng khoâng coù nhaân. Nhaân naøo quaû naáy, khoâng 

bao giôø nhaân quaû töông phaûn hay maâu thuaãn nhau. Noùi caùch khaùc, 

nhaân quaû bao giôø cuõng ñoàng moät loaïi. Neáu muoán ñöôïc ñaäu thì phaûi 

gieo gioáng ñaäu. Neáu muoán ñöôïc cam thì phaûi gieo gioáng cam. Moät khi 

ñaõ gieo coû daïi maø mong gaët ñöôïc luùa baép laø chuyeän khoâng töôûng. Moät 
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nhaân khoâng theå sinh ñöôïc quaû, maø phaûi ñöôïc söï trôï giuùp cuûa nhieàu 

duyeân khaùc, thí duï, haït luùa khoâng theå naåy maàm luùa neáu khoâng coù 

nhöõng trôï duyeân nhö aùnh saùng, ñaát, nöôùc, vaø nhaân coâng trôï giuùp. Trong 

nhaân coù quaû, trong quaû coù nhaân. Chính trong nhaân hieän taïi chuùng ta 

thaáy quaû vò lai, vaø chính trong quaû hieän taïi chuùng ta tìm ñöôïc nhaân quaù 

khöù. Söï chuyeån töø nhaân ñeán quaû coù khi nhanh coù khi chaäm. Coù khi 

nhaân quaû xaõy ra lieàn nhau nhö khi ta vöøa ñaùnh tieáng troáng thì tieáng 

troáng phaùt hieän lieàn. Coù khi nhaân ñaõ gaây roài nhöng phaûi ñôïi thôøi gian 

sau quaû môùi hình thaønh nhö töø luùc gieo haït luùa gioáng, naåy maàm thaønh 

maï, nhoå maï, caáy luùa, maï lôùn thaønh caây luùa, troå boâng, roài caét luùa, vaân 

vaân, phaûi qua thôøi gian ba boán thaùng, hoaëc naêm saùu thaùng. Coù khi töø 

nhaân ñeán quaû caùch nhau haèng chuïc naêm nhö moät ñöùa beù caép saùch ñeán 

tröôøng hoïc tieåu hoïc, ñeán ngaøy thaønh taøi 4 naêm ñaïi hoïc phaûi traûi qua 

thôøi gian ít nhaát laø 14 naêm. Coù nhöõng tröôøng hôïp khaùc töø nhaân ñeán quaû 

coù theå daøi hôn, töø ñôøi tröôùc ñeán ñôøi sau môùi phaùt hieän. Hieåu vaø tin vaøo 

luaät nhaân quaû, Phaät töû seõ khoâng meâ tín dò ñoan, khoâng yû laïi thaàn 

quyeàn, khoâng lo sôï hoang mang. Bieát cuoäc ñôøi mình laø do nghieäp nhaân 

cuûa chính mình taïo ra, ngöôøi Phaät töû vôùi loøng töï tin, coù theâm söùc maïnh 

to lôùn seõ laøm nhöõng haønh ñoäng toát ñeïp thì chaéc chaén nghieäp quaû seõ 

chuyeån nheï hôn, chöù khoâng phaûi traû ñuùng quaû nhö luùc taïo nhaân. Neáu 

laøm toát nöõa, bieát tu thaân, giöõ giôùi, tu taâm, nghieäp coù theå chuyeån hoaøn 

toaøn. Khi bieát mình laø ñoäng löïc chính cuûa moïi thaát baïi hay thaønh coâng, 

ngöôøi Phaät töû seõ khoâng chaùn naûn, khoâng traùch moùc, khoâng yû laïi, maø coù 

theâm nhieàu coá gaéng, coù theâm töï tin ñeå hoaøn thaønh toát moïi coâng vieäc. 

Bieát giaù trò cuûa luaät nhaân quaû, ngöôøi Phaät töû khi laøm moät vieäc gì, khi 

noùi moät lôøi gì, neân suy nghó tröôùc ñeán keát quaû toát hay xaáu cuûa noù, chöù 

khoâng laøm lieàu, ñeå roài phaûi chòu haäu quaû khoå ñau trong töông lai. 

Chaân lyù veà nghieäp laø moät trong caùc giaùo lyù caên baûn cuûa Phaät giaùo. 

Moïi vieäc khoå vui, ngoït buøi trong hieän taïi cuûa chuùng ta ñeàu do nghieäp 

cuûa quaù khöù vaø hieän taïi chi phoái. Heã nghieäp laønh thì ñöôïc vui, nghieäp 

aùc thì chòu khoå. Vaäy nghieäp laø gì? Nghieäp theo chöõ Phaïn laø ‘karma’ coù 

nghóa laø haønh ñoäng vaø phaûn öùng, quaù trình lieân tuïc cuûa nhaân vaø quaû. 

Luaân lyù hay haønh ñoäng toát xaáu (tuy nhieân, töø ‘nghieäp’ luoân ñöôïc hieåu 

theo nghóa taät xaáu cuûa taâm hay laø keát quaû cuûa haønh ñoäng sai laàm trong 

quaù khöù) xaûy ra trong luùc soáng, gaây neân nhöõng quaû baùo töông öùng 

trong töông lai. Cuoäc soáng hieän taïi cuûa chuùng ta laø keát quaû taïo neân bôûi 

haønh ñoäng vaø tö töôûng cuûa chuùng ta trong tieàn kieáp. Ñôøi soáng vaø hoaøn 
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caûnh hieän taïi cuûa chuùng ta laø saûn phaåm cuûa yù nghó vaø haønh ñoäng cuûa 

chuùng ta trong quaù khöù, vaø cuõng theá caùc haønh vi cuûa chuùng ta ñôøi nay, 

seõ hình thaønh caùch hieän höõu cuûa chuùng ta trong töông lai. Nghieäp coù 

theå ñöôïc gaây taïo bôûi thaân, khaåu, hay yù; nghieäp coù theå thieän, baát thieän, 

hay trung tính (khoâng thieän khoâng aùc). Taát caû moïi loaïi nghieäp ñeàu 

ñöôïc tích goùp bôûi Maït Na thöùc vaø chaát chöùa bôûi A Laïi Da thöùc. Chuùng 

sanh ñaõ leân xuoáng töû sanh trong voâ löôïng kieáp neân nghieäp cuõng voâ 

bieân voâ löôïng. Duø laø loaïi nghieäp gì, khoâng sôùm thì muoän, ñeàu seõ coù 

quaû baùo ñi theo. Khoâng moät ai treân ñôøi naày coù theå troán chaïy ñöôïc quaû 

baùo. Nhö treân ñaõ noùi, nghieäp laø saûn phaåm cuûa thaân, khaåu, yù, nhö haït 

gioáng ñöôïc gieo troàng, coøn quaû baùo laø keát quaû cuûa nghieäp, nhö caây 

traùi. Khi thaân laøm vieäc toát, khaåu noùi lôøi hay, yù nghó chuyeän ñeïp, thì 

nghieäp laø haït gioáng thieän. Ngöôïc laïi thì nghieäp laø haït gioáng aùc. Chính 

vì vaäy maø Ñöùc Phaät daïy: “Muoán soáng moät ñôøi cao ñeïp, caùc con phaûi 

töøng ngaøy töøng giôø coá gaéng kieåm soaùt nhöõng hoaït ñoäng nôi thaân khaåu 

yù chôù ñöøng ñeå cho nhöõng hoaït ñoäng naày laøm haïi caû ta laãn ngöôøi.” 

Nghieäp vaø quaû baùo töông öùng khoâng sai chaïy. Gioáng laønh sanh caây toát 

quaû ngon, trong khi gioáng xaáu thì caây xaáu quaû teä laø chuyeän taát nhieân. 

Nhö vaäy, tröø khi naøo chuùng ta hieåu roõ raøng vaø haønh trì tinh chuyeân theo 

luaät nhaân quaû hay nghieäp baùo, chuùng ta khoâng theå naøo kieåm soaùt hay 

kinh qua moät cuoäc soáng nhö chuùng ta ao öôùc ñaâu. Theo Phaät Phaùp thì 

khoâng coù thieân thaàn quyû vaät naøo coù theå aùp ñaët söùc maïnh leân chuùng ta, 

maø chuùng ta coù hoaøn toaøn töï do xaây döïng cuoäc soáng theo caùch mình 

muoán. Neáu chuùng ta tích tuï thieän nghieäp, thì quaû baùo phaûi laø haïnh phuùc 

söôùng vui, chöù khoâng coù ma quyû naøo coù theå laøm haïi ñöôïc chuùng ta. 

Ngöôïc laïi, neáu chuùng ta gaây taïo aùc nghieäp, duø coù laïy luïc van xin thì 

haäu quaû vaãn phaûi laø ñaéng cay ñau khoå, khoâng coù trôøi naøo coù theå cöùu 

laáy chuùng ta. Khi chuùng ta haønh ñoäng, duø thieän hay aùc, thì chính chuùng 

ta chöùng kieán roõ raøng nhöõng haønh ñoäng aáy. Hình aûnh cuûa nhöõng haønh 

ñoäng naày seõ töï ñoäng in vaøo tieàm thöùc cuûa chuùng ta. Haït gioáng cuûa 

haønh ñoäng hay nghieäp ñaõ ñöôïc gieo troàng ôû ñaáy. Nhöõng haït gioáng naày 

ñôïi ñeán khi coù ñuû duyeân hay ñieàu kieän laø naåy maàm sanh caây troå quaû. 

Cuõng nhö vaäy, khi ngöôøi nhaän laõnh laáy haønh ñoäng cuûa ta laøm, thì haït 

gioáng cuûa yeâu thöông hay thuø haän cuõng seõ ñöôïc gieo troàng trong tieàm 

thöùc cuûa hoï, khi coù ñuû duyeân hay ñieàu kieän laø haït gioáng aáy naåy maàm 

sanh caây vaø troå quaû töông öùng. Ñöùc Phaät daïy neáu ai ñoù ñem cho ta vaät 

gì maø ta khoâng laáy thì dó nhieân ngöôøi ñoù phaûi mang veà, coù nghóa laø tuùi 
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chuùng ta khoâng chöùa ñöïng vaät gì heát. Töông töï nhö vaäy, neáu chuùng ta 

hieåu raèng nghieäp laø nhöõng gì chuùng ta laøm, phaûi caát chöùa trong tieàm 

thöùc cho chuùng ta mang qua kieáp khaùc, thì chuùng ta töø choái khoâng caát 

chöùa nghieäp nöõa. Khi tuùi tieàm thöùc troáng roãng khoâng coù gì, thì khoâng 

coù gì cho chuùng ta mang vaùc. Nhö vaäy laøm gì coù quaû baùo, laøm gì coù 

khoå ñau phieàn naõo. Nhö vaäy thì cuoäc soáng cuoäc tu cuûa chuùng ta laø gì 

neáu khoâng laø ñoaïn taän luaân hoài sanh töû vaø muïc tieâu giaûi thoaùt roát raùo 

ñöôïc thaønh töïu.  

Ñöùc Phaät nhìn nhaän khoå ñau phieàn naõo trong cuoäc soáng nhaân loaïi 

vì söï luyeán chaáp meâ muoäi vaøo vaïn höõu. Thaät laø sai laàm khi cho raèng 

ñaïo Phaät bi quan yeám theá. Ñieàu naøy khoâng ñuùng ngay vôùi söï hieåu bieát 

sô löôïc veà caên baûn Phaät giaùo. Khi Ñöùc Phaät cho raèng cuoäc ñôøi ñaày khoå 

ñau phieàn naõo, Ngaøi khoâng nguï yù ñôøi ñaùng bi quan. Theo caùch naøy, 

Ñöùc Phaät nhìn nhaän söï hieän dieän cuûa khoå ñau phieàn naõo trong cuoäc 

soáng nhaân loaïi, vaø caùch phaân tích Ngaøi ñaõ neâu roõ cho chuùng ñeä töû cuûa 

Ngaøi thaáy ñöôïc luyeán aùi moïi vaät maø khoâng coù chaùnh kieán veà thöïc chaát 

cuûa chuùng laø nguyeân nhaân cuûa khoå ñau phieàn naõo. Tính voâ thöôøng vaø 

bieán ñoåi voán coù saün trong baûn chaát cuûa vaïn höõu. Ñaây laø baûn chaát thaät 

cuûa chuùng vaø ñaây laø chaùnh kieán. Ngaøi keát luaän: “Chöøng naøo chuùng ta 

vaãn chöa chaáp nhaän söï thaät naøy, chöøng ñoù chuùng ta vaãn coøn gaëp phaûi 

nhöõng xung ñoät. Chuùng ta khoâng theå thay ñoåi hay chi phoái baûn chaát 

thaät cuûa moïi vaät vaø keát quaû laø ‘nieàm hy voïng xa daàn laøm cho con tim 

ñau ñôùn’. Vaäy giaûi phaùp duy nhaát laø ôû choã ñieàu chænh quan ñieåm cuûa 

chính mình.” Thaät vaäy, loøng khaùt aùi moïi vaät gaây neân khoå ñau phieàn 

naõo. Kyø thaät, chính loøng khaùt aùi ñaõ gaây neân thöông ñau saàu muoän. Khi 

ta yeâu thích ngöôøi naøo hay vaät naøo thì ta muoán hoï thuoäc veà ta vaø ôû beân 

ta maõi maõi. Chuùng ta khoâng bao giôø chòu suy nghó veà baûn chaát thaät cuûa 

chuùng, hay chuùng ta töø choái nghó suy veà baûn chaát thaät naøy. Chuùng ta ao 

öôùc nhöõng thöù naøy seõ toàn taïi maõi maõi, nhöng thôøi gian laïi huûy hoaïi moïi 

vaät. Tuoåi xuaân phaûi nhöôøng choã cho tuoåi giaø, vaø veû töôi maùt cuûa söông 

mai phaûi bieán maát khi vaàng hoàng loù daïng. Trong Kinh Nieát Baøn, khi 

Ñaïi Ñöùc A Nan vaø nhöõng ñeä töû khaùc than khoùc buoàn thaûm khi Ñöùc 

Phaät ñang naèm treân giöôøng beänh chôø cheát, Ñöùc Phaät daïy: “Naøy 

Ananda! Ñöøng buoàn khoå, ñöøng than khoùc, Nhö Lai chaúng töøng baûo oâng 

raèng sôùm muoän gì thì chuùng ta cuõng phaûi xa lìa taát caû nhöõng thöù toát ñeïp 

maø ta yeâu thöông quí baùu ñoù sao? Chuùng seõ bieán ñoåi vaø hoaïi dieät. Vaäy 

laøm sao Nhö Lai coù theå soáng maõi ñöôïc? Söï aáy khoâng theå naøo xaûy ra 
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ñöôïc!” Ñaây laø neàn taûng cho lôøi daïy veà “Ba Daáu AÁn” (voâ thöôøng, khoå 

vaø voâ ngaõ) trong ñaïo Phaät veà ñôøi soáng hay nhaân sinh quan vaø vuõ truï 

quan Phaät Giaùo. Moïi giaù trò cuûa ñaïo Phaät ñeàu döïa treân giaùo lyù naøy. 

Ñöùc Phaät mong muoán caùc ñeä töû cuûa Ngaøi, taïi gia cuõng nhö xuaát gia, 

thaûy ñeàu soáng theo chaùnh haïnh vaø caùc tieâu chuaån cao thöôïng trong 

cuoäc soáng veà moïi maët. Ñoái vôùi Ngaøi, cuoäc soáng bình dò khoâng coù nghóa 

laø cuoäc ñôøi con ngöôøi phaûi chòu suy taøn khoå aûi. Ñöùc Phaät khuyeân ñeä töû 

cuûa Ngaøi ñi theo con ñöôøng “Trung Ñaïo” nghóa laø khoâng luyeán aùi cuõng 

khoâng choái boû vaïn höõu. Ñöùc Phaät khoâng chuû tröông choái boû “veû ñeïp” 

cuûa vaïn höõu, tuy nhieân, neáu con ngöôøi khoâng thaáu trieät ñöôïc thöïc chaát 

cuûa nhöõng vaät mang veû ñeïp ñoù, thì chính caùi veû ñeïp kia coù theå ñöa ñeán 

khoå ñau phieàn naõo hay ñau buoàn vaø thaát voïng cho chính mình. Trong 

“Thi Keä Tröôûng Laõo”, Ñöùc Phaät coù neâu ra moät caâu chuyeän veà toân giaû 

Pakka. Moät hoâm toân giaû vaøo laøng khaát thöïc, toân giaû ngoài döôùi goác caây. 

Roài moät con dieàu haâu gaàn ñoù chuïp ñöôïc moät mieáng thòt, voäi vuït bay 

leân khoâng. Nhöõng con khaùc thaáy vaäy lieàn taán coâng con dieàu naøy, laøm 

cho noù nhaû mieáng thòt xuoáng. Moät con dieàu haâu khaùc bay tôùi ñôùp 

mieáng thòt, nhöng cuõng bò nhöõng con khaùc taán coâng cöôùp maát ñi mieáng 

thòt. Toân giaû suy nghó: “Duïc laïc chaúng khaùc chi mieáng thòt kia, thaät 

thoâng thöôøng giöõa theá gian ñaày khoå ñau vaø thuø nghòch naøy.” Khi quan 

saùt caûnh treân, toân giaû thaáy roõ vaïn höõu voâ thöôøng cuõng nhö caùc söï vieäc 

xaûy ra kia, neân toân giaû tieáp tuïc quaùn töôûng cho ñeán khi ñaït ñöôïc quaû vò 

A La Haùn. Ñöùc Phaät khuyeân ñeä töû khoâng laûng traùnh caùi ñeïp, khoâng töø 

boû caùi ñeïp maø cuõng khoâng luyeán aùi caùi ñeïp. Chæ coá laøm sao cho caùi 

ñeïp khoâng trôû thaønh ñoái töôïng yeâu gheùt cuûa rieâng mình, vì baát cöù vaät 

gì khaû laïc khaû oá trong theá gian naøy thöôøng laøm cho chuùng ta luyeán 

chaáp, roài sinh loøng luyeán aùi hay gheùt boû, chính vì theá maø chuùng ta phaûi 

tieáp tuïc kinh qua nhöõng khoå ñau phieàn naõo. Ngöôøi Phaät töû nhìn nhaän 

caùi ñeïp ôû nôi naøo giaùc quan nhaän thöùc ñöôïc, nhöng cuõng phaûi thaáy 

luoân caû tính voâ thöôøng vaø bieán hoaïi trong caùi ñeïp aáy. Vaø ngöôøi Phaät töû 

neân luoân nhôù lôøi Phaät daïy veà moïi phaùp höõu hình nhö sau: “Chuùng coù 

sinh khôûi, thì chuùng phaûi chòu hoaïi dieät.” Nhö vaäy, ngöôøi Phaät töû nhìn 

vaø chieâm ngöôõng veû ñeïp maø khoâng pha laãn loøng tham muoán chieám 

höõu. Ñeå chaám döùt khoå ñau phieàn naõo trong cuoäc soáng, Ñöùc Phaät 

khuyeân töù chuùng neân: “Chö AÙc Maïc Taùc, Chuùng Thieän Phuïng Haønh, 

Töï Tònh Kyø YÙ”. Trong Kinh A Haøm, Phaät daïy: “Khoâng laøm nhöõng vieäc 
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aùc, chæ laøm nhöõng vieäc laønh, giöõ taâm yù trong saïch, ñoù lôøi chö Phaät 

daïy.”  Bieån phaùp meânh moâng cuõng töø boán caâu keä naày maø ra. 

Phaûi thöïc tình maø noùi, chaân lyù giaùo thuyeát cuûa ñaïo Phaät luoân ñoàng 

ñieäu vôùi ñôøi soáng vaø khoa hoïc moät caùch vöôït thôøi gian. Giaùo lyù chính 

cuûa Ñöùc Phaät taäp trung vaøo Boán Chaân Lyù Cao Thöôïng hay Töù Dieäu Ñeá 

vaø Baùt Thaùnh Ñaïo. Goïi laø “cao thöôïng” vì noù phuø hôïp vôùi chaân lyù vaø 

noù laøm cho ngöôøi hieåu bieát vaø tu taäp noù trôû thaønh cao thöôïng. Ngöôøi 

Phaät töû khoâng tin nôi nhöõng ñieàu tieâu cöïc hay nhöõng ñieàu bi quan, 

huoáng laø tin nôi nhöõng thöù dò ñoan phuø phieám. Ngöôïc laïi, ngöôøi Phaät töû 

tin nôi söï thaät, söï thaät khoâng theå choái caõi ñöôïc, söï thaät maø ai cuõng bieát, 

söï thaät maø moïi ngöôøi höôùng tôùi ñeå kinh nghieäm vaø ñaït ñöôïc. Nhöõng 

ngöôøi tin töôûng nôi thaàn linh thì cho raèng tröôùc khi ñöôïc laøm ngöôøi 

khoâng coù söï hieän höõu, roài ñöôïc taïo neân do yù cuûa thaàn linh. Ngöôøi aáy 

soáng cuoäc ñôøi cuûa mình, roài tuøy theo nhöõng gì hoï tin töôûng trong khi 

soáng maø ñöôïc leân nöôùc trôøi vónh cöûu hay xuoáng ñòa nguïc ñôøi ñôøi. Laïi 

coù ngöôøi cho raèng moãi caù nhaân vaøo ñôøi luùc thoï thai do nhöõng nguyeân 

nhaân thieân nhieân, soáng ñôøi cuûa mình roài cheát, chaám döùt söï hieän höõu, 

theá thoâi. Phaät giaùo khoâng chaáp nhaän caû hai quan nieäm treân. Theo giaûi 

thích thöù nhaát, thì neáu coù moät vò thaàn linh toaøn thieän toaøn myõ naøo ñoù, 

töø bi thöông xoùt heát thaûy chuùng sanh moïi loaøi thì taïi sao laïi coù ngöôøi 

sanh ra vôùi hình töôùng xaáu xa khuûng khieáp, coù ngöôøi sanh ra trong 

ngheøo khoå cô haøn. Thaät laø voâ lyù vaø baát coâng khi coù ngöôøi phaûi vaøo ñòa 

nguïc vónh cöûu chæ vì ngöôøi aáy khoâng tin töôûng vaø vaâng phuïc thaàn linh. 

Söï giaûi thích thöù hai hôïp lyù hôn, nhöng vaãn coøn ñeå laïi nhieàu thaéc maéc 

chöa ñöôïc giaûi ñaùp. Thoï thai theo nhöõng nguyeân nhaân thieân nhieân laø roõ 

raøng, nhöng laøm theá naøo moät hieän töôïng voâ cuøng phöùc taïp nhö caùi taâm 

laïi ñöôïc phaùt trieån, môû mang, chæ giaûn dò töø hai teá baøo nhoû laø tröùng vaø 

tinh truøng? Phaät giaùo ñoàng yù vôùi söï giaûi thích veà nhöõng nguyeân nhaân töï 

nhieân; tuy nhieân, Phaät giaùo ñöa ra söï giaûi thích thoûa ñaùng hôn veà vaán 

ñeà con ngöôøi töø ñaâu ñeán vaø sau khi cheát thì con ngöôøi ñi veà ñaâu. Khi 

cheát, taâm chuùng ta vôùi khuynh höôùng, sôû thích, khaû naêng vaø taâm taùnh 

ñaõ ñöôïc taïo duyeân vaø khai trieån trong ñôøi soáng, töï caáu hôïp trong buoàng 

tröùng saün saøng thoï thai. Nhö theá aáy, moät caù nhaân sanh ra, tröôûng thaønh 

vaø phaùt trieån nhaân caùch töø nhöõng yeáu toá tinh thaàn ñöôïc mang theo töø 

nhöõng kieáp quaù khöù vaø moâi tröôøng vaät chaát hieän taïi. Nhaân caùch aáy seõ 

bieán ñoåi vaø thay ñoåi do nhöõng coá gaéng tinh thaàn vaø nhöõng yeáu toá taïo 

duyeân nhö neàn giaùo duïc vaø aûnh höôûng cuûa cha meï cuõng nhö xaõ hoäi 
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beân ngoaøi, luùc laâm chung, taùi sanh, töï caáu hôïp trôû laïi trong buoàng tröùng 

saün saøng thoï thai. Tieán trình cheát vaø taùi sanh trôû laïi naøy seõ tieáp tuïc 

dieãn tieán ñeán chöøng naøo nhöõng ñieàu kieän taïo nguyeân nhaân cho noù nhö 

aùi duïc vaø voâ minh chaám döùt. Chöøng aáy, thay vì moät chuùng sanh taùi 

sanh, thì taâm aáy vöôït ñeán moät traïng thaùi goïi laø Nieát Baøn, ñoù laø muïc 

tieâu cuøng toät cuûa Phaät giaùo.  

Noùi toùm laïi, ñöùc Phaät, moät baäc Ñaïo Sö Voâ Tieàn Khoaùng Haäu Chæ 

Daïy Con Ñöôøng Leân Phaät. Khoâng chuùt nghi ngôø veà ñaïo Phaät laø moät 

toân giaùo cuûa chaân lyù vaø moät trieát lyù soáng ñoäng hai möôi saùu theá kyû veà 

tröôùc. Ñaïo Phaät vaãn coøn laø moät toân giaùo cuûa chaân lyù vaø moät trieát lyù 

soáng ñoäng ngay trong theá kyû naøy (theá kyû thöù 21). Ñaïo Phaät ñoàng ñieäu 

vôùi taát caû nhöõng tieán boä cuûa khoa hoïc ngaøy nay vaø noù seõ luoân ñoàng 

ñieäu vôùi khoa hoïc vöôït thôøi gian. Giaùo lyù cô baûn veà töø, bi, hyû, xaû, 

chaùnh kieán, chaùnh tö duy, chaùnh ngöõ, chaùnh nghieäp, chaùnh maïng, 

chaùnh tinh taán, chaùnh ñònh vaø chaùnh nieäm, cuõng nhö naêm giôùi caên baûn 

khoâng saùt sanh, khoâng troäm caép, khoâng taø daâm, khoâng voïng ngöõ vaø 

khoâng uoáng nhöõng chaát cay ñoäc... vaãn luoân laø ngoïn ñuoác soi saùng theá 

gian u toái naøy. Thoâng ñieäp veà hoøa bình, tình thöông yeâu vaø haïnh phuùc 

cuûa ñaïo Phaät göûi ñeán chuùng sanh moïi loaøi vaãn luoân luoân laø moät chaân 

lyù raïng ngôøi cho nhaân loaïi.  Baát cöù ai trong chuùng ta cuõng coù theå ñaït 

ñöôïc muïc tieâu cao nhaát cuûa ñaïo Phaät, duø xuaát gia hay taïi gia. Tuy 

nhieân, ñieàu thieát yeáu nhaát laø chuùng ta phaûi thaønh khaån tu taäp theo 

nhöõng lôøi daïy doã cuûa Ñöùc Phaät. Ñöùc Phaät vaø nhöõng ñaïi ñeä töû cuûa Ngaøi 

khoâng phaûi töï nhieân maø ñaéc thaønh chaùnh quaû. Ñöùc Phaät vaø caùc ñeä töû 

cuûa Ngaøi moät thôøi cuõng laø nhöõng phaøm phu nhö chuùng ta. Hoï cuõng bò 

phieàn naõo bôûi nhöõng baát tònh nôi taâm, luyeán chaáp, saân haän vaø voâ minh. 

Nhöng giôø naøy hoï ñaõ thaønh Phaät, thaønh Thaùnh, coøn chuùng ta sao cöù 

maõi u meâ laên troâi taïo nghieäp trong luaân hoài sanh töû? Phaät töû thuaàn 

thaønh neân laéng nghe lôøi Phaät daïy, neân thanh tònh thaân, khaåu yù ñeå ñaït 

ñeán chaân trí tueä, trí tueä giuùp chuùng ta hieåu ñöôïc chaân lyù vaø ñaït ñöôïc 

muïc tieâu toái haäu cuûa Phaät giaùo. Noùi caùch khaùc, neáu chuùng ta chòu 

thaønh taâm tu taäp giaùo phaùp nhaø Phaät thì moät ngaøy khoâng xa naøo ñoù ai 

trong chuùng ta cuõng ñeàu laøm vieäc thieän, traùnh laøm vieäc aùc; ai cuõng heát 

loøng giuùp ñôõ ngöôøi khaùc chöù khoâng laøm haïi ai, vaø taâm nieäm chuùng ta 

luoân ôû traïng thaùi thanh tònh. Nhö vaäy chaéc chaén tu taäp giaùo phaùp naøy 

thì ñôøi naøy vaø ñôøi sau cuoäc soáng chuùng ta seõ haïnh phuùc, thònh vöôïng. 
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Cuoái cuøng tu taäp giaùo phaùp aáy seõ daãn ñöa chuùng ta ñeán muïc tieâu toái 

haäu laø giaûi thoaùt, ñoù laø haïnh phuùc toái thöôïng cuûa Nieát Baøn. 

 

The Buddha: An Unprecedented Master  

Who Teaches the Path Leading to the Buddhahood 

 

Someone says that the word religion is not appropriate to call 

Buddhism because Buddhism is not a religion, but a moral philosophy. 

For me, Buddhism is a Religion of the Truth and a Living Philosophy. 

Buddhism is both a religion and philosophy of life based on the 

teachings set forth by Shakyamuni Buddha over 2500 years ago in 

India. Before going further we should briefly analyze the two words 

“Buddha” and “Philosophy”. First, the name Buddhism comes from the 

word “budhi” which means ‘to wake up’ and thus Buddhism is the 

philosophy of awakening. This philosophy has its origins in the 

experience of the man named Siddhartha Gotama, known as the 

Buddha, who was himself awakened at the age of 36. Buddhism is now 

older than 2,500 years old and has almost one third of the population of 

the world are its followers. Until a hundred years ago, Buddhism was 

mainly an Asian philosophy but increasingly it is gaining adherents in 

Europe and America. Secondly, the word philosophy comes from two 

words ‘philo’ which means ‘love’ and ‘sophia’ which means ‘wisdom’. 

So philosophy is the love of wisdom or love and wisdom, both 

meanings describing Buddhism perfectly. Buddhism teaches that we 

should try to develop our intellectual capacity to the fullest so that we 

can understand clearly. It also teaches us to develop loving kindness 

and compassion so that we can become (be like) a true friend to all 

beings. So Buddhism is a philosophy but not just a philosophy. It is the 

supreme philosophy. In the year 563 B.C. a baby was born into a royal 

family in northern India. He grew up in wealth and luxury but soon 

found that worldly comfort and security do not guarantee real 

happiness. He was deeply moved by the suffering he saw all around, so 

He resolved to find the key to human happiness. It couldn’t have been 

an easy thing for the Buddha to leave his family. He must have worried 

and hesitated for a long time before he finally left. There were two 

choices, dedicating himself to his family or dedicating himself to the 
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whole world. In the end, his great compassion made him give himself 

to the whole world. And the whole world still benefits from his 

sacrifice. This was perhaps the most significant sacrifice ever made. 

After careful considerations, when he was 29 he left his wife and child 

and his Royal Palace and set off to sit at the feet of the great religious 

teachers of the day to learn from them. They taught him much but none 

really knew the cause of human sufferings and afflictions and how it 

could be overcome. Eventually, after six years study and meditation he 

had an experience in which all ignorance fell away and he suddenly 

understood. From that day onwards, he was called the Buddha, the 

Awakened One. He lived for another 45 years in which time he 

travelled all over northern India teaching others what he had 

discovered. His compassion and patience were legendary and he made 

hundreds of thousands of followers. In his eightieth year, old and sick, 

but still happy and at peace, he finally passed away into nirvana. After 

the passing of Shakyamuni Buddha, his disciples recorded all of his 

teaching into scriptures called sutras. There is no one book that 

contains all the information the Buddha taught, but the total of more 

than 800 books that recorded a vast number of sutras, vinaya and 

abhidharma. 

In Buddhism, there is no distinction between a divine, or a supreme 

being, and an ordinary person. The highest form of a human being is a   

Buddha. All people have the inherent ability and potential to become 

Buddhas if they follow and cultivate the teachings set forth by 

Shakyamuni Buddha. By following the Buddha’s teachings and 

Buddhist practices, anyone can eventually become Buddhas. A Buddha 

is also a human being, but one who comes to a realization and 

thoroughly understands the workings and meaning of life and the 

universe. When one comes to that realization and truly knows and 

understands oneself and everything, he is called “Buddha” or he is said 

to have attained enlightenment. He is also called “the Enlightened 

One.” 

Even though the Buddha is dead but 2,500 years later his teachings 

still help and save a lot of people, his example still inspires people, his 

words still continue to change lives. Only a Buddha could have such 

power centuries after his death. The Buddha did not claim that he was 

a god, the child of god or even the messenger from a god. He was 
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simply a man who perfected himself and taught that if we followed his 

example, we could perfect ourselves also. He never asked his 

followers to worship him as a god. In fact, He prohibited his followers 

to praise him as a god. He told his followers that he could not give 

favours or blessings to those who worship him with personal 

expectations or or calamities to those who don’t worship him. He asked 

his followers to respect him as students respect their teacher. He also 

reminded his followers to worship a statue of the Buddha means to 

remind ourselves to try to develop peace and love within ourselves. 

The perfume of incense reminds us of the pervading influence of 

virtue, the lamp reminds us of the light of knowledge and the followers 

which soon fade and die, remind us of impermanence. When we bow, 

we express our gratitude to the Buddha for what his teachings have 

given us. This is the core nature of Buddhist worship. A lot of people 

have misunderstood the meaning of “worship” in Buddhism, even 

devout Buddhists. Buddhists do not believe that the Buddha is a god, so 

in no way they could possibly believe that a piece of wood or metal 

(statue) is a god. In Buddhism, the statue of the Buddha is used to 

symbolize human perfection. The statue of the Buddha also reminds us 

of the human dimension in Buddhist teaching, the fact that Buddhism is 

man-centered, not god-centered, that we must look inward (within) not 

outward (without) to find perfection and understanding. So in no way 

one can say that Buddhists worship god or idols. In fact, a long long 

time ago, when primitive man found himself in a dangerous and hostile 

situations, the fear of wild animals, of not being able to to find enough 

food, of diseases, and of natural calamities or phenomena such as 

storms, hurricanes, volcanoes, thunder, and lightning, etc. He found no 

security in his surroundings and he had no ability to explain those 

phenomena, therefore, he created the idea of gods in order to give him 

comfort in good times, and courage him in times of danger and 

consolation when things went wrong. They believed that god arranged 

everything. Generations after generations, man continues to follow his 

ancestors in a so-called “faith in god” without any further thinkings. 

Some says they believe in god because god responds to their prayers 

when they feel fear or frustration.  Some say they believe in god 

because their parents and grandparents believed in god. Some others 

say that they prefer to go to church than to temple because those who 
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go to churches seem richer and more honorable than those who go to 

temples, and so on, and so on.  

The Four Noble Truths, A fundamental doctrine of Buddhism which 

clarifies the cause of suffering and the way to emancipation. 

Sakyamuni Buddha is said to have expounded the Four Noble Truths in 

the Deer Park in Sarnath during his first sermon after attaining 

Buddhahood. The Buddha organized these ideas into the Fourfold 

Truth as follows: “Life consists entirely of suffering; suffering has 

causes; the causes of suffering can be extinguished; and there exists a 

way to extinguish the cause.” The noble Eightfold Path or the eight 

right (correct) ways. The path leading to release from suffering, the 

goal of the third in the four noble truths. These are eight in the 37 bodhi 

ways to enlightenment. Practicing the Noble Eight-fold Path can bring 

about real advantages such as improvement of personal conditions. It is 

due to the elimination of all evil thoughts, words, and actions that we 

may commit in our daily life, and to the continuing practice of 

charitable work; improvement of living conditions. If everyone 

practiced this noble path, the world we are living now would be devoid 

of all miseries and sufferings caused by hatred, struggle, and war 

between men and men, countries and countries, or peoples and 

peoples. Peace would reign forever on earth; attainment of 

enlightenment or Bodhi Awareness. The Noble Eigh-fold Path is the 

first basic condition for attaining Bodhi Consciousness that is 

untarnished while Alaya Consciousness is still defiled. In Buddhism, 

the mind is immeasurable. It not only benefit immeasurable living 

beings, bringing immeasurable blessings to them, and producing 

immeasurable highly spiritual attainments in a world, in one life, but 

also spreads all over immeasurable worlds, in immeasurable future 

lives, shaping up immeasurable Buddha. The four immeasurables or 

infinite Buddha-states of mind. The four kinds of boundless mind, or 

four divine abodes. These states are called illimitables because they 

are to be radiated towards all living beings without limit or obstruction. 

They are also called brahmaviharas or divine abodes, or sublime states, 

because they are the mental dwellings of the brahma divinities in the 

Brahma-world.  

In both forms of Buddhism, Theravada and Mahayana, the Buddha 

taught his disciples, especially lay-disciples to keep the Five Precepts. 
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Although details are not given in the canonical texts, Buddhist teachers 

have offered many good interpretations about these five precepts. The 

five basic commandments of Buddhism. The five basic prohibitions 

binding on all Buddhists, monks and laymen alike; however, these are 

especially for lay disciples. The observance of these five ensures 

rebirth in the human realm. The truth law of causation is one of the 

most important teaching of the Buddha. Cause is a primary force that 

produces an effect; effect is a result of that primary force. The law of 

causation governs everything in the universe without exception. Law of 

cause and effect or the relation between cause and effect in the sense 

of the Buddhist law of “Karma”. The law of causation (reality itself as 

cause and effect in momentary operation). Every action which is a 

cause will have a result or an effect. Likewise every resultant action or 

effect has its cause. The law of cause and effect is a fundamental 

concept within Buddhism governing all situations. The Moral Causation 

in Buddhism means that a deed, good or bad, or indifferent, brings its 

own result on the doer. Good people are happy and bad ones unhappy. 

But in most cases “happiness” is understood not in its moral or spiritual 

sense but in the sense of material prosperity, social position, or political 

influence. For instance, kingship is considered the reward of one’s 

having faithfully practiced the ten deeds of goodness. If one meets a 

tragic death, he is thought to have committed something bad in his past 

lives even when he might have spent a blameless life in the present 

one. Causality is a natural law, mentioning the relationship between 

cause and effect. All things come into being not without cause, since if 

there is no cause, there is no effect and vice-versa. As so sow, so shall 

you reap. Cause and effect never conflict with each other. In other 

words, cause and effect are always consistent with each other. If we 

want to have beans, we must sow bean seeds. If we want to have 

oranges, we must sow orange seeds. If wild weeds are planted, then it’s 

unreasonable for one to hope to harvest edible fruits. One cause cannot 

have any effect. To produce an effect, it is necessary to have some 

specific conditions. For instance, a grain of rice cannot produce a rice 

plant without the presence of sunlight, soil, water, and care.  In the 

cause there is the effect; in the effect there is the cause. From the 

current cause, we can see the future effect and from the present effect 

we discerned the past cause. The development process from cause to 
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effect is sometimes quick, sometimes slow. Sometimes cause and 

effect are simultaneous like that of beating a drum and hearing its 

sound. Sometimes cause and effect are three or four months away like 

that of the grain of rice. It takes about three to four, or five to six 

months from a rice seed to a young rice plant, then to a rice plant that 

can produce rice. Sometimes it takes about ten years for a cause to turn 

into an effect. For instance, from the time the schoolboy enters the 

elementary school to the time he graduates a four-year college, it takes 

him at least 14 years. Other causes may involve more time to produce 

effects, may be the whole life or two lives. By understanding and 

believing in the law of causality, Buddhists will not become 

superstitious, or alarmed, and rely passively on heaven authority. He 

knows that his life depends on his karmas. If he truly believes in such a 

causal mecahnism, he strives to accomplish good deeds, which can 

reduce and alleviate the effect of his bad karmas. If he continues to 

live a good life, devoting his time and effort to practicing Buddhist 

teachings, he can eliminate all of his bad karmas. He knows that he is 

the only driving force of his success or failure, so he will be 

discouraged, put the blame on others, or rely on them. He will put more 

effort into performing his duties satisfactorily. Realizing the value of 

the law of causality, he always cares for what he thinks, tells or does in 

order to avoid bad karma.   

The truth of karma is one of the fundamental doctrines of 

Buddhism. Everything that we encounter in this life, good or bad, sweet 

or bitter, is a result of what we did in the past or from what we have 

done recently in this life. Good karma produces happiness; bad karma 

produces pain and suffering. So, what is karma? Karma is a Sanskrit 

word, literally means a deed or an action and a reaction, the continuing 

process of cause and effect. Moral or any good or bad action (however, 

the word ‘karma’ is usually used in the sense of evil bent or mind 

resulting from past wrongful actions) taken while living which causes 

corresponding future retribution, either good or evil transmigration 

(action and reaction, the continuing process of cause and effect). Our 

present life is formed and created through our actions and thoughts in 

our previous lives. Our present life and circumstances are the product 

of our past thoughts and actions, and in the same way our deeds in this 

life will fashion our future mode of existence. A karma can by created 



 112 

by body, speech, or mind. There are good karma, evil karma, and 

indifferent karma. All kinds of karma are gathered or accumulated by 

the Manas and stored in the Alayavijnana. Karma can be cultivated 

through religious practice (good), and uncultivated. For sentient being 

has lived through inumerable reincarnations, each has boundless 

karma. Whatever kind of karma is, a result would be followed 

accordingly, sooner or later. No one can escape the result of his own 

karma. As mentioned above, karma is a product of body, speech and 

mind; while recompense is a product or result of karma. Karma is like a 

seed sown, and recompense is like a tree grown with fruits.  When the 

body does good things, the mouth speaks good words, the mind thinks 

of good ideas, then the karma is a good seed. In the contrary, the karma 

is an evil seed. Thus the Buddha taught: “To lead a good life, you 

Buddhists should make every effort to control the activities of your 

body, speech, and mind. Do not let these activities hurt you and 

others.” Recompense corresponds Karma without any exception. 

Naturally, good seed will produce a healthy tree and delicious fruits, 

while bad seed gives worse tree and fruits. Therefore, unless we 

clearly understand and diligently cultivate the laws of cause and effect, 

or karma and result, we cannot control our lives and experience a life 

the way we wish to. According to the Buddha-Dharma, no gods, nor 

heavenly deities, nor demons can assert their powers on us, we are 

totally free to build our lives the way we wish. If we accumulate good 

karma, the result will surely be happy and joyous. No demons can harm 

us. In the contrary, if we create evil karma, no matter how much and 

earnestly we pray for help, the result will surely be bitter and painful, 

no gods can save us.    

When we act, either good or bad, we see our own actions, like an 

outsider who witnesses. The pictures of these actions will automatically 

imprint in our Alaya-vijnana (subconscious mind); the seed of these 

actions are sown there, and await for enough conditions to spring up its 

tree and fruits. Similarly, the effect in the alaya-vijnana (subconscious 

mind) of the one who has received our actions. The seed of either love 

or hate has been sown there, waiting for enough conditions to spring up 

its tree and fruits. The Buddha taught: “If someone give us something, 

but we refuse to accept. Naturally, that person will have to keep what 

they plan to give. This means our pocket is still empty.” Similarly, if 
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we clearly understand that karmas or our own actions will be stored in 

the alaya-vijnana (subconscious mind) for us to carry over to the next 

lives, we will surely refuse to store any more karma in the 

‘subconscious mind’ pocket. When the ‘subconscious mind’ pocket is 

empty, there is nothing for us to carry over. That means we don’t have 

any result of either happiness or suffering. As a result, the cycle of 

birth and eath comes to an end, the goal of liberation is reached.     

The Buddha admitted the presence of sufferings and afflictions in 

human life because of the ignorant attachment to all things. It is trully 

wrong to believe that Buddhism a religion of pessimism. This is not 

true even with a slight understanding of basic Buddhism. When the 

Buddha said that human life was full of sufferings and afflictions, he 

did not mean that life was pessimistic. In this manner, the Buddha 

admitted the presence of sufferings and afflictions in human life, and 

by a method of analysis he pointed out to his disciples that attachment 

to things without a correct view as to their nature is the cause of 

sufferings and afflictions. Impermanence and change are inherent in 

the nature of all things. This is their true nature and this is the correct 

view. He concluded: “As long as we are at variance with this truth, we 

are bound to run into conflicts. We cannot alter or control the nature of 

things. The result is ‘hope deferred made the heart sick’. The only 

solution lies in correcting our point of view.” In fact, the thirst for things 

begets sorrow. When we like someone or something, we wish that they 

belonged to us and were with us forever. We never think about their 

true nature, in other words, or we refuse to think about their true 

nature. We expect them to survive forever, but time devours 

everything. Eventually we must yield to old age and freshness of the 

morning dew disappears before the rising sun. In the Nirvana Sutra, 

when Ananda and other disciples were so sad and cried when the 

Buddha lay on his death-bed, the Buddha taught: “Ananda! Lament not. 

Have I not already told you that from all good things we love and 

cherish we would be separated, sooner or later... that they would 

change their nature and perish. How then can Tathagata survive? This 

is not possible!” This is the philosophy which underlies the doctrine of 

the “Three Marks” (impermanence, suffering and no-self) of existence 

of the Buddhist view of life and the world. All Buddhist values are 

based on this. The Buddha expected of his disciples, both laity and 
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clergy, good conduct and good behavior and decent standard of living 

in every way. With him, a simple living did not amount to degenerate 

human existence or to suffer oneself. The Buddha advised his disciples 

to follow the “Middle Path”. It is to say not to attach to things nor to 

abandon them. The Buddha does not deny the “beauty”, however, if 

one does not understand the true nature of the objects of beauty, one 

may end up with sufferings and afflictions or grief and disappoinment. 

In the “Theragatha”, the Buddha brought up the story of the Venerable 

Pakka. One day, going to the village for alms, Venerable Pakka sat 

down beneath a tree. Then a hawk, seizing some flesh flew up into the 

sky. Other hawks saw that attacked it, making it drop the piece of meat. 

Another hawk grabbed the fallen flesh, and was flundered by other 

hawks. And Pakka thought: “Just like that meat are worldly desires, 

common to all, full of pain and woe.” And reflecting hereon, and how 

they were impermanent and so on, he continued to contemplate and 

eventually won Arahanship. The Buddha advised his disciples not to 

avoid or deny or attach to objects of beauty. Try not to make objects of 

beauty our objects of like or dislike. Whatever there is in the world, 

pleasant or unpleasant, we all have a tendency to attach to them, and 

we develop a like or dislike to them. Thus we continue to experience 

sufferings and afflictions. Buddhists recognize beauty where the sense 

can perceive it, but in beauty we should also see its own change and 

destruction. And Buddhist should always remember the Buddha’s 

teaching regarding to all component things: “Things that come into 

being, undergo change and are eventually destroyed.” Therefore, 

Buddhists admire beauty but have no greed for acquisition and 

possession. In order to terminate the suffering and affliction in life, The 

Buddha advises his fourfold disciple: “Do no evil, to do only good, to 

purify the mind.” In the Agama Sutra, the Buddha taught: “Do not 

commit wrongs, devoutly practice all kinds of good, and purify the 

mind, that’s Buddhism” or “To do no evil, to do only good, to purify the 

will, is the doctrine of all Buddhas.” These four sentences are said to 

include all the Buddha-teachings.  

Truly speaking, the Truth in Buddhist Teachings is always in 

accord with Life and Science at all times. The main teachings of the 

Buddha focus on the Four Noble Truths and the Eightfold Noble Path. 

They are called “Noble” because they enoble one who understand 
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them and they are called “Truths” because they correspond with 

reality. Buddhists neither believe in negative thoughts nor do they 

believe in pessimistic ideas. In the contrary, Buddhists believe in facts, 

irrefutable facts that all know, that all have aimed to experience and 

that all are striving to reach. Those who believe in god or gods usually 

claim that before an individual is created, he does not exist, then he 

comes into being through the will of a god. He lives his life and then 

according to what he believes during his life, he either goes to eternal 

heaven or eternal hell. Some believe that they come into being at 

conception due to natural causes, live and then die or cease to exist, 

that’s it! Buddhism does not accept either of these concepts. According 

to the first explanation, if there exists a so-called almighty god who 

creates all beings with all his loving kindness and compassion, it is 

difficult to explain why so many people are born with the most dreadful 

deformities, or why so many people are born in poverty and hunger. It 

is nonsense and unjust for those who must fall into eternal hells 

because they do not believe and submit themselves to such a so-called 

almighty god. The second explanation is more reasonable, but it still 

leaves several unanswered questions. Yes, conception due to natural 

causes, but how can a phenomenon so amazingly complex as 

consciousness develop from the simple meeting of two cells, the egg 

and the sperm? Buddhism agrees on natural causes; however, it offers 

more satisfactory explanation of where man came from and where he 

is going after his death. When we die, the mind, with all the tendencies, 

preferences, abilities and characteristics that have been developed and 

conditioned in this life, re-establishes itself in a fertilized egg. Thus the 

individual grows, is reborn and develops a personality conditioned by 

the mental characteristics that have been carried over by the new 

environment. The personality will change and be modified by 

conscious effort and conditioning factors like education, parential 

influence and society and once again at death, re-establish itself in a 

new fertilized egg. This process of dying and being reborn will 

continue until the conditions that cause it, craving and ignorance, 

cease. When they do, instead of being reborn, the mind attains a state 

called Nirvana and this is the ultimate goal of Buddhism.   

In short, the Buddha, an Unprecedented Master Who Teaches the 

Path Leading to the Buddhahood. There is not a doubt that Buddhism 
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was a religion of the truth and a living philosophy more than 26 

centuries ago. It’s still now a religion of the truth and a living 

philosophy in this very century (the twenty-first century). Buddhism is 

in accord with all the progresses of nowadays science and it will 

always be in accord with science at all times. Its basic teachings of 

loving-kindness, compassion, joy, equanimity, right view, right thought, 

right speech, right action, right livelihood, right effort, right mindfulness 

and right concentration, as well as the basic five precepts of not killing, 

not stealing, not committing sexual misconduct, not lying and not dring 

alcohol and not doing drugs... are always a torch that lights the 

darkness of the world. The message of peace and of love and 

happiness of Buddhism to living beings of all kinds is always the 

glorious truth for all human beings. Everyone can achieve the highest 

goal in Buddhism, no mater who is that person, clergyperson or lay 

person. However, the most important thing we all must remember is 

making an honest effort to follow the Buddha’s teachings. The Buddha 

and his great disciples did not achieve their ultimate goal by accident. 

The Buddha and his disciples were once ordinary sentient beings like 

us. They were once afflicted by the impurities of the mind, attachment, 

aversion, and ignorance. They all became either Buddhas or Saints 

now, but for us, we are still creating and creating more and more 

unwholesome deeds and continuing going up and down in the cycle of 

birth and death? Devout Buddhists should listen to the Buddha’s 

teachings, should purify our actions, words and mind to achieve true 

wisdom, the wisdom that help us understand the truth and to attain the 

ultimate goal of Buddhism. In other words, if we sincerely cultivate in 

accordance with the Buddha’s teachings, one day not too far, everyone 

of us would be able to do good deeds, to avoid bad deeds; everyone of 

us would try our best to help others whenever possible and not to harm 

anyone, our mind would be mindful at all times. Thus there is no doubt 

that the Buddha’s Dharma will benefit us with happiness and prosperity 

in this life and in the next. Eventually, it will lead us to the ultimate 

goal of liberation, the supreme bliss of Nirvana.   
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Chöông Taùm 

Chapter Eight 

 

A Tyø Ñaït Ma: Khoa Hoïc Lyù Luaän 

 

I. Toång Quan Vaø Ñaëc Ñieåm Cuûa Luaän Taïng: 

Trong Phaät giaùo, töø Luaän Taïng thöôøng ñeå chæ nhöõng luaän vaên baøn 

veà vaán ñeà giaùo lyù vaø trieát hoïc do hoïc thuyeát Phaät neâu leân. Luaän taïng 

ñöôïc caùc nhaø tö töôûng hay taùc giaû Phaät giaùo soaïn, moät heä thoáng trieát 

hoïc cuûa caùc kinh ñieån coù tính caùch giaùo huaán, chöù khoâng phaûi laø nhöõng 

baøi thuyeát giaûng cuûa Ñöùc Phaät. Luaän Taïng laø moät trong ba taïng kinh 

ñieån. Luaän Taïng bao goàm phaàn giaûi thích vaø bieän luaän kinh ñieån hay 

nhöõng lôøi Phaät daïy. Caùc hoïc giaû ñeàu thöøa nhaän raèng Hoäi Nghò Keát Taäp 

laàn thöù nhaát naày chæ baøn veà Kinh Taïng (Dharma) vaø Luaät Taïng 

(Vinaya), phaàn Luaän Taïng khoâng ñöôïc noùi ñeán trong cuoäc keát taäp kinh 

ñieån laàn thöù nhaát. Tuy nhieân, boä Luaän Taïng ñaàu tieân ñöôïc moïi ngöôøi 

coâng nhaän laø cuûa ngaøi Ñaïi Ca Dieáp, moät ñeä töû cuûa Phaät bieân soaïn, 

nhöng maõi veà sau naày môùi hoaøn thaønh. Boä Luaän taïng Hoa Ngöõ goàm ba 

phaàn: Ñaïi Thöøa Luaän, Tieåu Thöøa Luaän, vaø Toáng Nguyeân Tuïc Nhaäp 

Taïng Chö Luaän (960-1368 sau Taây Lòch). Luaän Taïng Phaät giaùo hay laø 

caùi gioû cuûa hoïc thuyeát cao thöôïng. Luaän Taïng laø taïng thöù ba trong Tam 

taïng giaùo ñieån Phaät giaùo. Nghieân cöùu veà Phaät phaùp. Luaän Taïng ñöôïc 

dòch sang tieáng Trung Hoa nhö laø Ñaïi Phaùp hay Voâ Tyû Phaùp (Voâ Ñoái 

Phaùp). Tuy nhieân, trong nhöõng taùc phaåm Phaät giaùo Ñaïi Thöøa veà sau 

naøy, ngöôøi ta thöôøng gaùn cho töø “Luaän Taïng A Tyø Ñaït Ma” laø giaùo 

thuyeát Tieåu Thöøa. Kyø thaät, ñaây chính laø nhöõng lôøi giaûng vaø phaân tích 

veà caùc hieän töôïng taâm thaàn vaø taâm linh chöùa ñöïng trong nhöõng thôøi 

thuyeát phaùp cuûa Phaät vaø caùc ñeä töû cuûa Ngaøi. Abhidharma vôùi tieáp ñaàu 

ngöõ “Abhi” coù nghóa laø “hôn theá,” hay “noùi veà.” Nhö vaäy Abhidharma 

coù nghóa laø “Toái thaéng Phaùp”  hay “traàn thuaät veà Dharma.” Trong khi 

Dharma laø giaùo lyù toång quaùt cuûa Phaät, thì A Tyø Ñaït Ma laø moät traàn 

thuaät sieâu hình ñaëc bieät do caùc baäc tröôûng laõo mang laïi. A Tyø Ñaït Ma 

chöùa ñöïng nhöõng minh giaûi tröøu töôïng vaø trieát hoïc sieâu hình veà Phaät 

giaùo.  

Phaïn ngöõ “Abhidharma” coù nghóa laø “giaùo thuyeát cao,” chæ trieát 

thuyeát chöùa ñöïng trong A Tyø Ñaït Ma Luaän Taïng cuûa caùc tröôøng phaùi 
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Phaät giaùo AÁn Ñoä. Nhöõng taøi lieäu veà A Tyø Ñaït Ma Luaän ñöôïc bieân soaïn 

vaøo khoaûng 300 naêm tröôùc Taây lòch. Theo truyeàn thuyeát, thì A Tyø Ñaït 

Ma laàn ñaàu tieân ñöôïc Ñöùc Phaät thuyeát giaûng cho meï Ngaøi khi Ngaøi 

thaêm vieáng baø treân cung trôøi Ñaâu Suaát. Theo caùc nhaø trieát hoïc Ñoâng 

vaø Taây phöông, thì A Tyø Ñaït Ma Luaän laø moät söï gaïn loïc vaø nghieân 

cöùu kyû löôõng veà giaùo thuyeát ñöôïc trình baøy trong vaên chöông kinh 

ñieån. Vì giaùo thuyeát trong kinh ñieån khoâng trình baøy theo moät heä thoáng 

trieát hoïc tröôùc sau nhö moät, neân muïc tieâu chính cuûa ngöôøi vieát A Tyø 

Ñaït Ma laø saép xeáp caùc giaùo thuyeát naøy laïi cho coù heä thoáng. A Tyø Ñaït 

Ma Luaän saép xeáp laïi vaø phaân loaïi nhöõng töø ngöõ vaø khaùi nieäm trong 

kinh ñieån, ñaëc bieät veà nhaän thöùc luaän vaø taâm lyù hoïc. Nhöõng chuû ñeà 

quan troïng khaùc bao goàm vuõ truï luaän vaø hoïc thuyeát veà thieàn ñònh. 

Theo Erich Frauwallner, nhöõng hoïc giaû sôùm nhaát ñaõ gom goùp nhöõng 

khaùi nieäm töø nhieàu kinh ñieån, nhöng khoâng coù söï saép xeáp coù chuaån 

möïc roõ raøng naøo caû.  Maõi cho ñeán vaøi theá kyû sau Taây lòch thì A Tyø Ñaït 

Ma môùi ñöôïc phaùt trieån toaøn veïn thaønh nhieàu taäp trong ñoù giaùo thuyeát 

vaø phöông phaùp thöïc haønh ñöôïc saép xeáp vaø heä thoáng hoùa vôùi nhöõng chi 

tieát chính xaùc vaø giaûi thích roõ raøng. Vì coù nhieàu tröôøng phaùi phaùt trieån 

trong Phaät giaùo AÁn Ñoä thôøi ñoù, neân nhöõng tröôøng phaùi khaùc nhau töï taïo 

A Tyø Ñaït Ma luaän cho rieâng mình. Hieän taïi boä A Tyø Ñaït Ma Hoaøn 

chænh coøn soùt laïi trong ngoân ngöõ AÁn Ñoä ñöôïc tìm thaáy trong kinh taïng 

Pali cuûa tröôøng phaùi Nguyeân Thuûy, nhöng caùc baûn dòch ra tieáng Trung 

Hoa vaø Taây Taïng, vaø nhöõng phaàn khoâng ñaày ñuû baèng tieáng Baéc Phaïn 

vaãn coøn. Beân caïnh boä A Tyø Ñaït Ma cuûa caùc tröôøng phaùi Phaät giaùo 

Nguyeân Thuûy, cuõng coøn coù caùc taùc phaåm veà A Tyø Ñaït Ma cuûa caùc 

tröôøng phaùi Ñaïi Thöøa, nhö boä A Tyø Ñaït Ma Luaän cuûa ngaøi Voâ Tröôùc. 

A Tyø Ñaït Ma laø nhöõng phaùp ñöôïc xeáp ñaët coù lyù luaän. Ngöôøi ta coù 

theå coi A Tyø Ñaït Ma nhö trình baøy coù heä thoáng veà taâm lyù hoïc cuûa 

Taâm. A Tyø Ñaït Ma hay Luaän Taïng ñöôïc Ñöùc Phaät vaø caùc ñeä töû tröïc 

tieáp cuûa Ngaøi thuyeát giaùo ñaàu tieân, tuy nhieân veà sau naøy Luaän Taïng 

cuõng bao goàm nhöõng baøi luaän cuûa nhöõng vò thaày ñaõ giaùc ngoä. Luaän 

Taïng noåi tieáng cuûa phaùi Tieåu Thöøa laø boä luaän A Tyø Ñaït Ma Caâu Xaù 

ñöôïc vieát bôûi ngaøi Theá Thaân. Trong soá nhöõng boä luaän phoå thoâng nhaát 

cuûa Ñaïi Thöøa laø boä Luaän Thaønh Duy Thöùc cuûa ngaøi Tam Taïng Phaùp 

Sö Huyeàn Trang. Nhöõng phöông phaùp phaùt trieån Trí Tueä ñöôïc trình baøy 

trong Luaän Taïng. Nhöõng boä saùch naøy roõ raøng ñöôïc vieát sau nhöõng 

phaàn khaùc cuûa Kinh Ñieån. Moät vaøi tröôøng phaùi nhö Kinh Löôïng Boä, 
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chuû tröông raèng nhöõng taùc phaåm naøy khoâng phaûi ñích thöïc lôøi Phaät 

thuyeát, vaø do ñoù phaûi gaït ra ngoaøi. YÙ nghóa cuûa chöõ A Tyø Ñaït Ma 

khoâng hoaøn toaøn roõ reät. A Tyø Ñaït Ma coù theå coù nghóa laø “Phaùp Toái 

Haäu” hay “Toái Thaéng Phaùp.” Thaät khoù maø bieát A Tyø Ñaït Ma ñöôïc 

tröôùc taùc vaøo luùc naøo. Coù leõ ngöôøi ta khoâng sai laàm laém khi cho raèng 

boä luaän naøy ñöôïc tröôùc taùc vaøo khoaûng hai theá kyû sau khi Ñöùc Phaät 

nhaäp dieät. Ngaøy nay chuùng ta coøn coù hai baûn sao vaø hieäu ñính cuûa luaän 

taïng A Tyø Ñaït Ma: moät boä 7 cuoán baèng tieáng Pali , vaø moät boä 7 cuoán 

ñöôïc löu giöõ baèng tieáng Hoa, nhöng theo nguyeân baûn tieáng Phaïn. Kinh 

baûn tieáng Pali cuûa truyeàn thoáng Thöôïng Toïa Boä, kinh baûn Sanskrit cuûa 

Höõu Boä. Vaøo khoaûng 7 theá kyû sau khi nguyeân baûn A Tyø Ñaït Ma ñöôïc 

tröôùc taùc, nhöõng giaùo lyù cuûa caû hai truyeàn thoáng A Tyø Ñaøm sau cuøng 

ñöôïc bieân taäp thaønh phaùp ñieån, coù leõ vaøo khoaûng 400 ñeán 450 sau Taây 

lòch. Taùc phaåm naøy ñöôïc ngaøi Phaät AÂm thöïc hieän cho Thöôïng Toïa Boä 

ôû Tích Lan, vaø Theá Thaân cho Höõu Boä ôû vuøng Baéc AÁn. Sau 450 sau Taây 

lòch, coù raát ít, neáu khoâng phaûi laø khoâng coù, moät söï phaùt trieån noái tieáp 

nhöõng lyù thuyeát cuûa A Tyø Ñaït Ma. Phaûi nhaän raèng vaên phaùp cuûa A Tyø 

Ñaït Ma raát khoâ khan vaø khoâng haáp daãn. Caùch luaän giaûi nhöõng chuû ñeà 

khaùc nhau trong ñoù gioáng nhö taøi lieäu maø ngöôøi ta mong thaáy trong moät 

baøi khaùi luaän veà keá toaùn, hay moät cuoán saùch giaùo khoa veà cô hoïc hay 

vaät lyù. Vaên phaùp boùng baåy loâi cuoán khoâng thieáu trong vaên chöông Phaät 

giaùo khi noù ñöôïc duøng ñeå hoaèng hoùa ñaïo phaùp, hay caûm hoùa tín ñoà. 

Nhöng A Tyø Ñaït Ma chæ daønh rieâng cho thaønh phaàn tinh hoa nhaát cuûa 

Phaät giaùo, vaø hình nhö trí Tueä thuû ñaéc töø vieäc ñoïc nhöõng cuoán saùch ñoù 

ñuû laø moät phaàn thöôûng vaø khích leä cuûa vieäc hoïc hoûi. 

Daàu taùc giaû, hay caùc taùc giaû laø ai, chaéc chaén Luaän Taïng laø coâng 

trình saùng taùc cuûa moät boä oùc kyø taøi chæ coù theå so saùnh vôùi moät vò Phaät. 

Vaø ñieåm naày caøng noåi baäc hieån nhieân  trong taäp Patthana Pakarana, 

vöøa phöùc taïp vöøa teá nhò, dieãn taû moái töông quan cuûa luaät nhaân quaû vôùi 

ñaày ñuû chi tieát. Ñoái vôùi baäc thieän tri thöùc muoán tìm chaân lyù, Luaän Taïng 

laø boä saùch chæ ñaïo khaån yeáu, vöøa laø moät boä khaûi luaän voâ giaù. ÔÛ ñaây coù 

ñuû thöùc aên tinh thaàn cho hoïc giaû muoán môû mang trí tueä vaø soáng ñôøi lyù 

töôûng cuûa ngöôøi Phaät töû. Luaän Taïng khoâng phaûi laø loaïi saùch ñeå ñoïc 

qua caàu vui hay giaûi trí. Khoa taâm lyù hoïc hieän ñaïi, coøn haïn ñònh, vaãn 

naèm trong phaïm vi cuûa Vi Dieäu Phaùp khi ñeà caäp ñeán taâm, tö töôûng, 

tieán trình tö töôûng, caùc traïng thaùi taâm. Nhöng Luaän Taïng khoâng chaáp 
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nhaän coù moät linh hoàn, hieåu nhö moät thöïc theå tröôøng toàn baát bieán. Nhö 

vaäy Vi Dieäu Phaùp daïy moät thöù taâm lyù trong ñoù khoâng coù linh hoàn. 

Coù baûy boä Taïng Luaän chính trong Phaät giaùo: Thöù nhaát laø Phaùp 

Tuï: Phaân loaïi caùc Phaùp. Thöù nhì laø Phaân Bieät: Nhöõng Tieát Muïc. Thöù 

ba laø Giôùi Thuyeát: Luaän giaûi veà caùc nguyeân toá hay Giôùi. Thöù tö laø 

Nhôn Thuyeát: Chæ danh nhöõng caù tính. Thöù naêm laø Thuyeát Söï: Nhöõng 

ñieåm Tranh Luaän. Thöù saùu laø Song Ñoái: Boä saùch veà nhöõng caëp ñoâi. 

Thöù baûy laø Phaùt Thuù: Boä saùch ñeà caäp ñeán nhöõng vaán ñeà lieân quan. 

Trong Vi Dieäu Phaùp, taâm hay taâm vöông ñöôïc ñònh nghóa roõ raøng. Tö 

töôûng ñöôïc phaân tích vaø saép xeáp  ñaïi ñeå thaønh töøng loaïi veà phöông 

dieän luaân lyù. Taát caû nhöõng traïng thaùi taâm hay taâm sôû ñeàu ñöôïc löôïc keâ 

caån thaän. Thaønh phaàn caáu hôïp cuûa moãi loaïi taâm ñöôïc keå ra töøng chi 

tieát. Tu töôûng phaùt sanh nhö theá naøo cuõng ñöôïc moâ taû tæ mæ. Rieâng 

nhöõng chaäp tö töôûng bhavanga vaø javana, chæ ñöôïc ñeà caäp vaø giaûi thích 

trong Vi Dieäu Phaùp. Trong Vi Dieäu Phaùp, nhöõng vaán ñeà khoâng lieân 

quan ñeán giaûi thoaùt ñeàu bò gaùc haún qua moät beân. Vi Dieäu Phaùp khoâng 

nhaèm taïo laäp moät heä thoáng tö töôûng veà taâm vaø vaät chaát, maø chæ quan 

saùt hai yeáu toá caáu taïo  neân caùi ñöôïc goïi laø chuùng sanh ñeå giuùp hieåu 

bieát söï vaät ñuùng theo thöïc töôùng. Baø Rhys Davids ñaõ vieát: “Vi Dieäu 

Phaùp ñeà caäp ñeán caùi gì ôû beân trong ta, caùi gì ôû chung quanh ta, vaø caùi 

gì ta khao khaùt thaønh ñaït.” Theo Phaät giaùo, Taïng Kinh chöùa nhöõng 

giaùo lyù thoâng thöôøng, coøn Luaän Taïng chöùa ñöïng nhöõng giaùo lyù cuøng 

toät. Haàu heát caùc hoïc giaû Phaät giaùo ñeàu cho raèng muoán thoâng hieåu Giaùo 

lyù cuûa Ñöùc Phaät phaûi coù kieán thöùc veà Luaän Taïng vì ñoù laø chìa khoùa ñeå 

môû cöûa vaøo “thöïc teá.” 

 

II. Toùm Löôïc Noäi Dung Cuûa Boä Luaän A Tyø Ñaït Ma: 

Toång Quan Vaø YÙ Nghóa Cuûa A Tyø Ñaït Ma: A Tyø Ñaït Ma coøn 

ñöôïc goïi laø Vi dieäu Phaùp hay boä Luaän Taïng Phaät giaùo hay laø caùi gioû 

cuûa hoïc thuyeát cao thöôïng. Vi Dieäu Phaùp laø taïng thöù ba trong Tam 

taïng giaùo ñieån Phaät giaùo. Nghieân cöùu veà Phaät phaùp. A Tyø Ñaït Ma ñöôïc 

dòch sang tieáng Trung Hoa nhö laø Ñaïi Phaùp hay Voâ Tyû Phaùp (Voâ Ñoái 

Phaùp). Tuy nhieân, trong nhöõng taùc phaåm Phaät giaùo Ñaïi Thöøa veà sau 

naøy, ngöôøi ta thöôøng gaùn cho töø “A Tyø Ñaït Ma” laø giaùo thuyeát Tieåu 

Thöøa. Kyø thaät, ñaây chính laø nhöõng lôøi giaûng vaø phaân tích veà caùc hieän 

töôïng taâm thaàn vaø taâm linh chöùa ñöïng trong nhöõng thôøi thuyeát phaùp 

cuûa Phaät vaø caùc ñeä töû cuûa Ngaøi. Abhidharma vôùi tieáp ñaàu ngöõ “Abhi” 
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coù nghóa laø “hôn theá,” hay “noùi veà.” Nhö vaäy Abhidharma coù nghóa laø 

“Toái thaéng Phaùp”  hay “traàn thuaät veà Dharma.” Trong khi Dharma laø 

giaùo lyù toång quaùt cuûa Phaät, thì A Tyø Ñaït Ma laø moät traàn thuaät sieâu hình 

ñaëc bieät do caùc baäc tröôûng laõo mang laïi. A Tyø Ñaït Ma chöùa ñöïng 

nhöõng minh giaûi tröøu töôïng vaø trieát hoïc sieâu hình veà Phaät giaùo; hai 

taïng kia laø Luaät Taïng, goàm nhöõng ñieàu luaät Phaät cheá ra cho töù chuùng. 

Taïng Luaän, do ngaøi Ca Chieân Dieân (Katyayana) truøng tuïng, chöùa ñöïng 

nhöõng baøi luaän baøn thaûo veà nhöõng giaùo lyù chính yeáu cuûa ñaïo Phaät. 

Luaän Taïng bao goàm phaàn giaûi thích vaø bieän luaän kinh ñieån hay nhöõng 

lôøi Phaät daïy. Luaän Taïng ñaàu tieân ñöôïc moïi ngöôøi coâng nhaän laø cuûa 

ngaøi Ñaïi Ca Dieáp, moät ñeä töû cuûa Phaät bieân soaïn, nhöng maõi veà sau 

naày môùi hoaøn thaønh. Luaän Taïng taäp trung chính yeáu vaøo trieát hoïc vaø 

taâm lyù hoïc, thöôøng ñöôïc goïi taét laø Luaän. Nhöõng lôøi giaûng vaø phaân tích 

veà caùc hieän töôïng taâm thaàn vaø taâm linh chöùa ñöïng trong nhöõng thôøi 

thuyeát phaùp cuûa Phaät vaø caùc ñeä töû cuûa Ngaøi. Boä Luaän Taïng ñaõ ñöôïc 

dòch sang Hoa ngöõ goàm ba phaàn: Ñaïi Thöøa Luaän, Tieåu Thöøa Luaän, vaø 

Toáng Nguyeân Tuïc Nhaäp Taïng Chö Luaän (960-1368 sau Taây Lòch). Ñaây 

cuõng laø cô sôû giaùo lyù chuû yeáu cuûa phaùi Nam Toâng. Vi Dieäu Phaùp laø 

taïng thöù ba trong Tam Taïng Kinh Ñieån Phaät Giaùo cuûa tröôøng phaùi Phaät 

giaùo Nguyeân Thuûy. Maëc duø haàu heát caùc tröôøng phaùi Phaät giaùo nguyeân 

thuûy ñeàu coù boä luaän taïng rieâng cuûa hoï, nhöng chæ coù hai boä coøn ñeán 

ngaøy nay: 1) Thuyeát Nhaát Thieát Höõu Boä A Tyø Ñaït Ma, coøn baûn Hoa 

ngöõ vaø Taây Taïng; vaø 2) A Tyø Ñaït Ma Phaät Giaùo Nguyeân Thuûy, baûn 

chöõ Pali. 

Phaïn ngöõ Abhidharma coù nghóa laø “giaùo thuyeát cao,” chæ trieát 

thuyeát chöùa ñöïng trong A Tyø Ñaït Ma Luaän Taïng cuûa caùc tröôøng phaùi 

Phaät giaùo AÁn Ñoä. Nhöõng taøi lieäu veà A Tyø Ñaït Ma Luaän ñöôïc bieân soaïn 

vaøo khoaûng 300 naêm tröôùc Taây lòch. Theo truyeàn thuyeát, thì A Tyø Ñaït 

Ma laàn ñaàu tieân ñöôïc Ñöùc Phaät thuyeát giaûng cho meï Ngaøi khi Ngaøi 

thaêm vieáng baø treân cung trôøi Ñaâu Suaát. Theo caùc nhaø trieát hoïc Ñoâng 

vaø Taây phöông, thì A Tyø Ñaït Ma Luaän laø moät söï gaïn loïc vaø nghieân 

cöùu kyû löôõng veà giaùo thuyeát ñöôïc trình baøy trong vaên chöông kinh 

ñieån. Vì giaùo thuyeát trong kinh ñieån khoâng trình baøy theo moät heä thoáng 

trieát hoïc tröôùc sau nhö moät, neân muïc tieâu chính cuûa ngöôøi vieát A Tyø 

Ñaït Ma laø saép xeáp caùc giaùo thuyeát naøy laïi cho coù heä thoáng. A Tyø Ñaït 

Ma Luaän saép xeáp laïi vaø phaân loaïi nhöõng töø ngöõ vaø khaùi nieäm trong 

kinh ñieån, ñaëc bieät veà nhaän thöùc luaän vaø taâm lyù hoïc. Nhöõng chuû ñeà 
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quan troïng khaùc bao goàm vuõ truï luaän vaø hoïc thuyeát veà thieàn ñònh. 

Theo Erich Frauwallner, nhöõng hoïc giaû sôùm nhaát ñaõ gom goùp nhöõng 

khaùi nieäm töø nhieàu kinh ñieån, nhöng khoâng coù söï saép xeáp coù chuaån 

möïc roõ raøng naøo caû. Maõi cho ñeán vaøi theá kyû sau Taây lòch thì A Tyø Ñaït 

Ma môùi ñöôïc phaùt trieån toaøn veïn thaønh nhieàu taäp trong ñoù giaùo thuyeát 

vaø phöông phaùp thöïc haønh ñöôïc saép xeáp vaø heä thoáng hoùa vôùi nhöõng chi 

tieát chính xaùc vaø giaûi thích roõ raøng. Vì coù nhieàu tröôøng phaùi phaùt trieån 

trong Phaät giaùo AÁn Ñoä thôøi ñoù, neân nhöõng tröôøng phaùi khaùc nhau töï taïo 

A Tyø Ñaït Ma luaän cho rieâng mình. Hieän taïi boä A Tyø Ñaït Ma Hoaøn 

chænh coøn soùt laïi trong ngoân ngöõ AÁn Ñoä ñöôïc tìm thaáy trong kinh taïng 

Pali cuûa tröôøng phaùi Nguyeân Thuûy, nhöng caùc baûn dòch ra tieáng Trung 

Hoa vaø Taây Taïng, vaø nhöõng phaàn khoâng ñaày ñuû baèng tieáng Baéc Phaïn 

vaãn coøn. Beân caïnh boä A Tyø Ñaït Ma cuûa caùc tröôøng phaùi Phaät giaùo 

Nguyeân Thuûy, cuõng coøn coù caùc taùc phaåm veà A Tyø Ñaït Ma cuûa caùc 

tröôøng phaùi Ñaïi Thöøa, nhö boä A Tyø Ñaït Ma Luaän cuûa ngaøi Voâ Tröôùc. 

A Tyø Ñaït Ma laø nhöõng phaùp ñöôïc xeáp ñaët coù lyù luaän. Ngöôøi ta coù theå 

coi A Tyø Ñaït Ma nhö trình baøy coù heä thoáng veà taâm lyù hoïc cuûa Taâm. A 

Tyø Ñaït Ma hay Luaän Taïng ñöôïc Ñöùc Phaät vaø caùc ñeä töû tröïc tieáp cuûa 

Ngaøi thuyeát giaùo ñaàu tieân, tuy nhieân veà sau naøy Luaän Taïng cuõng bao 

goàm nhöõng baøi luaän cuûa nhöõng vò thaày ñaõ giaùc ngoä. Luaän Taïng noåi 

tieáng cuûa phaùi Tieåu Thöøa laø boä luaän A Tyø Ñaït Ma Caâu Xaù ñöôïc vieát 

bôûi ngaøi Theá Thaân. Trong soá nhöõng boä luaän phoå thoâng nhaát cuûa Ñaïi 

Thöøa laø boä Luaän Thaønh Duy Thöùc cuûa ngaøi Tam Taïng Phaùp Sö Huyeàn 

Trang. 

Vi Dieäu Phaùp laø nhöõng phöông phaùp phaùt trieån Trí Tueä ñöôïc trình 

baøy trong Luaän Taïng. Nhöõng boä saùch naøy roõ raøng ñöôïc vieát sau nhöõng 

phaàn khaùc cuûa Kinh Ñieån. Moät vaøi tröôøng phaùi nhö Kinh Löôïng Boä, 

chuû tröông raèng nhöõng taùc phaåm naøy khoâng phaûi ñích thöïc lôøi Phaät 

thuyeát, vaø do ñoù phaûi gaït ra ngoaøi. YÙ nghóa cuûa chöõ A Tyø Ñaït Ma 

khoâng hoaøn toaøn roõ reät. A Tyø Ñaït Ma coù theå coù nghóa laø “Phaùp Toái 

Haäu” hay “Toái Thaéng Phaùp.” Thaät khoù maø bieát A Tyø Ñaït Ma ñöôïc 

tröôùc taùc vaøo luùc naøo. Coù leõ ngöôøi ta khoâng sai laàm laém khi cho raèng 

boä luaän naøy ñöôïc tröôùc taùc vaøo khoaûng hai theá kyû sau khi Ñöùc Phaät 

nhaäp dieät. Ngaøy nay chuùng ta coøn coù hai baûn sao vaø hieäu ñính cuûa luaän 

taïng A Tyø Ñaït Ma: moät boä 7 cuoán baèng tieáng Pali , vaø moät boä 7 cuoán 

ñöôïc löu giöõ baèng tieáng Hoa, nhöng theo nguyeân baûn tieáng Phaïn. Kinh 

baûn tieáng Pali cuûa truyeàn thoáng Thöôïng Toïa Boä, kinh baûn Sanskrit cuûa 
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Höõu Boä. Vaøo khoaûng 7 theá kyû sau khi nguyeân baûn A Tyø Ñaït Ma ñöôïc 

tröôùc taùc, nhöõng giaùo lyù cuûa caû hai truyeàn thoáng A Tyø Ñaøm sau cuøng 

ñöôïc bieân taäp thaønh phaùp ñieån, coù leõ vaøo khoaûng 400 ñeán 450 sau Taây 

lòch. Taùc phaåm naøy ñöôïc ngaøi Phaät AÂm thöïc hieän cho Thöôïng Toïa Boä 

ôû Tích Lan, vaø Theá Thaân cho Höõu Boä ôû vuøng Baéc AÁn. Sau naêm 450 

sau Taây lòch, coù raát ít, neáu khoâng phaûi laø khoâng coù, moät söï phaùt trieån 

noái tieáp nhöõng lyù thuyeát cuûa A Tyø Ñaït Ma. Phaûi nhaän raèng vaên phaùp 

cuûa A Tyø Ñaït Ma raát khoâ khan vaø khoâng haáp daãn. Caùch luaän giaûi 

nhöõng chuû ñeà khaùc nhau trong ñoù gioáng nhö taøi lieäu maø ngöôøi ta mong 

thaáy trong moät baøi khaùi luaän veà keá toaùn, hay moät cuoán saùch giaùo khoa 

veà cô hoïc hay vaät lyù. Vaên phaùp boùng baåy loâi cuoán khoâng thieáu trong 

vaên chöông Phaät giaùo khi noù ñöôïc duøng ñeå hoaèng hoùa ñaïo phaùp, hay 

caûm hoùa tín ñoà. Nhöng A Tyø Ñaït Ma chæ daønh rieâng cho thaønh phaàn 

tinh hoa nhaát cuûa Phaät giaùo, vaø hình nhö trí Tueä thuû ñaéc töø vieäc ñoïc 

nhöõng cuoán saùch ñoù ñuû laø moät phaàn thöôûng vaø khích leä cuûa vieäc hoïc 

hoûi. 

Söï Giaûi Thích Veà A Tyø Ñaït Ma: Thöù nhaát laø Thaéng Phaùp: Thaéng 

Phaùp Yeáu Luaän laø moät trong nhöõng boä luaän cuûa Caâu Xaù Toâng, trong 

ñoù taát caû caùc phaùp ñöôïc chia laøm höõu vi vaø voâ vi. Nhöõng phaùp naày ñeàu 

laø höõu vi, toång coäng coù 72, cuøng vôùi 3 phaùp voâ vi taïo thaønh 5 boä loaïi 

vôùi 75 phaùp. Höõu Vi Phaùp: Phaùp höõu vi ñöôïc thaønh laäp bôûi nhaân duyeân 

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

truï, dò vaø dieät. Phaùp coøn naèm trong phaïm truø ñieàu kieän (coù tính ñieàu 

kieän), laøm cho yù chí vaø nghò löïc chuùng ta höôùng ngoaïi caàu hình töôùng 

thay vì höôùng noäi caàu laáy taâm Phaät. Phaùp höõu vi laø phaùp coù lieân quan 

ñeán caùc phaùp khaùc. Caùc phaùp trong cuoäc soáng haèng ngaøy cuûa chuùng ta 

laø höõu vi theo hai caùch: moät laø moãi phaùp tuøy thuoäc vaøo voâ soá caùc phaùp 

khaùc xung quanh noù, vaø hai laø taát caû caùc phaùp bò raøng buoäc vôùi nhau, 

roài daãn ñeán khoå ñau vaø voâ minh ngang qua möôøi hai maéc xích nhaân 

duyeân noái vôùi nhau. Ñöùc Phaät ñaõ keát luaän vôùi moät baøi keä noåi tieáng 

trong kinh Kim Cang Baùt Nhaõ Ba La Maät Ña nhö sau: “Nhaát thieát höõu 

vi phaùp, nhö moäng huyeãn baøo aûnh, nhö loä dieäc nhö ñieån, phaûi quaùn saùt 

nhö vaäy.” Voâ Vi Phaùp: Voâ vi phaùp laø phaùp xa lìa nhaân duyeân taïo taùc 

hay khoâng coøn chòu aûnh höôûng cuûa nhaân duyeân. Voâ vi phaùp laø phaùp 

thöôøng haèng, khoâng thay ñoåi, vöôït thôøi gian vaø sieâu vieät. Nieát Baøn vaø 

hö khoâng ñöôïc xem nhö laø Voâ Vi Phaùp. Voâ vi phaùp laø thöïc tính tónh 

laëng cuûa chö phaùp. Thöù nhì laø Voâ Tyû Phaùp: Phaùp cao toät khoâng gì coù 
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theå so saùnh ñöôïc. Thöù ba laø Ñoái Phaùp: Trí ñoái caûnh, phaùp ñoái quaùn hay 

ñoái höôùng, nghóa laø duøng trí hueä cuûa baäc Thaùnh ñaïo voâ laäu ñeå ñoái quaùn 

caùi lyù cuûa töù ñeá Nieát Baøn. Thöù tö laø Höôùng Phaùp: Nhaân höôùng quaû. 

Vaên Hoïc A Tyø Ñaøm: Theo Giaùo Sö Junjiro Takakusu trong Cöông 

Yeáu Trieát Hoïc Phaät Giaùo, vaên hoïc A Tyø Ñaøm goàm nhöõng taùc phaåm 

sau ñaây: Thöù nhaát laø A Tyø Ñaït Ma Phaùt Trí Luaän: Phaùt Trí Luaän hay 

Baùt Kieàn Ñoä Luaän cuûa Ca Ña Dieãn Ni Töû, do Tyø kheo AÁn Ñoä Caø Ña 

Dieãn Ni Töû soaïn vaøo khoaûng theá kyû thöù nhaát sau Taây Lòch (coù thuyeát 

noùi vaøo khoaûng naêm 300 sau khi Phaät nhaäp dieät) vaø ñöôïc ngaøi Huyeàn 

Trang dòch sang Hoa ngöõ vaøo khoaûng nhöõng naêm 656 vaø 659. Thöù nhì 

laø Luïc Tuùc Luaän (vieát veà Baùt Kieàn Ñoä Luaän): 1) Phaåm Loaïi Tuùc Luaän, 

ñöôïc vieát bôûi ngaøi Theá Höõu. 2) Thöùc Thaân Tuùc Luaän, ñöôïc vieát bôûi 

ngaøi Ñeà Baø Thieát Ma. 3) Phaùp Uaån Tuùc Luaän, ñöôïc vieát bôûi ngaøi Xaù 

Lôïi Phaát. 4) Thi Thieát Tuùc Luaän, ñöôïc vieát bôûi ngaøi Muïc Kieàn Lieân. 5) 

Giôùi Thaân Tuùc Luaän, ñöôïc vieát bôûi ngaøi Phuù Laâu Na. 6) Taäp Dò Moân 

Tuùc Luaän: Taäp Dò Moân Tuùc Luaän, ñöôïc vieát bôûi ngaøi Ñaïi Caâu Thi La. 

Thöù ba laø Ñaïi Tyø Baø Sa Luaän, ñöôïc vieát bôûi Parsva, ñöôïc dòch ra Haùn 

vaên thaønh 200 quyeån. Thöù tö laø Beä Baø Sa Luaän (Tyø Ba Sa Luaän), ñöôïc 

dòch ra Haùn vaên thaønh 14 quyeån. ÔÛ Trung Hoa coù hai baûn löu truyeàn 

cuûa Tyø Baø Sa. Ñaïi boä 200 quyeån vaø tieåu boä 14 quyeån. Tuy nhieân, 

chuùng ta khoâng theå ñoan chaéc raèng boä naøo laø baûn toùm taéc cuûa boä kia. 

Nhöng theo nhieàu quan ñieåm chuùng ta coù theå tin raèng boä lôùn thuoäc phaùi 

Kashmir vaø boä nhoû thuoäc phaùi Kieän Ñaø La. Thöù naêm laø A Tyø Ñaøm 

Taâm Luaän, ñöôïc vieát bôûi Phaùp Thöôïng, dòch ra Haùn vaên vaøo naêm 391 

sau Taây Lòch. A Tyø Ñaït Ma Taâm Luaän ñöôïc vieát tröôùc hay sau cuoäc 

keát taäp kinh ñieån cuûa vua Ca Saéc Nò Ca, bôûi Phaùp Thöôïng 

(Dharmamottara), moät cao Taêng thuoäc chi phaùi ôû Kieän Ñaø La. Taùc 

phaåm naày ñöôïc dòch sang Haùn vaên vaøo naêm 391 sau Taây Lòch. Moät baûn 

chuù giaûi veà taùc phaåm naày laø Taïp A Tyø Ñaøm Taâm Luaän, do Phaùp Cöùu, 

moät ñoà ñeä cuûa Phaùp Thöôïng soaïn thaûo. Taùc phaåm naày trôû thaønh baûn 

vaên caên baûn cuûa chi phaùi Kieän Ñaø La vaø sau cuøng laø cuûa phaùi A Tyø 

Ñaøm Trung Hoa. Thöù saùu laø Taïp A Tyø Ñaøm Taâm Luaän, ñöôïc vieát bôûi 

ngaøi Phaùp Cöùu, Haùn dòch vaøo naêm 426 sau Taây Lòch. Keå töø ñoù, hoïc 

phaùi A Tyø Ñaøm ñöôïc thaønh laäp ôû Trung Quoác. Thöù baûy laø A Tyø Ñaït Ma 

Caâu Xaù Luaän, vieát bôûi Theá Thaân: A Tyø Ñaït Ma Caâu Xaù Luaän (Toång 

Minh Luaän) hay A Tyø Ñaït Ma Caâu Xaù Luaän, kho baùu Vi Dieäu Phaùp, 

phaûn aûnh vieäc chuyeån töø Tieåu Thöøa (Hinayana) sang Ñaïi Thöøa 
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(Mahayana) ñöôïc Ngaøi Theá Thaân soaïn taïi Kashmir vaøo khoaûng theá kyû 

thöù 5 sau coâng nguyeân. Haùn dòch cuûa Chaân Ñeá vaøo khoaûng nhöõng naêm 

563-567 sau Taây Lòch. Keå töø ñoù hoïc phaùi Caâu Xaù ñöôïc thaønh laäp ôû 

Trung Hoa. Haùn dòch cuûa Huyeàn Trang (596-664 sau Taây Lòch) vaøo 

khoaûng nhöõng naêm 651 ñeán 654 sau Taây Lòch. Sau baûn Haùn dòch naày, 

hoïc phaùi Caâu Xaù ñöôïc kieän toaøn nhö moät heä thoáng trieát hoïc, chính yeáu 

laø do Khuy Cô (632-682), moät ñeä töû cuûa Huyeàn Trang. 

Nhöõng Boä A Tyø Ñaït Ma khaùc: 1) A Tyø Ñaït Ma Phaùp Tuï Luaän. 2) 

A Tyø Ñaït Ma Phaùp Uaån Tuùc Luaän: Do Ngaøi Ñaïi Muïc Kieàn Lieân bieân 

soaïn. 3)  A Tyø Ñaït Ma Giôùi Thuyeát Luaän. 4) A Tyø Ñaït Ma Giôùi Thaân 

Tuùc Luaän: A Tyø Ñaït Ma Giôùi Thaân Tuùc Luaän, do Ngaøi Theá Höõu bieân 

soaïn. 5) A Tyø Ñaït Ma Thuyeát Söï Luaän. 6) A Tyø Ñaït Ma Caâu Xaù Hieån 

Toâng Luaän: Do Ngaøi Chuùng Hieàn bieân soaïn. 7) A Tyø Ñaït Ma Ñaïi Tyø 

Baø Sa Luaän: A Tyø Ñaït Ma Ñaïi Tyø Baø Sa Luaän, ñöôïc vieát bôûi Parsva, 

ñöôïc dòch ra Haùn vaên thaønh 200 quyeån. Teân goïi taét cuûa Boä Luaän A Tyø 

Ñaït Ma Ñaïi Tyø Baø Sa. Boä Kinh Luaän do Thi Ñaø Baøn Ni soaïn, ñöôïc 

ngaøi Taêng Giaø Baït Tröøng dòch sang Hoa ngöõ vaøo khoaûng naêm 383 sau 

Taây Lòch. Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc 

Phaät Giaùo, coù leõ vaøo theá kyû thöù II sau Taây Lòch, tröôùc hay sau cuoäc 

kieát taäp kinh ñieån cuûa trieàu ñaïi Ca Saéc Nò Ca, chuùng ta khoâng theå noùi 

ñöôïc, moät sôù giaûi vó ñaïi vaø chi li meänh danh Tyø Baø Sa Luaän (Aibhasa-

sastra) ñöôïc taäp thaønh döïa treân taùc phaåm cuûa Ca Ña Dieãn Ni Töû. Töø 

ngöõ “Vibhasa” coù nghóa laø “Quaûng dieãn,” hay nhöõng “Dò kieán,” vaø tieâu 

ñeà naày toû ra raèng nhieàu quan ñieåm cuûa thôøi aáy ñöôïc taäp hôïp vaø pheâ 

bình chi tieát, vaø moät vaøi quan ñieåm rieâng tö ñöôïc tuyeån choïn vaø ghi 

cheùp laïi. Muïc ñích chaùnh cuûa luaän Tyø Baø Sa  laø löu truyeàn lôøi traàn 

thuaät chính xaùc cuûa tröôøng phaùi A Tyø Ñaøm, töø ñoù tröôøng phaùi naày môùi 

ñöôïc goïi laø phaùi Phaân Bieät Thuyeát (Vaibhasika). 8) A Tyø Ñaït Ma 

Thuaän Chaùnh Lyù Luaän: Do Ngaøi Chuùng Hieàn bieân soaïn. 9) A Tyø Ñaït 

Ma Thi Thieát Tuùc Luaän. 10) A Tyø Ñaït Ma Phaåm Loaïi Tuùc Luaän: Do 

Ngaøi Theá Höõu bieân soaïn. 11) A Tyø Ñaït Ma Nhaân Thi Thieát Luaän. 12) 

A Tyø Ñaït Ma Taïp Taäp Luaän: Do Ngaøi Xaù Lôïi Phaát bieân soaïn. 13) 

Trích yeáu Vi Dieäu Phaùp: Abhidharma-samuccaya theo Phaïn ngöõ coù 

nghóa laø “Baûn trích yeáu Vi Dieäu Phaùp.” Ñaây laø baûn luaän baèng Phaïn 

ngöõ quan troïng ñöôïc vieát bôûi Ngaøi Voâ Tröôùc, coá gaéng döïng boä Vi Dieäu 

Phaùp cho Phaät giaùo Ñaïi Thöøa. Baûn trích yeáu naøy taäp trung vaøo nhöõng 

ñaëc tính cuûa chö Phaùp, ñoàng thôøi cuõng nhaán maïnh ñeán taùnh khoâng vaø 
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töï taùnh. 14) A Tyø Ñaït Ma Giaùo nghóa Cöông Yeáu. 15) A Tyø Ñaït Ma 

Thaäp Nhò Moân Tuùc Luaän. 16) A Tyø Ñaït Ma Phaùp Uaån Tuùc Luaän. 17) A 

Tyø Ñaït Ma Giaùo Nghóa Cöông Yeáu: Do moät luaän sö ngöôøi Tích Lan 

teân Anuruddha soaïn vaøo khoaûng naêm 1100 sau Taây Lòch, giôùi thieäu 

toång quaùt giaùo nghóa cuûa phaùi A Tyø Ñaøm. 18) A Tyø Ñaït Ma Phaân Bieät 

Luaän. 19) A Tyø Ñaït Ma Tyø Ba Sa Luaän: A Tyø Ñaït Ma Tyø Ba Sa Luaän 

giaûi thích cuoán Phaùt Trí Luaän cuûa Caø Ña Dieãn Ni Töû vaø ñöôïc ngaøi 

Huyeàn Trang dòch sang Hoa ngöõ vaøo khoaûng nhöõng naêm 656 vaø 659. 

Ngöôøi ta tin raèng coù leõ boä luaän naøy ñöôïc bieân soaïn taïi Kashmir vaøo 

khoaûng theá kyû thöù nhaát sau Taây Lòch. Ñaây laø moät boä luaän veà trieát hoïc 

cuûa tröôøng phaùi Thuyeát Nhöùt Thieát Höõu Boä bieän luaän choáng laïi caùc 

tröôøng phaùi ñöông thôøi khaùc. 20) A Tyø Ñaït Ma Thöùc Thaân Tuùc Luaän: 

Do Tyø Kheo AÁn Ñoä teân Ñeà Baø Thieát Ma bieân soaïn, phuû nhaän caùi 

“ngaõ”. 21) A Tyø Ñaït Ma Song Ñoái Luaän (Kinh Song Ñoái). 

 

Abhidharma: A Science of Reasoning 

 

I. An Overview & Characteristics of the Shastra Pitaka: 

In Buddhism, the term Shastra generally refers to treatises or 

commentaries on dogmatic and philosophical points of Buddhist 

doctrine composed by Buddhist thinkers or authors that the 

systematically interpret philosophical statements in the sutras, and not 

the lectures of the Buddha. Thesaurus of discussions or discourses, one 

of the three divisions of the Tripitaka. It comprises the philosophical 

works. It is accepted by critical scholars that the First Council settled 

the Dharma and the Vinaya, and there is no ground for the view that 

Abhidharma formed part of the canon adopted at the First Council. 

However, the first compilation is accredited to Maha-Kasyapa, disciple 

of Buddha, but the work is of a later period. The Chinese version is in 

three sections: The Mahayana Philosophy, the Hinayana Philosophy, 

and the Sung and Yuan Addenda (960-1368 AD). Higher Dharma or 

the analytic doctrine of Buddhist Canon or Basket of the Supreme 

Teaching. Abhidharma is the third of the three divisions of the Buddhist 

Canon. The study and investigation of the Buddha-dharma. 

Abhidharma was translated into Chinese as Great Dharma, or 

Incomparable Dharma. However, in many later Mahayana works, the 
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term “Abhidharma” is always referring to Hinayana teachings. As a 

matter of fact, Abhidharma consists of books of psychological analysis 

and synthesis. Earliest compilation of Buddhist philosophy and 

psychology, concerning psychological and spiritual phenomena 

contained in the discourses of the Buddha and his principal disciples 

are presented in a systematic order. Sastra Abhidharma with the prefix 

“Abhi” gives the sense  of either “further”  or “about.” Therefore, 

Abhidharma would mean “The Higher or Special Dharma” or “The 

Discourse of Dharma.” While the Dharma is the general teaching of 

the Buddha, the Abhidharma is a special is a special metaphysical 

discourse brought forward by certain elders. Abhidharma contains 

highly abstract, philosophical elucidations of Buddhist doctrine; the 

sastras which discuss Buddhist philosophy or metaphysics; defined by 

Buddhaghosa as the law or truth (dharma) which abhi goes beyond the 

law. 

“Abhidharma” is a Sanskrit term meaning “high doctrine,” referring 

to the philosophical and scholastic literature contained in the 

Abhidharma-Pitakas of Indian Buddhist schools. The earliest 

Abhidharma material was composed around 300 B.C. According to the 

Buddhist legends, Abhidharma was first preached by the Buddha to his 

mother during a visit to her in the “Tusita Heaven” after her death. 

According to most Eastern and Western philosophers, This is both a 

distillation (söï gaïn loïc) and elaboration (söï nghieân cöùu kyõ löôõng) on 

the doctrines presented in the Sutra literature. For the discourses 

reported in the sutras do not present a consistent philosophical system, 

and so the main aim of the “Abhidharma” writers was to codify and 

systematize their doctrines. Abhidharma texts generally rearrange and 

classify the terms and concepts of the sutras, focusing particularly 

epistemology (nhaän thöùc luaän) and psychology. Other important 

themes include cosmology and meditation theory. According to Erich 

Frauwallner, earliest scholars brought together concepts from a wide 

range of texts, but often without a clear  pattern of arrangement. Until 

several centuries A.D., the fully developed Abhidharma consists of 

voluminous scholastic texts in which doctrines and methods of practices 

are codified and systematized with great precision and in elaborate 

detail. As various scholastic traditions developed in Indian Buddhism at 

that time, different schools created their own Abhidharmas. Nowadays, 
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the only complete abhidharma that survives in an Indian language is 

found in the Pali Canon of the Theravada school, but other Indian 

Abhidharmas exist in Chinese and Tibetan translations, as well as 

Sanskrit fragments. In addition to the Abhidharmas of the schools of 

Theravada Buddhism, there were also abhidharma works in Mahayana 

schools, such as Asanga’s Abhidharma-Samuccaya.   

Abhidharma means the dharma which is organized logically or a 

systematic exposition of Buddhist psychology of mind. The 

Abhidharma was first taught by the Buddha and his immediate 

disciples; however, later, Abhidharma also includes systematic 

treatises by enlightened masters. The most well-known of the 

Hinayana Abhidharma treatises is the Abhidharmakosa by  the 

Venerable Vasubandhu. Among the most popular Mahayana 

Abhidharma treatises is the Treatise on Consciousness  Only by 

Tripitaka Master Hsuan-Tsang. The methods by which Wisdom should 

be developed have been set out in the Abhidharma books. These books 

are obviously later than the other parts of the Canon. Some schools, 

like the Sautrantikas, insisted that they were not the authentic Buddha 

word, and should therefore be rejected. The meaning of the word 

“Abhidharma” is not quite certain. Abhidharma may mean “Further-

Dharma,” or “Supreme-Dharma.” It is difficult to know at what time 

the Abhidharma books were composed. One does not, perhaps, go far 

wrong when assigning them to the first two centuries after the death of 

the Buddha. Two recensions of the Abhidharma books have come 

down to us: a set of seven in Pali and another set of seven, preserved in 

Chinese, but originally composed in Sanskrit. The Pali texts represent 

the tradition of the Theravadins, the Sanskrit texts that of the 

Sarvastivadins. About seven centuries after the original composition of 

the Abhidharma books, the teachings of both Abhidharma traditions 

were finally codified, probably between 400 and 450 A.D. This work 

was carried out for the Theravadins in Ceylon by Buddhaghosa, and for 

the Sarvastivadins by Vasubandhu in the North of India. After 450 A.D. 

there has been little, if any, further development in the Abhidharma 

doctrines. It must be admitted that the style of the Abhidharma books is 

extremely dry and unattractive. The treatment of the various topics 

resembles that which one would expect in a treatise on accountancy, or 

a manual of engineering, or a handbook of physics. Allurements of 
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style are not altogether absent from Buddhist literature when it was 

destined for propaganda and attempted  to win the consent of the 

unconverted, or to edify the sentiments of the faithful. The Abhidharma 

books, however, were meant for the very core of the Buddhist elite, 

and it was assumed that the Wisdom acquired from their perusal would 

be a sufficient reward and incentive of study. 

Whoever the great author or authors may have been, it has to be 

admitted that the Abhidhamma must be the product of an intellectual 

genius comparable only to the Buddha. This is evident from the 

intricate and subtle Patthana Pakarana which describes in detail the 

various causal relations. To the wise truth-seekers, Abhidhamma is an 

indispensable gide and an intellectual treat. Here is found food for 

thought for original thinkers and for earnest students who wish to 

develop wisdom and lead an ideal Buddhist life. Abhidhamma is not a 

subject of fleeting interest desgined for the superficial reader. Modern 

psychology, limited as it is, comes within the scope of Abhidhamma 

inasmuch as it deals with mind, thoughts, thought-processes, and 

mental properties; but it does not admit of a psyche or a soul. It teaches 

a psychology without a psyche.    

There are seven major books of the Abhidhamma Pitaka: First, 

Dhammasangani: Classification of Dhamma. Second, Vibhanga: 

Divisions of items. Third, Dhatukatha: Discourse on Elements. Fourth, 

Puggala-Pannatti: The Book on Individuals. Fifth, Kathavatthu: Points 

of Controversy. Sixth, Yamaka: The Book of Pairs. Seventh, Patthana: 

The Book of Causal Relation. Consciousness (citta) is defined. 

Thoughts are analyzed and classified chiefly from an ethical 

standpoint. All mental properties (cetasika) are enumerated. The 

composition of each type of consciousness is set forth in detail. How 

thoughts arise is minutely described. Bhavanga and javana thought-

moments. Irrelavent problems that interest students and scholars, but 

have no relation to one’s deliverance, are deliberately set aside. 

Abhidhamma does not attempt to give a systematized knowledge of 

mind and matter. It investigates these two composite factors of the so-

called being, to help the understanding of things as they truly are. Mrs. 

Rhys Davids wrote about Abhidhamma as follows: “Abhidhamma deals 

with what we find within us, around us, and of what we aspire to find.” 

According to Buddhism, while the Sutta Pitaka contains the 
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conventional teaching, the Abhidhamma Pitaka contains the ultimate 

teaching. It is generally admitted by most exponents of the Dhamma 

that a knowledge of the Abhidhamma is essential to comprehend fully 

the teachings of the Buddha, as it represents the key that opens the 

door of reality.  

 

II. Summaries of Content of Abhidharma:  

An Overview and Meanings of Abhidharma: Higher Dharma or the 

analytic doctrine of Buddhist Canon or Basket of the Supreme 

Teaching. Abhidharma is the third of the three divisions of the Buddhist 

Canon. The study and investigation of the Buddha-dharma. 

Abhidharma was translated into Chinese as Great Dharma, or 

Incomparable Dharma. However, in many later Mahayana works, the 

term “Abhidharma” is always referring to Hinayana teachings. As a 

matter of fact, Abhidharma consists of books of psychological analysis 

and synthesis. Earliest compilation of Buddhist philosophy and 

psychology, concerning psychological and spiritual phenomena 

contained in the discourses of the Buddha and his principal disciples 

are presented in a systematic order. Abhidharma with the prefix “Abhi” 

gives the sense  of either “further”  or “about.” Therefore, Abhidharma 

would mean “The Higher or Special Dharma” or “The Discourse of 

Dharma.” While the Dharma is the general teaching of the Buddha, the 

Abhidharma is a special is a special metaphysical discourse brought 

forward by certain elders. Abhidharma contains highly abstract, 

philosophical elucidations of Buddhist doctrine; the sastras which 

discuss Buddhist philosophy or metaphysics; defined by Buddhaghosa 

as the law or truth (dharma) which abhi goes beyond the law. This is 

the third of the three baskets (tripitaka) of the Buddhist canon, which 

contains scholastic treatises that discuss the central doctrines of 

Buddhism. It comprises the philosophical works. The first compilation 

is accredited to Maha-Kasyapa, disciple of Buddha, but the work is of a 

later period. The primary focus of Abhidharma Pitaka is on philosophy 

and psychology, usually known or called by the short name 

Abhidharma. Books of psychological analysis and synthesis. Earliest 

compilation of Buddhist philosophy and psychology, concerning 

psychological and spiritual phenomena contained in the discourses of 

the Buddha and his principal disciples are presented in a systematic 
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order. The Chinese version is in three sections: the Mahayana 

Philosophy, the Hinayana Philosophy, and the Sung and Yuan Addenda 

(960-1368 AD). The Abhidharma also reflects the views of Hinayana. 

The Abhidharma is the third division of the Buddhist Canon of the 

Theravadan School. Although most of the early Buddhist schools 

probably developed their own Abhidharmas, only two complete 

versions are extant today: 1) the Sarvastivada Abhidharma, which 

exists in Chinese and Tibetan; and 2) the Theravada Abhidharma, 

which is preserved in Pali.   

Abhidharma is a Sanskrit term meaning “high doctrine,” referring 

to the philosophical and scholastic literature contained in the 

Abhidharma-Pitakas of Indian Buddhist schools. The earliest 

Abhidharma material was composed around 300 B.C. According to the 

Buddhist legends, Abhidharma was first preached by the Buddha to his 

mother during a visit to her in the “Tusita Heaven” after her death. 

According to most Eastern and Western philosophers, This is both a 

distillation (söï gaïn loïc) and elaboration (söï nghieân cöùu kyõ löôõng) on 

the doctrines presented in the Sutra literature. For the discourses 

reported in the sutras do not present a consistent philosophical system, 

and so the main aim of the “Abhidharma” writers was to codify and 

systematize their doctrines. Abhidharma texts generally rearrange and 

classify the terms and concepts of the sutras, focusing particularly 

epistemology (nhaän thöùc luaän) and psychology. Other important 

themes include cosmology and meditation theory. According to Erich 

Frauwallner, earliest scholars brought together concepts from a wide 

range of texts, but often without a clear pattern of arrangement. Until 

several centuries A.D., the fully developed Abhidharma consists of 

voluminous scholastic texts in which doctrines and methods of practices 

are codified and systematized with great precision and in elaborate 

detail. As various scholastic traditions developed in Indian Buddhism at 

that time, different schools created their own Abhidharmas. Nowadays, 

the only complete abhidharma that survives in an Indian language is 

found in the Pali Canon of the Theravada school, but other Indian 

Abhidharmas exist in Chinese and Tibetan translations, as well as 

Sanskrit fragments. In addition to the Abhidharmas of the schools of 

Theravada Buddhism, there were also abhidharma works in Mahayana 

schools, such as Asanga’s Abhidharma-Samuccaya. Abhidharma means 
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the dharma which is organized logically or a systematic exposition of 

Buddhist psychology of mind. The Abhidharma was first taught by the 

Buddha and his immediate disciples; however, later, Abhidharma also 

includes systematic treatises by enlightened masters. The most well-

known of the Hinayana Abhidharma treatises is the Abhidharmakosa 

by  the Venerable Vasubandhu. Among the most popular Mahayana 

Abhidharma treatises is the Treatise on Consciousness  Only by 

Tripitaka Master Hsuan-Tsang.   

The methods by which Wisdom should be developed have been set 

out in the Abhidharma books. These books are obviously later than the 

other parts of the Canon. Some schools, like the Sautrantikas, insisted 

that they were not the authentic Buddha word, and should therefore be 

rejected. The meaning of the word “Abhidharma” is not quite certain. 

Abhidharma may mean “Further-Dharma,” or “Supreme-Dharma.” It is 

difficult to know at what time the Abhidharma books were composed. 

One does not, perhaps, go far wrong when assigning them to the first 

two centuries after the death of the Buddha. Two recensions of the 

Abhidharma books have come down to us: a set of seven in Pali and 

another set of seven, preserved in Chinese, but originally composed in 

Sanskrit. The Pali texts represent the tradition of the Theravadins, the 

Sanskrit texts that of the Sarvastivadins. About seven centuries after 

the original composition of the Abhidharma books, the teachings of 

both Abhidharma traditions were finally codified, probably between 

400 and 450 A.D. This work was carried out for the Theravadins in 

Ceylon by Buddhaghosa, and for the Sarvastivadins by Vasubandhu in 

the North of India. After 450 A.D. there has been little, if any, further 

development in the Abhidharma doctrines. It must be admitted that the 

style of the Abhidharma books is extremely dry and unattractive. The 

treatment of the various topics resembles that which one would expect 

in a treatise on accountancy, or a manual of engineering, or a handbook 

of physics. Allurements of style are not altogether absent from 

Buddhist literature when it was destined for propaganda and attempted  

to win the consent of the unconverted, or to edify the sentiments of the 

faithful. The Abhidharma books, however, were meant for the very 

core of the Buddhist elite, and it was assumed that the Wisdom 

acquired from their perusal would be a sufficient reward and incentive 

of study.     
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Explanations of Abhidharma: First, Surpassing law: Compendium 

of Philosophy is one of the chief sastras or commentaries of the 

Abhidharma-kosa School, which is classified into two kinds: 

conditioned and non-conditioned. These are all created things, 72 in 

number and with uncreated things, 3 in number, constitute the five 

categories and the seventy-five dharmas. The created or 

unconditioned: All phenomena which are influenced by the production 

or birth, duration or existence, change, and annihilation. Anything 

which serves to divert beings away from inherent Buddha-nature. 

Outflows are so called because they are turning of energy and attention 

outward rather than inward. Functioning dharmas are things that are 

related to something else. All things of our everyday world are 

functioning dharmas in two ways: each one is dependent on a 

multiplicity of other events which surround it, and all of them are 

linked to suffering and ignorance through the twelve links of the chain 

of causation. The Buddha concludes with the famous verse in the 

Vajrachedika-Prajna-Paramita Sutra: “All phenomena are like a 

dream, an illusion, abubble and a shadow, like dew and lightning. Thus 

should you meditate upon them.” Asamskrta: Asamskrta is anything 

that's not subject to cause, condition or dependence. Unconditioned 

reality, unconditioned or unproduced dharmas mean dharmas which are 

out of time, eternal, inactive, unchanging, and supra-mundane. Nirvana 

and space are considered to be unconditioned dharmas. Asamskrta is 

the state of rest, or the inactive principle pervading all things. Second, 

Incomparable law: Incomparable truth. Third, Comparing the law: The 

corresponding law, the philosophy in the Buddha’s teaching, the 

abhidharma; comparison of cause and effect. Fourth, Directional law, 

showing the cause and effect.  

The Abhidharma Literature: According to Prof. Junjiro Takakusu 

in the Essentials of Buddhist Philosophy, Abhidharma literature 

consists of the following works: First, Abhidharma Jnana Prasthana: 

Abhidharma-jnana-prasthana-sastra, Katyayaniputra’s Source of 

Knowledge (Jnana-prasthana or Book of the Beginning of knowledge) 

or Eight Books (Astha-grantha), written by Bhiksu Kattyayaniputra, an 

Indian monk, in the first century A.D., (other sources said about 300 

years after the Buddha passed away) and was translated into Chinese 

by Hsuan-Tsang around 656 and 659. Second, the Six Legs (wrote about 
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the Jnana-prasthana): Six Legs in the commentary on the Source of 

Knowledge: 1) Prakarana-pada  or Category-leg, written by Vasumitra. 

2) Vijnana-kaya or Consciousness-body, written by Devasarman. 3) 

Dharma-skandha  or Element-group, written by Sariputra. 4) Prajnapti-

pada or World-system, written by Maudgalyayana. 5) Dhata-kayapada 

or Mental-element-body, written by Purna. 6) Sangiti-paryayapada or 

Rehearsal-reading, written by Mahakausthila. Third, Parsva’s Great 

Commentary (Mahavibhasa), translated into Chinese with 200 

volumes. Fourth, Abridged Commentary (Vibhasa), translated into 

Chinese with 14 volumes. In Chinese we have thus two transmissions 

of the Vibhasa, Large (200 parts) and Small (14 parts). Whether one 

was an abridgement of the other we cannot tell for certain. But from 

several points of view we can imagine that the larger one belongs to 

the Kashmir School and the smaller to the Gandhara School. Fifth, 

Abhidharma-hrdaya, written by Dharmottara, translated into Chinese in 

391 A.D. The Heart of the Higher Dharma was written by 

Dharmamottara, either before or after the Buddhist Council of King 

Kaniska’s reign, by Dharmamottara, a noted monk, belonged to the 

Gandhara branch. It was translated into Chinese in 391 A.D. A 

commentary on it called Samyukta-abhidharma-hrdaya was written by 

Dharmatrata, a pupil of Dharmamottara. This work became the 

fundamental text of the Gandhara branch and subsequently of the 

Chinese Abhidharma School. Sixth, Samyukta-abhidharma-hrdaya, 

written by Dharmatrata, translated into Chinese in 426 A.D. From this 

time, the Chinese Abhidharma School called P’i-T’an was founded. 

Seventh, Vasubandhu’s Abhidharma-kosa: Treasure chamber of of the 

Abhidharma which reflects the transition from the Hinayana to the 

Mahayana, composed by Vasubandhu in Kashmir in the fifth century 

AD. Paramartha’s Chinese Translation (about 563-567 A.D.). From this 

time, the Chinese Kosa School called Chu-Sheâ was founded. Hsuan-

Tsang’s (Hsuan-Tsang 596-664 A.D.) Chinese Translation (around 651 

to 654 A.D.). After this translation the Kosa School was completed as a 

philosophical system chiefly  by K’uei-Chi (632-682 A.D.), a pupil of 

Hsuan-Tsang.   

Other Sastras of Abhidharma: 1) Abhidhamma-dharmasangani or 

Book of the Elements of existence. 2) Abhidharma Dharma Skandha 

Pada, composed by Mahamaudgalyayana. 3) Abhidhamma-dhatu-katha 
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or Book of the Origin of things. 4) Abhidhamma-dhatu-kaya-pada-

sastra or Book of Elements. 5) Abhidhamma-katha-vatthu or Book of 

Controversies. 6) Abhidharma-Kosa-samaya-pradipika-sastra. 7) 

Abhidharma Mahavibhasa-sastra or A-Pi-Ta-Mo-Ta-Pi-Po-Sha-Lun: 

Parsva’s Great Commentary (Mahavibhasa), translated into Chinese 

with 200 volumes. An abbreviation of the title of the Abhidharma 

Mahavibhasa-sastra. A philosophical treatise by Katyayaniputra, 

translated into Chinese by Sanghabhuti around 383 A.D. According to 

Prof. Junjiro Takakusu in the Essentials of Buddhist Philosophy, 

probably in the second century A.D., whether before or after the 

Buddhist Council of King Kaniska’s reign, we cannot tell, a great and 

minute commentary named Vibhasa Sastra was compiled on 

Katyayaniputra’s work. The word “Vibhasa” means an extreme 

annotation or various opinions, and this title indicates that many 

opinions of the time were gathered and criticized in detail and that 

some optional ones were selected and recorded. The main object of the 

Vibhasa commentary was to transmit the correct exposition of the 

Abhidharma School which has since then come to be called the 

Vaibhasika School. 8) Abhidharma-nyanyanusara-sastra. 9) 

Abhidharma-prajnaptipada-sastra or Book of Descriptions. 10) 

Abhidharma Prikarana Pada or Book of Literature. 11) Abhidhamma-

puggala-pannati or Book of Person. 12) Abhidharma-samgiti-Sastra, 

composed by Sariputra. 13) Abhidharma-samuccaya: Abhidharma-

samuccaya is a Sanskrit term for “Compendium of Higher Doctrine.” 

This is an important Sanskrit scholastic treatise written by Asanga, 

which attemps to construct a Mahayana Abhidharma. It focuses 

particularly on the characteristics of Dharmas, the basic constituents of 

reality, at the same time also emphasizing their emptiness (sunyata) of 

inherent existence (svabhava). 14) Abhidhamma-sangaha or Collection 

of the Significations of Abhidharma. 15) Abhidharma-sangiti-paryaya-

pada-sastra or Book of Recitations. 16) Abhidhamma-skandha-pada-

sastra or Book of things. 17) Abhidhammattha-sangaha: Composed by 

Anuruddha, a native of Ceylon, in about 1100 AD, introduced an 

overview of Abhidhamma. 18) Abhidhamma-vibhanga or Book of 

Classifications. 19) Abhidharma vibhasa sastra  or A-Pi-Ta-Mo-Ta-Pi-

Po-Sha-Lun: Explained the Abhidharma Jnana Prasthana of Bhikkhu 

Katyayanitra (a commentary on the Fa-Chih-Lun) and was translated 
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into Chinese by Hsuan-Tsang between 656 and 659. It is believed that 

this treatise was probably composed in Kashmir around the first 

century A.D. It is a philosophical treatise of the Kashmir Sarvastivada 

School which argues against the theories of various other schools at the 

time. 20) Abhidharma Vijnana Kayapada-sastra: Book of knowledge, 

composed by an Indian Bhikkhu named Devasarman, which denied the 

ego. 21) Abhidhamma-yamaka or Book of Pairs. 
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Chöông Chín 

Chapter Nine 

 

Ñöùc Thích Ca Maâu Ni Phaät:  

Vò Boån Sö Môû Ra Ñaïo Loä Dieät Khoå 

 

Phaûi thöïc tình maø noùi, ñöùc Thích Ca Maâu Ni Phaät, vò Boån Sö ñaõ 

khai saùng Ñaïo Phaät vaø khai môû ra Ñaïo Loä Dieät Khoå cho chuùng sanh 

muoân loaøi. Nhö treân ñaõ noùi, Boán Chaân Lyù Cao Thöôïng hay boán chaân lyù 

nhieäm maàu trong giaùo lyù nhaø Phaät, noùi roõ vì ñaâu coù khoå vaø con ñöôøng 

giaûi thoaùt. Theo Phaät giaùo Maät Toâng, coù möôøi saùu khía caïnh cuûa Töù 

Dieäu Ñeá trong Kim cang Thöøa. Chaân lyù veà Khoå ñeá goàm coù khoå, voâ 

thöôøng, khoâng, vaø voâ ngaõ. Chaân lyù veà Taäp ñeá (nguoàn goác cuûa khoå) 

goàm coù nguoàn goác, sinh khôûi, nhaân, vaø duyeân. Chaân lyù veà Dieät ñeá (söï 

dieät khoå) goàm coù dieät taän, tòch tónh, toái thaéng, vaø vieãn ly. Chaân lyù veà 

Ñaïo ñeá (con ñöôøng dieät khoå) goàm coù ñaïo, chaùnh lyù, chaùnh haïnh, vaø 

xuaát ly. Theo ñaïo Phaät, khoå ñau coù theå ñöôïc loaïi boû bôûi vì töï khoå ñau 

khoâng phaûi laø baûn chaát coá höõu cuûa taâm thöùc chuùng ta. Vì khoå ñau khôûi 

leân töø voâ minh hay nhöõng quan nieäm sai laàm, moät khi chuùng ta nhaän 

chaân ñöôïc taùnh khoâng hay thöïc töôùng cuûa vaïn höõu thì voâ minh hay 

quan nieäm sai laàm khoâng coøn aûnh höôûng chuùng ta nöõa.  

Nhöõng böôùc cô baûn cuûa ñaïo loä dieät khoå höôùng ñeán Nieát Baøn ñaõ 

ñöôïc Ñöùc Phaät chæ roõ (Ñaïo Loä Dieät Khoå). Ñoù laø con ñöôøng tu taäp caån 

troïng noäi taâm theá naøo ñeå taïo ñöôïc söï an laïc thanh khieát vaø söï yeân nghæ 

toái thöôïng khoûi nhöõng xaùo troän cuûa cuoäc ñôøi. Ñaïo loä naày quaû thaät raát 

khoù, nhöng neáu chuùng ta vôùi söï chaùnh nieäm vaø hoaøn toaøn tænh thöùc, 

böôùc leân treân ñoù thaän troïng töøng böôùc, chuùng ta cuõng coù ngaøy ñeán ñích. 

Ngöôøi ta thöôøng ñi maø khoâng thaáy khoâng bieát con ñöôøng mình ñang ñi. 

Toân giaùo chuù troïng treân thöïc haønh, töùc laø ñi nhö theá naøo, nhöng laïi sao 

laõng vieäc giaùo hoùa nhöõng hoaït ñoäng trí thöùc ñeå xaùc ñònh con ñöôøng tu 

taäp chaân chính, töùc laø thaáy nhö theá naøo. Trong Phaät giaùo Ñaïi Thöøa, ñaây 

laø con ñöôøng treân ñoù ngöôøi ta ñaõ tröïc tieáp chöùng nghieäm “taùnh khoâng.” 

Con ñöôøng naøy ñoàng thôøi vôùi sô ñòa Boà Taùt, treân ñoù haønh giaû deïp boû 

ñöôïc nhöõng nhaän thöùc giaû taïo veà moät caùi ngaõ tröôøng toàn. Ñöùc Phaät ñaõ 

nhaán maïnh trong giaùo lyù cuûa Ngaøi laø tieán trình thöû nghieäm trong tu taäp 
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theo giaùo lyù nhaø phaät laø moät chuoãi nhöõng quan saùt khaùch quan tröôùc 

khi thöïc haønh. Qua quan saùt khaùch quan chuùng ta nhaän chaân ra boä maët 

thaät cuûa khoå ñau phieàn naõo. Töø ñoù chuùng ta môùi coù cô hoäi tu taäp ñeå taän 

dieät hoaøn toaøn khoå ñau vaø phieàn naõo. Chính vì theá maø ôû vaøo baát cöù 

thôøi ñieåm naøo trong tieán trình tu taäp, quan saùt khaùch quan luùc naøo cuõng 

giöõ vai troø chính yeáu trong tieán trình thöû nghieäm trong tu taäp theo Phaät 

giaùo. Thöù nhaát laø vöôït Qua Söï Saân Haän. Theo thuyeát nhaø Phaät, muoán 

vöôït qua saân haän chuùng ta phaûi quaùn raèng moät con ngöôøi hay con thuù 

laøm cho mình giaän hoâm nay coù theå ñaõ töøng laø baïn hay laø ngöôøi thaân, 

hay coù theå laø cha laø meï cuûa ta trong moät kieáp naøo ñoù trong quaù khöù. 

Thöù nhì laø vöôït Qua Luyeán AÙi. Muoán qua luyeán aùi chuùng ta neân tu taäp 

thieàn ñònh vaø quaùn töôûng raèng moät ngöôøi baïn hoâm nay coù theå trôû thaønh 

keû thuø ngaøy mai, do ñoù khoâng coù gì cho chuùng ta luyeán aùi. Thöù ba laø 

haøng Phuïc Ma Chöôùng. Haøng phuïc ma quaân nhö Ñöùc Phaät ñaõ laøm khi 

Ngaøi vöøa thaønh Chaùnh Giaùc (Khi Ñöùc Phaät saép söûa thaønh chaùnh giaùc, 

Ngaøi ngoài ôû Boà Ñeà Ñaïo Traøng, thì coù vò trôøi thöù saùu ôû coõi duïc giôùi hieän 

töôùng aùc ma ñeán thöû thaùch Ngaøi baèng ñuû thöù nguy haïi, hoaëc duøng lôøi 

ngon ngoït duï doã, hoaëc duøng uy löïc böùc haïi. Tuy nhieân, ñöùc Phaät ñeàu 

haøng phuïc ñöôïc taát caû). Thöù tö laø khaéc phuïc hoaøi nghi.  Hoïc kinh, ñoïc 

truyeän noùi veà nhöõng ngöôøi giaùc ngoä, cuõng nhö Thieàn quaùn laø nhöõng 

phöông caùch giuùp chuùng ta nhaän bieát chaân lyù vaø khaéc phuïc hoaøi nghi. 

Thöù naêm laø xaû boû tieàn taøi vaø saéc duïc. Theo Kinh Töù Thaäp Nhò Chöông, 

Chöông 22, Ñöùc Phaät daïy: “Tieàn taøi vaø saéc ñeïp ñoái vôùi con ngöôøi raát 

khoù buoâng xaû, gioáng nhö chuùt maät treân löôõi dao, khoâng ñuû cho böõa aên 

ngon, theá maø ñöùa treû lieám vaøo thì bò naïn ñöùt löôõi.” Thöù saùu laø loaïi boû 

voïng nieäm. Moät trong nhöõng phöông caùch toát nhöùt ñeå loaïi tröø voïng 

nieäm laø hoaëc ngoài thieàn, hoaëc giöõ moät phöông phaùp naøo ñoù chaúng haïn 

nhö nieäm hoàng danh Phaät A Di Ñaø. Thöù baûy laø chaúng huûy baùng Phaät 

phaùp. Ñaây laø moät trong möôøi luaät nghi cuûa chö Ñaïi Boà Taùt. Chö Boà 

Taùt an truï trong phaùp naày thôøi ñöôïc luaät nghi ñaïi trí voâ thöôïng. Thöù 

taùm laø khoâng tìm Loãi Ngöôøi. Trong cuoäc soáng haèng ngaøy, chuùng ta 

thöôøng nhìn leân, nhìn xuoáng, nhìn ñoâng, nhìn taây, nhìn baéc, nhìn nam, 

coá tìm loãi ngöôøi. Phaät daïy raèng chuùng ta neân nhìn laïi chuùng ta, chuùng 

ta neân phaûn quang töï kyû ñeå töï giaùc ngoä laáy chính mình. Ñöùc Phaät daïy: 

“Khi naøo chuùng ta khoâng coøn thaáy loãi ngöôøi hay chæ thaáy caùi hay cuûa 

chính mình, chöøng ñoù chuùng ta seõ ñöôïc caùc baäc tröôûng laõo neã vì vaø haäu 

boái kính ngöôõng. Theo Kinh Phaùp Cuù, caâu 50, Ñöùc Phaät daïy: “Chôù neân 
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doøm ngoù loãi ngöôøi, chôù neân doøm coi hoï ñaõ laøm gì hay khoâng laøm gì, 

chæ neân ngoù laïi haønh ñoäng cuûa mình, thöû ñaõ laøm ñöôïc gì vaø chöa laøm 

ñöôïc gì”. Thöù chín laø haõy töï xem xeùt laáy mình. Chuùng ta, nhöõng Phaät 

töû thuaàn thaønh, phaûi töï quaùn saùt laáy mình ñeå töø ñoù chuùng ta coù khaû 

naêng hieåu mình laø ai. Hieåu thaân vaø taâm mình baèng söï quan saùt theo 

doõi. Trong luùc ngoài thieàn, trong khi aên uoáng, nguû nghæ, chuùng ta ñeàu 

bieát phaûi laøm nhö theá naøo ñeå giôùi haïn vaø ñieàu hoøa. Haõy xöû duïng trí tueä 

cuûa chuùng ta. Haønh thieàn khoâng nhaèm muïc ñích ñaït ñöôïc, hay ñeå hoaøn 

thaønh moät caùi gì caû. Chæ caàn chuù taâm tænh thöùc. Toaøn theå vieäc haønh 

thieàn cuûa chuùng ta laø nhìn thaúng vaøo taâm mình. Khi nhìn thaúng vaøo taâm 

mình chuùng ta seõ thaáy ñöôïc söï khoå, nguyeân nhaân cuûa khoå, vaø chaám döùt 

söï khoå. Thöù möôøi laø kieåm soaùt tình caûm. Theo ñaïo Phaät, kieåm soaùt tình 

caûm khoâng coù nghóa laø ñeø neùn hay ñaøn aùp caûm xuùc, maø laø yù thöùc roõ 

raøng nhöõng tình caûm tieâu cöïc coù haïi. Neáu chuùng ta khoâng yù thöùc ñöôïc 

söï tai haïi cuûa chuùng thì chuùng ta coù khuynh höôùng ñeå cho chuùng töï do 

boäc phaùt. Ngöôïc laïi, neáu chuùng ta nhaän roõ söï taøn haïi cuûa chuùng, chuùng 

ta seõ xa laùnh chuùng moät caùch deã daøng. Thöù möôøi moät laø loaïi tröø caùc 

duïc voïng. Haønh giaû tu Phaät neân tha thieát ñieàu phuïc caùc duïc voïng vaø 

khaùt voïng ñieàu phuïc caùc duïc voïng trong töông lai. Thöù möôøi hai laø loaïi 

tröø khoå ñau. Khoå ñau coù theå ñöôïc loaïi boû bôûi vì töï khoå ñau khoâng phaûi 

laø baûn chaát coá höõu cuûa taâm thöùc chuùng ta. Vì khoå ñau khôûi leân töø voâ 

minh hay nhöõng quan nieäm sai laàm, moät khi chuùng ta nhaän chaân ñöôïc 

taùnh khoâng hay thöïc töôùng cuûa vaïn höõu thì voâ minh hay quan nieäm sai 

laàm khoâng coøn aûnh höôûng chuùng ta nöõa. Gioáng nhö khi chuùng ta baät 

ñeøn leân trong moät caên phoøng toái; moät khi ñeøn ñöôïc baät saùng leân, thì 

boùng toái bieán maát. Töông töï, nhôø vaøo trí tueä chuùng ta coù theå taåy saïch 

voâ minh vaø nhöõng traïng thaùi nhieãu loaïn trong doøng chaûy taâm thöùc cuûa 

chuùng ta. Hôn nöõa, trí tueä coøn giuùp chuùng ta taåy saïch moïi daáu veá 

nghieäp löïc ñaõ vaø ñang hieän höõu trong taâm thöùc chuùng ta, khieán cho söùc 

maïnh cuûa nhöõng daáu veát naøy khoâng coøn coù theå taùc duïng vaø taïo quaû 

baùo cho chuùng ta nöõa. Sau khi nhaän chaân ra boä maët thaät cuûa ñôøi soáng, 

Ñöùc Phaät töï nhuû: “Ta phaûi thoaùt ly söï aùp cheá cuûa beänh hoaïn, giaø nua 

vaø cheát choùc.” Thöù möôøi ba laø loaïi Tröø Meâ Hoaëc. Meâ hoaëc hay hö 

voïng laø bò löøa doái hoaøn toaøn. Meâ hoaëc coøn aùm chæ moät nieàm tin vaøo 

moät ñieàu gì ñoù traùi vôùi thöïc taïi. Maët khaùc, meâ hoaëc gôïi yù raèng ñieàu 

ñöôïc thaáy coù thöïc taïi khaùch quan nhöng bò giaûi thích laàm hay thaáy sai. 

Theo Phaät Giaùo, meâ hoaëc laø voâ minh, laø khoâng bieát chaân taùnh cuûa vaïn 
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höõu hay yù nghóa thaät söï cuûa söï hieän höõu. Chuùng ta bò caùc giaùc quan cuûa 

mình (keå caû lyù trí vaø tö töôûng phaân bieät) laøm cho laàm laïc ñeán khi naøo 

chuùng coøn khieán chuùng ta chaáp nhaän theá giôùi hieän töôïng nhö laø toaøn 

theå thöïc taïi, trong khi thaät ra noù chæ laø moät khía caïnh giôùi haïn vaø phuø 

du cuûa thöïc taïi, vaø taùc ñoäng töïa hoà nhö laø ôû beân ngoaøi ñoái vôùi chuùng 

ta, trong khi noù chính laø phaûn aûnh cuûa chính chuùng ta. Ñieàu naày khoâng 

coù nghóa laø theá giôùi töông ñoái khoâng coù thöïc theå gì caû. Khi caùc vò thaày 

noùi raèng taát caû moïi hieän töôïng ñeàu laø hö voïng, caùc thaày muoán noùi raèng 

so vôùi taâm, thì theá giôùi do giaùc quan nhaän bieát chæ laø moät khía caïnh giôùi 

haïn vaø phieán dieän cuûa chaân lyù, cuõng gioáng nhö laø moäng aûo maø thoâi. 

Khi chuùng ta khoâng thaáy ñöôïc thöïc chaát cuûa söï vaät thì caùi thaáy cuûa 

chuùng ta luoân bò che laáp trong ñaùm maây muø meâ hoaëc. Bôûi nhöõng öa 

thích vaø gheùt boû cuûa mình laøm cho mình khoâng thaáy roõ caùc caên vaø traàn 

(nhöõng ñoái töôïng cuûa caùc caên) moät caùch khaùch quan trong boái caûnh 

thaät söï cuûa noù. roài  töø ñoù chaïy theo röôït baét nhöõng aûo caûnh, aûo töôûng, 

aûo giaùc vaø nhöõng gì giaû taïo phænh löøa ta. Giaùc quan cuûa chuùng ta bò 

laàm laïc vaø daãn chuùng ta ñi sai neûo. Chuùng ta khoâng thaáy söï vaät trong 

aùnh saùng cuûa thöïc teá, vì theá phöông caùch maø chuùng ta nhìn söï vaät bò sai 

laïc. Taâm meâ hoaëc laàm töôûng caùi khoâng thaät laø thaät, thaáy caùi boùng bay 

qua ta ngôõ ñoù laø caùi gì coù thöïc chaát vaø tröôøng toàn vónh cöûu, keát quaû laø 

taâm thaàn cuûa chuùng ta bò baán loaïn muø môø, xung ñoät, baát hoøa, vaø trieàn 

mieân ñau khoå. Khi chuùng ta bò keït trong tình traïng meâ hoaëc thì töø nhaän 

thöùc, suy tö vaø hieåu bieát cuûa chuùng ta ñeàu khoâng ñuùng. Chuùng ta luoân 

thaáy tröôøng toàn vónh cöûu trong nhöõng söï vaät voâ thöôøng taïm bôï, thaáy 

haïnh phuùc trong ñau khoå, thaáy coù baûn ngaõ trong caùi voâ ngaõ, thaáy ñeïp 

ñeõ trong caùi ñuùng ra phaûi döùt boû khöôùc töø. Chuùng ta cuõng suy tö vaø 

hieåu bieát laàm laïc nhö theá aáy. Chuùng ta bò meâ hoaëc bôûi boán lyù do: chính 

giaùc quan cuûa chuùng ta, loái suy tö khoâng khoân ngoan, söï chuù yù khoâng 

coù heä thoáng, vaø khoâng nhìn thaáy roõ baûn chaát thaät söï cuûa theá gian naøy. 

Ñöùc Phaät ñeà nghò chuùng ta neân duøng chaùnh kieán ñeå loaïi tröø nhöõng meâ 

hoaëc vaø giuùp chuùng ta nhaän chaân ra baûn chaát thaät söï cuûa vaïn höõu. Moät 

khi chuùng ta thaät söï hieåu bieát raèng vaïn söï vaïn vaät ñeàu phaûi bieán ñoåi 

treân theá giôùi vaø vuõ truï naøy, chaéc chaén chuùng ta seõ khoâng bao giôø muoán 

leä thuoäc vaøo baát cöù thöù gì nöõa. Thöù möôøi boán laø loaïi tröø chöôùng ngaïi 

vaø phieàn naõo. Vôùi söï dieät tröø caùc laäu hoaëc, sau khi töï mình chöùng tri 

vôùi thöôïng trí, vò aáy chöùng ñaït vaø an truù ngay trong hieän taïi, taâm giaûi 

thoaùt, tueä giaûi thoaùt khoâng coù laäu hoaëc. Thöù möôøi laêm laø loaïi tröø tham, 
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saân, si vaø sôï haõi. Loaïi tröø tham, saân, si vaø sôï haõi, vì bieát ñieàu phuïc töï 

taâm. Ñaây laø moät trong möôøi haïnh tu cuûa chö Ñaïi Boà Taùt. Chö Ñaïi Boà 

Taùt an truï trong nhöõng phaùp naày thôøi ñaït ñöôïc haïnh baát lai baát khöù baát 

lai cuûa chö Phaät. Thöù möôøi saùu laø loaïi tröø  voïng nieäm. Moät trong nhöõng 

phöông caùch toát nhöùt ñeå loaïi tröø voïng nieäm laø hoaëc ngoài thieàn, hoaëc 

giöõ moät phöông phaùp naøo ñoù chaúng haïn nhö nieäm hoàng danh Phaät A Di 

Ñaø. Thöù möôøi baûy laø buoâng xaû (thoûng tay hay buoâng boû)  Giaùo phaùp 

caên baûn cuûa nhaø Phaät laø phaûi traán tænh keàm coät taâm vieân yù maõ. Khi 

buoàn nguû thì tìm choã yeân tónh, taét ñeøn vaø naèm xuoáng nghæ ngôi caû thaân 

laãn taâm. Trong ñaïo Phaät, chuùng ta thöôøng nghe noùi veà buoâng xaû vaø 

khoâng baùm víu vaøo thöù gì. Nhö vaäy Ñöùc Phaät muoán daïy gì veà buoâng 

xaû? Ngaøi muoán noùi trong cuoäc soáng haèng ngaøy khoâng caùch chi maø 

chuùng ta buoâng moïi vaät moïi vieäc. Chuùng ta phaûi naém giöõ söï vieäc, tuy 

nhieân ñöøng coá baùm víu vaøo chuùng. Thí duï nhö chuùng ta phaûi laøm ra 

tieàn cho chi tieâu trong ñôøi soáng, nhöng khoâng baùm víu vaøo vieäc laøm ra 

thaät nhieàu tieàn maø baát chaáp ñeán vieäc laøm ra tieàn baèng caùch naøo. Haønh 

giaû laøm baát cöù vieäc gì cuõng neân laøm vôùi caùi taâm xaû boû. Ñöøng neân kyø 

voïng söï ñeàn ñaùp hay taùn döông. Neáu chuùng ta xaû boû moät ít, chuùng ta seõ 

coù moät ít bình an. Neáu chuùng ta xaû boû ñöôïc nhieàu, chuùng ta seõ coù nhieàu 

bình an. Neáu chuùng ta xaû boû hoaøn toaøn, chuùng ta seõ ñöôïc bình an hoaøn 

toaøn.  

 

Sakyamuni Buddha: The Original Master  

Who Opened Path to the Removal of Sufferings 

 

Truly speaking, Sakyamuni Buddha, the Original Master who 

founded Buddhism and opened the  Path to the Removal of Sufferings 

for all sentient beings. As mentioned above, the four Noble Truths, a 

fundamental doctrine of Buddhism which clarifies the cause of 

suffering and the way to emancipation. According to the Mantrayana, 

there are sixteen aspects of the Four Noble Truths in the Vajrayana. 

The Truth of Suffering (duhkhasatya-skt) comprises of suffering 

(duhkha-skt), impermanence (anitya-skt), emptiness (sunyata-skt), and 

selflessness (anatmaka-skt).  The Truth of Origin (samudayasatya-skt) 

comprises of origin (samudaya-skt), strong production (prabhava-skt), 

cause (hetu-skt), and condition (pratyaya-skt). The Truth of Cessation 
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(nirodhasatya-skt) comprises of cessation (nirodha-skt), pacification 

(santa-skt), excellence (pranita-skt), and definite emergence 

(nihsarana-skt). The Truth of the Path (margasatya-skt) comprises of 

path (marga-skt), suitability (nyaya-skt), achievement (pratipatti-skt), 

and deliverance (nairyanika-skt). According to Buddhism, suffering can 

be eliminated because suffering itself isn’t the intrinsic nature of our 

minds. Since suffering arises from ignorance or misconception, once 

we realize emptiness, or the nature of things as they are, ignorance or 

misconception no longer influences us.  

The essential steps of the path to the removal of suffering to 

Nibbana are pointed out by the Buddha. It is the way of careful 

cultivation of the mind so as to produce unalloyed happiness and 

supreme rest from the turmoil of life. The path is indeed very difficult, 

but if we, with constant heedfulness, and complete awareness, walk it 

watching our steps, we will one day reach our destination. The way of 

walking or the way of cultivation. People often walk without seeing the 

way. Religions generally lay importance on practice, that is, how to 

walk, but neglect teaching the intellectuall activity with which to 

determine the right way, that is, how to see. In Mahayana Buddhism, 

this is the path on which one has directly realized emptiness. This also 

coincides with the first Bodhisattva level (bhumi). On this path 

meditators completely remove the artificial conceptions of a permanent 

self. The Buddha stressed in His Teachings the experimental process in 

Buddhist cultivation is a chain of objective observations before any 

practices because through objective observations we realize the real 

face of sufferings and afflictions. it’s is objective observation that gives 

us an opportunity to cultivate to totally destroy sufferings and 

afflictions. Thus, at any time, objective observation plays a key role in 

the experimental process in Buddhist cultivation. The first path is the 

path of overcoming anger. According to the Buddhist theory, in order to 

overcome anger, one must contemplate that a person or an animal 

which causes us to be angry today may have been our friend, relative 

or even our father or mother in a certain previous life. The second path 

is the path of  overcoming attachment. We should meditate or 

contemplate that a friend today may become an enemy tomorrow and 

therefore, there is nothing for us to attach to. The third path is the path 

of  overcoming attachment overcoming demons. To overcome demons, 
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e.g. as the Buddha did at his enlightenment. The fourth path is the path 

of  overcoming doubts. To study scriptures, to read stories of 

enlightened ones, as well as to contemplate will help us perceive the 

truth and overcome doubts. The fifth path is the path of  renouncing 

wealth and sex. According to the Sutra In Forty-Two Sections, Chapter 

22, the Buddha said: “People who cannot renounce wealth and sex are 

like small children who, not satisfied with one delicious helping, lick 

the honey off the blade of the knife and in doing so, cut their tongues.” 

The sixth path is the path of  getting rid of deluded thoughts. One of the 

best methods to get rid of deluded thoughts is either meditation to 

obtain concentration or just keep one method such as reciting the name 

of Amitabha Buddha. The seventh path is the path of not to slander any 

enlightening teachings. Should not slander any enlightening teachings. 

This is one of the ten kinds of rules of behavior of great enlightening 

beings.  Enlightening beings who abide by these can attain the supreme 

discipline of  great knowledge. The eighth path is the path of not to 

look for faults in others. In daily life, always look above , look below, 

look to the east or to the west, to the north or to the south and so on to 

try to find faults in others. Buddha taught that we should look into 

ourselves, we should reflect the light of awareness inwardly to become 

enlightened. The Buddha taught: “When we do not see others’ 

mistakes or see only our own rightness, we are naturally respected by 

seniors and admired by juniors.” According to the Dharmapada, 

sentence 50, the Buddha taught: “Let not one look on the faults of 

others, nor  things left done and undone by others; but one’s own deeds 

done and undone.” The ninth path is the path of examining ourselves. 

We, devoted Buddhists, must examine ourselves so that we are able to 

know who we are. Know our body and mind by simply watching. In 

sitting, in sleeing, in eating, know our limits. Use wisdom. The practice 

is not to try to achieve anything. Just be mindful of what is. Our whole 

meditation is to look directly at the mind. We will be able to see 

suffering, its cause, and its end. The tenth path is the path of controlling 

emotions. In Buddhism, controlling emotions does not mean a 

repression or supression of emotions, but to recognize that they are 

destructive and harmful. If we let emotions simply come and go 

without checking them, we will have a tendency to prone to emtional 

outbursts. In the contrary, if we have a clear recognition of their 
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destructive potential, we can get rid of them easily. The eleventh path 

is the path of getting rid of desires. A Buddhist practitioner should be 

keenly anxious to get rid of desires, and wants to persist in this. The 

twelfth path is the path of eliminating of suffering. Suffering can be 

eliminated because suffering itself isn’t the intrinsic nature of our 

minds. Since suffering arises from ignorance or misconception, once 

we realize emptiness, or the nature of things as they are, ignorance or 

misconception no longer influences us. It’s like turning a light on in a 

dark room, once the light is on, the darkness vanishes. Similarly, 

wisdom can help us cleanse ignorance and disturbing attitudes from our 

minds forever. In addition, wisdom cleanses the karmic imprints 

currently on our minds, so they won’t bring results. After perceiving the 

true picture of life, the Buddha said to himself: “I must get rid of the 

oppression of disease, old age and death.”  The thirteenth path is the 

path of eliminating perversions (eliminating deluded and confused). 

This means eliminating deceived in regard to reality. Delusion also 

implies a belief in something that is contrary to reality. Illusion, on the 

other hand, suggests that what is seen has objective reality  but is 

misinterpreted or seen falsely. In Buddhism, delusion is ignorance, an 

unawareness of the true nature of things or of the real meaning of 

existence. We are deluded or led astray by our senses (which include 

the intellect and its discriminating thoughts) insofar as they cause us to 

accept the phenomenal world as the whole of reality when in fact it is 

but a limited and ephemeral aspect of reality, and to act as though the 

world is external to us when in truth it is but a reflection of ourselves. 

This does not say all phenomena are illusory, they mean that compared 

with Mind itself the world apprehended by the senses is such a partial 

and limited aspect of truth that it is dreamlike. When we fail to see the 

true nature of things our views always become clouded. Because of our 

likes and dislikes, we fail to see the sense organs and sense objects 

objectively and in their proper perspective and go after mirages, 

illusions and deceptions. The sense organs delude and mislead us and 

then we fail to see things in their true light as a result of which our way 

of seeing things becomes perverted. The delusion of mind mistakes the 

unreal for the real, the passing shadows for permanence, and the result 

is confusion, conflict, disharmony and perpetual sorrow. When we are 

caugh up in these illusions, we perceive, think and view things 
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incorrectly. We perceive permanence in the impermanence; pleasure 

in pain; self in what is not self; beauty in repulsive. We think and view 

in the same erroneous manner. We are perverted for four reasons: our 

own senses, unwise reflection, unsystematic attention, failure to see 

true nature of this world. The Buddha  recommended us to utilize right 

understanding or insight to remove these illusions and help us 

recognize the real nature of all things. Once we really understand that 

all thing is subject to change in this world without any exception, we 

will surely want to rely on nothing. The fourteenth path is the path of 

eliminating of all hindrances and afflictions. By realizing for oneself 

with direct knowledge, one here and now enters upon and abides in the 

deliverance of mind and deliverance by wisdom that are taintless with 

the destruction of the taints. The fifteenth path is the path of getting rid 

of covetousness. Getting rid of covetousness, anger, delusion, and fear, 

by taming their own minds, one of the ten kinds of action of Great 

Enlightening Beings. Enlightening Beings who abide by these can 

achieve the action of Buddhas that has no coming or going. The 

sixteenth path is the path of getting rid of deluded thoughts. One of the 

best methods to get rid of deluded thoughts is either meditation to 

obtain concentration or just keep one method such as reciting the name 

of Amitabha Buddha. The seventeenth path is the path of  letting go. A 

basic teaching of the Buddha on how to calm and rein in the “monkey” 

mind. When we feel asleep, just lie down in a quiet place, put the lights 

out and  let go our minds and bodies. In Buddhism, we have always 

been hearing about letting go and not clinging to anything. What does 

the Buddha mean on letting go? He means in daily activities, no way 

we can let go everything. We have to hold on things; however, try not 

to cling to them. For example, we try to make money for our living 

expenses, but not try to cling on making a lot of money to accumulate 

regardless of the means of making the money. Practioners do 

everything with a mind that lets go. Do not expect any praise or 

reward. If we let go a little, we will have a little peace. If we let go a 

lot, we will have a lot of peace. If we let go completely, we will know 

complete peace and freedom. 
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Chöông Möôøi 

Chapter Ten 

 

Ñöùc Phaät Thuyeát Giaûng Veà Chaát Lieäu  

Ñoát Leân Nhöõng Ngoïn Löûa Trong Chuùng Sanh 

 

Taïi khu Vöôøn Nai, beân caïnh thuyeát giaûng Kinh Chuyeån Phaùp 

Luaän, ñöùc Phaät cuõng thuyeát baøi giaûng veà löûa. Töø löûa luyeán aùi, löûa tham 

voïng, löûa duïc tình ñeán löûa tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, 

daâm, voïng, vaân vaân. Taát caû nhöõng ngoïn löûa aáy ñang ñoát chaùy heát taát 

caû röøng phöôùc ñöùc vaø coâng ñöùc cuûa haønh giaû. Vaø chuùng vaãn coøn ñang 

höøng höïc chaùy khoâng ngöøng nghæ trong moãi ngöôøi chuùng ta ngay trong 

giôø phuùt naøy. Chaát lieäu naøo ñaõ ñoát leân nhöõng ngoïn löûa ñang chaùy höøng 

höïc trong chuùng sanh moïi loaøi? 

Saùu Caên Laø Chaát Ñoát Ngay Beân Trong Haønh Giaû: Trong Phaät 

giaùo, saùu caên laø chaát ñoát raát toát cho taát caû caùc loaïi löûa, thí duï nhö laø löûa 

tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng, vaân vaân. Saùu 

caên: maét, tai, muõi, löôõi, thaân, vaø yù. Haønh giaû neân luoân nhôù raèng thöùc aên 

cho saùu caên: maét, tai, muõi, löôõi, thaân, vaø yù. Thöùc aên cho nhaõn caên laø 

nguû; cho nhó caên laø aâm thanh; cho tyû caên laø muøi höông; cho thieät caên laø 

höông vò; cho thaân caên laø söï xuùc chaïm eâm dòu; vaø cho yù caên laø chö 

phaùp. Haønh giaû neân luoân nhôù raèng luïc caên hay luïc chuùng sanh gioáng 

nhö nhöõng con thuù hoang bò nhoát vaø luùc naøo cuõng muoán thoaùt ra. Chæ 

khi naøo chuùng ñöôïc thuaàn hoùa thì chuùng môùi ñöôïc haïnh phuùc. Cuõng 

nhö theá chæ khi naøo saùu caên ñöôïc thuaàn löông bôûi chaân lyù Phaät, thì 

chöøng ñoù con ngöôøi môùi thaät söï coù haïnh phuùc. Moät trong nhöõng muïc 

ñích quan troïng nhaát cuûa haønh giaû tu Phaät laø luoân giöõ cho saùu caên ñöôïc 

thanh tònh. Saùu caên thanh tònh nghóa laø tieâu tröø toäi caáu töø voâ thuûy ñeå 

phaùt trieån söùc maïnh voâ haïn (nhö tröôøng hôïp Ñöùc Phaät). Söï phaùt trieån 

troøn ñaày naày laøm cho maét coù theå thaáy ñöôc vaïn vaät trong Tam thieân 

Ñaïi thieân theá giôùi, töø caûnh trôøi cao nhaát xuoáng coõi ñòa nguïc thaáp nhöùt, 

thaáy taát caû chuùng sanh trong ñoù töø quaù khöù, hieän taïi, vò lai, cuõng nhö 

nghieäp löïc cuûa töøng caù nhaân. Theo Tyø Kheo Piyananda trong Nhöõng 

Haït Ngoïc Trí Tueä Phaät Giaùo, baïn phaûi luoân tænh thöùc veà nhöõng cô quan 

cuûa giaùc quan nhö maét, tai, muõi, löôõi, thaân vaø söï tieáp xuùc cuûa chuùng 
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vôùi theá giôùi beân ngoaøi. Baïn phaûi tænh thöùc veà nhöõng caûm nghó phaùt sinh 

do keát quaû cuûa nhöõng söï tieáp xuùc aáy: maét ñang tieáp xuùc vôùi saéc, tai 

ñang tieáp xuùc vôùi aâm thanh, muõi ñang tieáp xuùc vôùi muøi, löôõi ñang tieáp 

xuùc vôùi vò, thaân ñang tieáp xuùc vôùi söï xuùc chaïm, vaø yù ñang tieáp xuùc vôùi 

nhöõng vaïn phaùp.  

Haønh giaû neân luoân nhôù raèng lyù do khieán con ngöôøi ñoïa ñòa nguïc, 

laøm ngaï quyû, hoaëc suùc sanh, vaân vaân, khoâng ngoaøi söï chi phoái cuûa luïc 

caên. Con ngöôøi sôû dó sanh laøm a tu la, sanh leân coõi trôøi hay sanh vaøo 

coõi ngöôøi cuõng khoâng ngoaøi taùc duïng cuûa saùu caên naày. Ñoàng yù luïc caên 

giuùp chuùng ta sinh hoaït trong cuoäc soáng haèng ngaøy, nhöng chuùng laïi laø 

taùc nhaân chính röôùc khoå ñau phieàn naõo vaøo thaân taâm cuûa chuùng ta. 

Chuùng chính laø nhöõng nhaân toá chính khieán chuùng ta gaây toäi taïo nghieäp, 

ñeå roài cuoái cuøng phaûi bò ñoïa vaøo caùc ñöôøng döõ cuõng vì chuùng. Chuùng 

ta ñöøng cho raèng maét laø vaät toát, giuùp mình nhìn thaáy, bôûi vì chính do söï 

giuùp ñôõ cuûa maét maø sanh ra ñuû thöù phieàn naõo, nhö khi maét nhìn thaáy 

saéc ñeïp thì mình sanh loøng tham saéc ñeïp, tham tôùi möùc daàu ñaït hay 

khoâng ñaït ñöôïc caùi saéc aáy mình vaãn bò phieàn naõo cheá ngöï. Ngay caû tai, 

muõi, löôõi, thaân, vaø yù cuõng ñeàu nhö vaäy. Chuùng khieán mình phaùt sanh 

ñuû thöù phieàn naõo. Chính vì theá maø Ñöùc Phaät khuyeân chuùng ñeä töû cuûa 

Ngaøi nhö theá naày: “Caùc con phaûi tu laøm sao cho treân khoâng bieát coù 

trôøi, giöõa khoâng bieát coù ngöôøi, döôùi khoâng bieát coù ñaát.” Tu nhö theá naøo 

maø trôøi, ñaát vaø ngöôøi khoâng coøn aûnh höôûng ñeán luïc caên, ñoâng taây nam 

baéc cuõng khoâng coøn aûnh höôûng ñeán luïc caên, aáy chính laø luùc chuùng ta 

giaûi thoaùt khoûi moïi chöôùng ngaïi.  

Theo Kinh Sa Moân Quaû trong Tröôøng Boä Kinh, Ñöùc Phaät ñaõ daïy 

veà moät vò Tyø Kheo Hoä Trì Caùc Caên: “Theá naøo laø vò Tyø Kheo hoä trì caùc 

caên? Khi maét thaáy saéc, Tyø Kheo khoâng naém giöõ töôùng chung, khoâng 

naém giöõ töôùng rieâng. Nhöõng nguyeân nhaân gì, khieán nhaõn caên khoâng 

ñöôïc cheá ngöï, khieán tham aùi, öu bi, caùc aùc, baát thieän khôûi leân, Tyø Kheo 

töï cheá ngöï nguyeân nhaân aáy, hoä trì nhaõn caên, thöïc haønh söï hoä trì nhaõn 

caên. Khi tai nghe tieáng, muõi ngöûi höông, thaân caûm xuùc, yù nhaän thöùc caùc 

phaùp, vò aáy khoâng naém giöõ töôùng chung, khoâng naém giöõ töôùng rieâng. 

Nguyeân nhaân gì khieán yù caên khoâng ñöôïc cheá ngöï, khieán tham aùi, öu bi, 

caùc aùc, baát thieän phaùp khôûi leân, Tyø Kheo cheá ngöï nguyeân nhaân aáy, hoä 

trì yù caên, thöïc haønh söï hoä trì yù caên. Vò aáy nhôø söï hoä trì cao quyù caùc caên 

aáy, neân höôûng laïc thoï noäi taâm, khoâng vaån ñuïc. 
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Saùu Caên Vôùi Saùu Ñöôøng Xaâm Nhaäp Khieán Löûa Buøng Chaùy: 

Trong Phaät giaùo, saùu caên cuøng vôùi saùu ñöôøng xaâm nhaäp khieán cho caùc 

loaïi löûa buøng chaùy, töø löûa tham, saân, si, maïn, nghi, taø kieán, ñeán caùc 

loaïi löûa saùt, ñaïo, daâm, voïng, vaân vaân.  Ñöôøng Xaâm Nhaäp laø moät trong 

nhöõng maéc xích trong thaäp nhò nhôn duyeân. Luïc nhaäp laø saùu choã xaâm 

nhaäp hay caên nhaõn, nhó, tyû, thieät, thaân, yù. Theo Kinh Thuû Laêng 

Nghieâm, quyeån Ba, Ñöùc Phaät ñaõ nhaéc ngaøi A Nan veà Luïc Nhaäp nhö 

sau: “OÂng A Nan! Vì sao baûn tính cuûa Luïc Nhaäp laø Nhö Lai Taïng?” 

Thöù nhaát laø Nhaõn Caên vôùi Nhaõn Nhaäp: OÂng A Nan! Toâi ñaõ töøng noùi, 

con maét bò meät moûi troâng thaáy caùc hoa ñoám laêng xaêng. Maét laønh thaáy 

roõ hö khoâng khoâng coù hoa. Hoa ñoám nhaûy nhoùt ôû hö khoâng laø do maét 

beänh. Hoa ñoám vaø beänh, ñeàu trong phaïm vi cuûa hö khoâng vaø maét laønh. 

Vaäy coù theå noùi, con maét vaø traàn caûnh cuûa chuùng sanh ñeàu ôû trong 

phaïm vi cuûa Boà Ñeà. Nhaân hai voïng traàn toái vaø saùng, phaùt ra caùi thaáy 

nôi beà trong, ñeå thu naïp caùc traàn töôïng ñoù, goïi laø tính thaáy. Rôøi hai caùi 

traàn saùng toái kia, tính thaáy ñoù khoâng coù theå. Ñuùng theá oâng A Nan, tính 

thaáy ñoù khoâng töø nôi saùng hay nôi toái ñeán, khoâng ôû maét ra, cuõng chaúng 

ôû hö khoâng sinh. Vì sao? Neáu töø saùng tôùi, khi toái lieàn theo saùng dieät, 

ñaùng leõ khoâng thaáy toái. Neáu töø toái tôùi, khi saùng lieàn theo toái dieät, ñaùng 

leõ khoâng thaáy saùng. Neáu töø con maét sinh ra, haún khoâng coù saùng toái, nhö 

theá caùi thaáy voán khoâng coù töï tính. Neáu do hö khoâng maø ra, nhìn phía 

tröôùc thaáy caùc vaät, quay trôû laïi ñaùng leõ thaáy con maét. Vaû laïi neáu hö 

khoâng töï thaáy, coøn coù lieân laïc gì vôùi caùi nhaäp cuûa oâng? Vaäy neân bieát 

raèng nhaõn nhaäp hö voïng, voán chaúng phaûi tính nhaân duyeân hay tính töï 

nhieân. Thöù nhì laø Nhó Caên vôùi Nhó Nhaäp: OÂng A Nan! Ví duï coù ngöôøi 

laáy hai ngoùn tay bòt chaët loã tai, nghe tieáng trong ñaàu uø-ì. Tai vaø tieáng 

ñoù ñeàu ôû trong phaïm vi cuûa Boà Ñeà. Nhaân hai voïng traàn ñoäng vaø yeân 

tónh phaùt ra caùi nghe nôi beà trong, ñeå thu naïp caùc traàn töôïng aáy, goïi laø 

tính nghe. Rôøi hai caùi traàn ñoäng tónh kia, tính nghe ñoù khoâng theå coù. 

Ñuùng theá oâng A Nan, tính nghe ñoù khoâng töø nôi ñoäng tónh ñeán, khoâng 

phaûi töø tai ra, chaúng ôû hö khoâng sinh. Vì sao? Neáu töø tónh laïi, khi ñoäng 

lieàn theo tónh dieät, ñaùng leõ khoâng bieát ñoäng. Neáu töø ñoäng tôùi, khi tónh 

lieàn theo ñoäng dieät, ñaùng leõ khoâng bieát tónh. Neáu töø loã tai sinh ra, haún 

khoâng coù ñoäng, tónh, nhö theá caùi nghe voán khoâng coù töï tính. Neáu do hö 

khoâng maø ra, thì hö khoâng ñaõ thaønh tính nghe, töùc khoâng phaûi laø hö 

khoâng. Vaû laïi, neáu hö khoâng nghe ñöôïc, coøn coù lieân laïc gì vôùi caùi nhaäp 

cuûa oâng? Vaäy neân bieát raèng nhó nhaäp hö voïng, voán chaúng phaûi tính 
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nhaân duyeân hay tính töï nhieân. Thöù ba laø Tyû Caên vôùi Tyû Nhaäp: OÂng A 

Nan! Ví nhö coù ngöôøi bòt chaët hai loã muõi. Bòt laâu muõi nhoïc vaø caûm thaáy 

laïnh. Nhaân caûm xuùc phaân bieät thoâng, ngheït, troáng, ñaëc, cho ñeán caùc 

muøi thôm thuùi. Muõi vaø caùi nhoïc aáy ñeàu ôû trong phaïm vi cuûa Boà Ñeà. 

Nhaân hai voïng traàn thoâng vaø taéc phaùt ra caùi ngöûi nôi beà trong, ñeå thu 

naïp caùc traàn töôïng, goïi laø tính ngöûi. Rôøi hai caùi traàn thoâng, taéc kia, tính 

ngöûi ñoù khoâng theå coù. Tính ngöûi ñoù khoâng töø nôi thoâng, hay taéc laïi, 

khoâng phaûi töø muõi ra, cuõng chaúng ôû hö khoâng sinh. Vì sao? Neáu töø 

thoâng laïi, khi taéc tính ngöûi phaûi dieät maát, ñaùng leõ khoâng bieát taéc. Neáu 

nhaân caùi taéc maø coù, khi thoâng khoâng theå ngöûi ñöôïc, sao laïi bieát muøi 

thôm thuùi? Neáu töø loã muõi sinh ra, haún khoâng coù thoâng taéc, nhö theá caùi 

ngöûi voán khoâng coù töï tính. Neáu do hö khoâng maø ra, ñaùng leõ caùi ngöûi aáy 

quay laïi ngöûi ñöôïc muõi oâng. Caùi hö khoâng coù tính ngöûi thì coøn coù lieân 

laïc gì vôùi caùi nhaäp cuûa oâng? Vaäy oâng neân bieát raèng tyû nhaäp hö voïng, 

voán chaúng phaûi tính nhaân duyeân hay tính töï nhieân. Thöù tö laø Thieät Caên 

vôùi Thieät Nhaäp: OÂng A Nan! Ví nhö coù ngöôøi laáy löôõi lieám meùp, lieám 

maõi thaønh moûi meät. Ngöôøi oám thaáy ñaéng, ngöôøi khoûe thaáy ngoït. Do vò 

ngoït vaø vò ñaéng, môùi roõ coù thieät caên. Luùc bình thöôøng chæ thaáy vò nhaït. 

Löôõi vaø caùi moûi meät aáy ñeàu ôû trong phaïm vi cuûa Boà Ñeà. Nhaân hai caùi 

voïng traàn ngoït vaø nhaït phaùt ra caùi neám nôi beà trong, ñeå thu naïp caùc 

traàn töôïng aáy, goïi laø tính neám. Rôøi hai caùi traàn ngoït vaø nhaït kia, tính 

neám ñoù khoâng theå coù. Ñuùng theá, oâng A Nan, tính neám ñoù khoâng töø nôi 

ngoït ñaéng laïi, khoâng töø löôõi ra, cuõng chaúng sinh töø hö khoâng. Vì sao? 

Neáu töø ngoït ñaéng laïi, khi nhaït tính neám phaûi dieät, ñaùng leõ khoâng bieát 

nhaït. Neáu töø nhaït ra, khi ngoït tính neám phaûi maát, sao laïi bieát ngoït 

ñaéng? Neáu töø löôõi sinh ra, haún khoâng coù ngoït, nhaït vaø ñaéng, nhö theá 

tính neám voán khoâng coù töï tính. Neáu do hö khoâng maø ra, , thì hö khoâng 

coù tính neám, chöù khoâng phaûi mieäng oâng. Hö khoâng maø bieát neám, thì 

coøn coù lieân laïc gì vôùi caùi nhaäp cuûa oâng? Vaäy neân bieát thieät nhaäp hö 

voïng, voán chaúng phaûi tính nhaân duyeân hay tính töï nhieân. Thöù naêm laø 

Thaân Caên vôùi Thaân Nhaäp: OÂng A nan! Ví nhö coù ngöôøi laáy moät baøn tay 

laïnh uùp vaøo baøn tay noùng. Neáu laïnh nhieàu thì noùng theo thaønh laïnh. 

Neáu noùng nhieàu thì laïnh trôû laïi thaønh noùng. Bieát noùng laïnh khi chaïm 

tay, thì caùi bieát ñoù vaãn coù töø khi chöa chaïm tay. Thaân vaø caùi caûm giaùc 

ñoù, ñeàu ôû trong phaïm vi cuûa Boà Ñeà. Nhaân hai voïng traàn ly vaø hôïp phaùt 

ra caùi caûm giaùc nôi beà trong, ñeå thu naïp caùc traàn töôïng aáy, goïi laø tính 

bieát khi sôø moù. Rôøi hai caùi traàn ly hôïp, thích vaø khoâng thích kia, tính 
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bieát ñoù khoâng theå coù. Ñuùng theá, oâng A Nan, tính bieát ñoù khoâng töø ly, 

hôïp maø laïi, chaúng phaûi töø thích, khoâng thích maø coù, khoâng töø thaân ra, 

cuõng chaúng ôû hö khoâng sinh. Vì sao? Neáu töø hôïp maø coù, khi ly tính bieát 

phaûi dieät, ñaùng leõ khoâng bieát khi ly hay chöa tieáp xuùc. Ñoái vôùi thích vaø 

khoâng thích, cuõng nhö vaäy. Neáu töø thaân maø ra, haún khoâng coù ly hôïp, 

thích vaø khoâng thích. Nhö theá tính bieát nhôø sôø moù, voán khoâng coù töï 

tính. Neáu do hö khoâng maø ra, thì hö khoâng coù tính bieát, coøn coù lieân laïc 

gì vôùi caùi nhaäp cuûa oâng? Vaäy neân bieát raèng thaân nhaäp hö voïng, voán 

chaúng phaûi tính nhaân duyeân hay tính töï nhieân. Thöù saùu laø YÙ Caên vôùi YÙ 

Nhaäp: OÂng A Nan! Ví nhö coù ngöôøi meät moûi nguû thieáp ñi, nguû ñaõ thöùc 

daäy, thaáy traàn caûnh thì nhôù, khi khoâng nhôù goïi laø queân. Caùc thöù ñieân 

ñaûo, sinh, truï, dò, dieät, taäp quen thu naïp vaøo beà trong, khoâng laãn loän 

nhau, goïi laø yù tri caên. YÙ vaø caùi moûi meät ñoù, ñeàu ôû trong phaïm vi cuûa 

Boà Ñeà. Nhaân hai caùi voïng traàn sinh vaø dieät, taäp khôûi caùi bieát beân trong, 

ñeå thu naïp caùc noäi traàn. Caùc caùi thaáy, nghe ñi ngöôïc vaøo trong maø 

khoâng ñeán nôi, goïi laø tính hay bieát. Rôøi hai caùi traàn thöùc nguû, sinh dieät 

kia, tính hay bieát ñoù khoâng theå coù. Ñuùng theá oâng A Nan, tính hay bieát 

ñoù khoâng töø thöùc nguû tôùi, khoâng töø sinh dieät maø coù, khoâng ôû yù caên ra, 

cuõng chaúng ôû hö khoâng sinh. Vì sao? Neáu töø thöùc maø coù, khi nguû lieàn 

dieät theo, laáy caùi gì goïi laø nguû. Nhö chaéc khi sinh laø coù, khi dieät töùc laø 

khoâng, coøn chi maø bieát laø dieät. Nhö nhaân caùi dieät maø coù, khi sinh töùc 

khoâng coù dieät nöõa, laáy gì maø bieát laø sinh. Neáu töø yù caên maø ra, thì hai 

töôùng thöùc nguû theo nhau maø khai, maø hôïp trong thaân. Rôøi hai caùi theå 

ñoù, tính bieát kia gioáng nhö hoa ñoám giöõa hö khoâng, khoâng coù töï tính. 

Neáu do hö khoâng maø sinh, thì hö khoâng coù tính bieát, coøn coù lieân laïc gì 

vôùi caùi nhaäp cuûa oâng? Vaäy neân bieát raèng yù nhaäp hö voïng, voán chaúng 

phaûi tính nhaân duyeân hay tính töï nhieân. 

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù saùu noäi xöù: nhaõn 

xöù, nhó xöù, tyû xöù, thieät xöù, thaân xöù vaø yù xöù. Haønh giaû neân luoân coá giöõ 

cho saùu noäi xöù naøy ñöôïc thanh tònh. Nghóa laø hoï luoân coá giöõ cho saùu 

caên thanh tònh nghóa laø tieâu tröø toäi caáu töø voâ thuûy ñeå phaùt trieån söùc 

maïnh voâ haïn (nhö tröôøng hôïp Ñöùc Phaät). Söï phaùt trieån troøn ñaày naày 

laøm cho maét coù theå thaáy ñöôc vaïn vaät trong Tam thieân Ñaïi thieân theá 

giôùi, töø caûnh trôøi cao nhaát xuoáng coõi ñòa nguïc thaáp nhöùt, thaáy taát caû 

chuùng sanh trong ñoù töø quaù khöù, hieän taïi, vò lai, cuõng nhö nghieäp löïc 

cuûa töøng caù nhaân. Ñaây laø traïng thaùi luïc caên thanh tònh maø toâng Thieân 
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Thai ñaõ ñònh nghóa trong Thaäp Tín Vò cuûa Bieät Giaùo hay Töông Töï Töùc 

cuûa Vieân Giaùo.  

Caûnh Cuõng Laø Chaát Ñoát Toát Nhaát Cho Löûa: Caûnh laø nôi taâm vin 

vaøo ñoù maø chaïy theo goïi laø caûnh, nhö phaùp laø nôi yù thöùc vin vaøo goïi laø 

phaùp caûnh, saéc laø nhaõn thöùc vin vaøo ñoù goïi laø saéc caûnh, thanh laø nôi nhó 

thöùc vin vaøo goïi laø thanh caûnh, vaân vaân. Trong Phaät giaùo, traàn caûnh 

beân ngoaøi cuõng laø chaát ñoát raát toát cho nhöng ngoïn löûa tham, saân, si, 

maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng. Chöõ "caûnh" coù nhieàu nghóa, 

nhö quang caûnh, moâi tröôøng, laõnh vöïc, phaïm vi, ñoái töôïng, hay kieán 

thöùc, vaân vaân. Thieàn Phaät giaùo döôøng nhö coù caùch duøng chöõ "caûnh" raát 

ñaëc bieät; thí duï nhö "caûnh baát sinh" coù nghóa laø moät kinh nghieäm ñaëc 

bieät cuûa Thieàn chöa ñöôïc khôûi daäy trong ngöôøi ñeä töû. Nhö vaäy, "caûnh" 

coù nghóa laø caùi kinh nghieäm hay kieán giaûi ñaëc bieät trong taâm, maø, dó 

nhieân coù theå ñöôïc xem nhö laø moät "ñoái töôïng" ñöôïc taâm quaùn töôûng 

hay laõnh hoäi. Haønh giaû neân luoân nhôù raèng caûnh duyeân huyeãn giaû taïm 

hôïp roài tan nhö aùnh chôùp, nhö aûo töôûng, nhö ma. Haønh giaû neân nhôù 

raèng ngoaïi caûnh giôùi laø caûnh khoâng phaûi do noäi taâm hieän ra, maø töø beân 

ngoaøi ñeán. Chính vì vaäy maø moät khi khoâng bò ngoaïi caûnh chi phoái, ñoù 

chính laø coù tu. Ngöôïc laïi, neáu bò ngoaïi caûnh chuyeån, aáy laø ñoïa laïc. 

Ngoaïi caûnh coøn laø ñieàu kieän hay hoaøn caûnh beân ngoaøi khieán cho ngöôøi 

ta laøm vieäc aùc. Taát caû nhöõng trôû ngaïi vaø baát toaøn khoâng do nhöõng ñieàu 

kieän beân ngoaøi, maø laø do taâm taïo. Neáu chuùng ta khoâng coù söï tænh laëng 

noäi taâm, khoâng coù thöù gì beân ngoaøi coù theå mang laïi haïnh phuùc cho 

chuùng ta. Coù nhöõng caûnh giôùi rieâng bieät khaùc nhau, cuõng laø bieät caûnh 

taâm sôû (taâm sôû cuûa nhöõng caûnh rieâng bieät).  

Theo Duy Thöùc Hoïc, bieät caûnh laø nhöõng yù töôûng hay traïng thaùi 

taâm thöùc khôûi leân khi taâm ñöôïc höôùng veà nhöõng ñoái töôïng hay ñieàu 

kieän khaùc nhau. Theo Phaùp Töôùng Toâng, bieät caûnh laø nhöõng yeáu toá cuûa 

taâm sôû bao goàm naêm thöù: duïc, thaéng giaûi, nieäm, ñònh vaø hueä. Caûnh giôùi 

nghóa ñen  laø “phaïm vi cho suùc vaät” hay “ñoàng coû cho suùc vaät,” laø moät 

phaïm vi cho haønh ñoäng vaø ñoái töôïng cuûa giaùc quan. Trong Kinh Laêng 

Giaø, caûnh giôùi coù nghóa laø moät thaùi ñoä taâm linh chung maø ngöôøi ta coù 

ñoái vôùi theá giôùi beân ngoaøi, hay ñuùng hôn laø moät khung caûnh taâm linh 

maø söï hieän höõu cuûa con ngöôøi ñöôïc bao boïc trong ñoù. Trong tu taäp, 

haønh giaû khoâng neân "caûnh lyù caàu hình", nghóa laø coá tìm vaät sau göông 

(xem thaáy boùng daùng söï vaät trong göông roài ñöa tay ra phía sau göông 

ñeå naém baét vaät ñoù), yù noùi laáy giaû laøm thaät (loäng giaû thaønh chôn), chæ 
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uoång coâng voâ ích maø thoâi. Nhö treân ñaõ ñeà caäp, ngoaïi caûnh giôùi laø caûnh 

khoâng phaûi do noäi taâm hieän ra, maø töø beân ngoaøi ñeán. Tuy nhieân, caûnh 

nhö gioù hay laøm taâm ñoäng. Trong nhaø Thieàn thì Phöôùn Ñoäng, Gioù 

Ñoäng Hay Taâm Ñoäng? Luïc toå Hueä Naêng ñaõ khaúng ñònh vôùi caùc vò sö 

ñang caûi coï tröôùc tu vieän Phaùp Taâm raèng: “Chaúng phaûi phöôùn ñoäng, 

cuõng chaúng phaûi gioù ñoäng, maø laø taâm cuûa maáy oâng ñoäng.” 

Taùm Thöùc Giöõ Cho Löûa Khoâng Taét: Trong Phaät giaùo, taùm thöùc laø 

chaát ñoát raát toát chaúng nhöõng laøm cho buøng chaùy taát caû caùc loaïi löûa, thí 

duï nhö laø löûa tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng, vaân 

vaân. Theâm vaøo ñoù, taùm thöùc coøn laø nhöõng chaát lieäu luoân giöõ cho nhöõng 

loaïi löûa vöøa keå treân khoâng bao giôø taét. Thuaät ngöõ Baéc Phaïn “Vijnana” 

coù nghóa laø “Hoàn Thaàn” laø teân goïi khaùc cuûa taâm thöùc. Nguyeân Thuûy 

laäp ra saùu thöùc, Ñaïi Thöøa laäp ra taùm thöùc naày ñoái vôùi nhuïc theå goïi laø 

“hoàn thaàn,” maø ngoaïi ñaïo goïi laø “linh hoàn”. Thöùc laø teân goïi khaùc cuûa 

taâm. Thöùc coù nghóa laø lieãu bieät, phaân bieät, hieåu roõ. Taâm phaân bieät hieåu 

roõ ñöôïc caûnh thì goïi laø thöùc. Theo Phaät giaùo, “Taùnh” töùc laø “Phaät.” 

“Thöùc” töùc laø “Thaàn Thöùc”, “YÙ” töùc laø “Taâm Phaân Bieät”, vaø “Taâm” töùc 

laø söï suy nghó voïng töôûng. Baûn taùnh thì luùc naøo cuõng quang minh saùng 

suoát, khoâng coù bæ, khoâng coù thöû, khoâng ñeïp, khoâng xaáu; khoâng rôi vaøo 

soá löôïng hay phaân bieät... Nhöng khi coù “Thöùc” roài thì con ngöôøi laïi bò 

rôi vaøo soá löôïng vaø phaân bieät. “YÙ” cuõng taïo neân söï phaân bieät, vaø ñaây 

chính laø thöùc thöù saùu. Ñaây laø thöùc töông ñoái oâ nhieãm. Trong khi thöùc 

thöù baûy vaø thöùc thöù taùm thì töông ñoái thanh tònh hôn. Coù taùm loaïi thöùc: 

maét, tai, muõi, löôõi, thaân, yù, maït na, vaø a laïi da thöùc. Veà maët cô baûn maø 

noùi, thöùc khoâng phaûi coù taùm loaïi duø noù coù taùm teân goïi. Thöùc chæ laø moät 

nhöng laïi coù taùm boä phaän khaùc nhau. Daàu coù taùm boä phaän khaùc nhau 

nhöng vaãn do chæ moät thöùc kieåm soaùt. “Thöùc” laø haønh ñoäng phaân bieät 

bao goàm söï hieåu bieát, nhaän bieát, trí thoâng minh, vaø kieán thöùc. Thöùc 

goàm coù taùm thöù; naêm thöù ñaàu laø keát quaû cuûa nhöõng haønh ñoäng lieân heä 

ñeán nguõ caên; thöùc thöù saùu bao goàm taát caû nhöõng caûm giaùc, yù kieán vaø söï 

phaùn ñoaùn; thöùc thöù baûy laø yù thöùc (caùi ngaõ thaàm thaàm); thöùc thöù taùm laø 

A Laïi Da hay Taøng Thöùc, nôi chöùa ñöïng taát caû nhöõng nghieäp, duø thieän, 

duø aùc hay trung tính. Thöùc coøn coù nghóa laø söï nhaän thöùc, söï phaân bieät, 

yù thöùc, nhöng moãi töø naày ñeàu khoâng bao goàm heát yù nghóa chöùa ñöïng 

trong vijnana. Thöùc laø caùi trí hay caùi bieát töông ñoái. Töø naày laém khi 

ñöôïc duøng theo nghóa ñoái laäp vôùi Jnana trong yù nghóa tri thöùc ñôn 

thuaàn. Jnana laø caùi trí sieâu vieät thuoäc caùc chuû ñeà nhö söï baát töû, söï phi 
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töông ñoái, caùi baát khaû ñaéc, vaân vaân, trong khi Vijnana bò raøng buoäc vôùi 

taùnh nhò bieân cuûa caùc söï vaät. 

Khi noùi ñeán “Thöùc” ngöôøi ta thöôøng laàm töôûng ñeán ñaây chæ laø phaàn 

yù thöùc, phaàn tinh thaàn maø theo taâm lyù hoïc Phaät giaùo goïi laø thöùc thöù 

saùu. Kyø thaät, coù saùu thöùc caên baûn, trong ñoù thöùc thöù saùu laø yù thöùc. Taâm 

lyù hoïc Phaät giaùo döïa treân quaù trình nhaän thöùc töø saùu naêng löïc nhaän 

thöùc: thaáy, nghe, ngöûi, neám, xuùc chaïm, vaø suy nghó. Moãi naêng löïc lieân 

quan ñeán moät giaùc quan cuøng vôùi moät thöùc nhaän bieát hoaït ñoäng ñaëc 

bieät töông öùng vôùi giaùc quan ñoù. Thöùc thöù saùu hay yù thöùc, khoâng phaûi 

laø taâm, noù laø chöùc naêng cuûa taâm, noù khoâng tuøy thuoäc vaøo baát cöù caên 

naøo, nhöng noù leä thuoäc vaøo söï töông tuïc cuûa “Taâm”. YÙ thöùc nhaän bieát 

taát caû saùu ñoái töôïng (saéc, thanh, höông, vò, xuùc, vaø hieän töôïng) caû trong 

quaù khöù, hieän taïi vaø vò lai, roài chuyeån giao taát caû tin töùc cho Maït Na 

thöùc ñeå noù chuyeån giao cho Taøng Thöùc löu tröõ. Chuùng ta haõy thöû quan 

saùt thaân taâm ñeå xem trong hai thöù ñoù chuùng ta coù theå tìm thaáy ñöôïc caùi 

“Ta” noù naèm ôû ñaâu, vaø chuùng ta thaáy caùi “Ta” noù chaúng ôû thaân maø 

cuõng chaúng ôû taâm. Nhö vaäy caùi “Ta” chæ laø teân goïi cuûa moät toång hôïp 

nhöõng yeáu toá vaät chaát vaø tinh thaàn. Haõy xeùt veà saéc uaån, saéc töông öùng 

vôùi caùi maø chuùng ta goïi laø vaät chaát hay yeáu toá vaät chaát. Noù chaúng 

nhöõng laø xaùc thaân maø chuùng ta ñang coù, maø coøn laø taát caû nhöõng vaät 

chaát chung quanh chuùng ta nhö nhaø cöûa, ñaát ñai, röøng nuùi, bieån caû, vaân 

vaân. Tuy nhieân, yeáu toá vaät chaát töï noù khoâng ñuû taïo neân söï nhaän bieát. 

Söï tieáp xuùc ñôn giaûn giöõa maét vaø ñoái töôïng nhìn thaáy, hay giöõa tai vaø 

tieáng ñoäng khoâng theå ñem laïi keát quaû nhaän bieát neáu khoâng coù thöùc. 

Chæ khi naøo yù thöùc, naêm giaùc quan vaø naêm ñoái töôïng cuûa noù cuøng hieän 

dieän môùi taïo neân söï nhaän bieát. Noùi caùch khaùc, khi maét, ñoái töôïng cuûa 

maét, vaø yù thöùc cuøng hoaït ñoäng thì söï nhaän bieát veà ñoái töôïng cuûa maét 

môùi ñöôïc taïo neân. Vì vaäy, yù thöùc laø yeáu toá toái caàn thieát trong vieäc taïo 

neân söï nhaän bieát. YÙ Thöùc töùc laø thöùc thöù saùu hay taâm. Giaùc quan naày 

phoái hôïp vôùi naêm giaùc quan maét, tai, muõi, löôõi, vaø thaân ñeå taïo neân söï 

nhaän bieát. Vieäc phoái hôïp giöõa nhöõng yeáu toá vaät chaát vaø tinh thaàn taïo 

neân söï thaønh hình yù thöùc noäi taâm, vaø tính chaát cuûa naêm uaån naày ñeàu ôû 

trong traïng thaùi thay ñoåi khoâng ngöøng. Ngoaøi ra, chuùng ta coøn coù thöùc 

thöù baûy, hay Maït Na Thöùc, coù coâng naêng chuyeån tieáp taát caû tin töùc töø yù 

thöùc qua A Laïi Da Thöùc; vaø A Laïi Da Thöùc coù coâng naêng nhö moät 

Taøng Thöùc hay nôi löu tröõ taát caû tin töùc. Thöù nhaát laø Nhaõn Thöùc: 

Nhieäm vuï cuûa nhaõn thöùc laø nhaän bieát hình daùng. Khoâng coù nhaõn thöùc, 
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chuùng ta seõ khoâng nhìn thaáy gì caû; tuy nhieân nhaõn thöùc laïi tuøy thuoäc 

vaøo nhaõn caên. Khi nhaõn caên gaëp moät hình daïng thì nhaõn thöùc lieàn phaùt 

sanh. Neáu Nhaõn caên khoâng gaëp hình daùng thì nhaõn thöùc khoâng bao giôø 

phaùt sinh (moät ngöôøi bò muø khoâng coù nhaõn caên, nhö vaäy nhaõn thöùc 

khoâng bao giôø phaùt sinh). Ngöôøi tu taäp neân luoân thaáu trieät ñieåm toái yeáu 

naày ñeå thöïc taäp sao cho haïn cheá nhaõn caên tieáp xuùc vôùi hình saéc, ñeå 

laøm giaûm thieåu söï khôûi daäy cuûa nhaõn thöùc. Phaät nhaéc nhôû chuùng ñeä töû 

cuûa Ngaøi raèng, phöông phaùp duy nhaát ñeå giaûm thieåu söï khôûi daäy cuûa 

nhaõn thöùc laø thieàn ñònh. Thöù nhì laø Nhó Thöùc: Nhieäm vuï cuûa Nhó thöùc 

laø nhaän bieát aâm thanh; tuy nhieân, nhó thöùc tuøy thuoäc nôi nhó caên. Khi 

nhó caên vaø aâm thanh gaëp nhau, nhó thöùc lieàn phaùt sanh (nôi ngöôøi ñieác 

thì nhó caên vaø aâm thanh khoâng bao giôø gaëp nhau, neân nhó thöùc khoâng 

bao giôø khôûi sanh). Haønh giaû neân luoân nhôù nhö vaäy ñeå tu taäp thieàn 

ñònh maø ñoùng bôùt nhó caên. Thöù ba laø Tyû Thöùc: Tyû thöùc phaùt trieån treân 

nhöõng ñieàu kieän cuûa khöùu giaùc. Tyû thöùc tuøy thuoäc hoaøn toaøn nôi tyû 

caên. Nôi moät ngöôøi maát khaû naêng khöùu giaùc, thì khöùu giaùc vaø muøi vò 

khoâng bao giôø gaëp nhau, do ñoù tyû thöùc khoâng khôûi sanh. Ngöôøi tu Phaät 

phaûi coá gaéng ñoùng bôùt tyû caên. Thöù tö laø Thieät Thöùc: Thieät thöùc phaùt 

sinh lieàn khi thieät caên tieáp xuùc vôùi moät vò naøo ñoù, luùc aáy chuùng ta môùi 

kinh qua phaân bieät giöõa vò naày vôùi vò khaùc, cuõng töø ñoù duïc voïng khôûi 

sinh. Thöù naêm laø Thaân Thöùc: Thaân thöùc phaùt trieån khi ñieàu kieän noåi 

baäc trong ñoù thaân tieáp xuùc vôùi ñoái töôïng beân ngoaøi. Thaân caên naèm 

khaép caùc nôi trong cô theå. ÔÛ ñaây vò Tyø Kheo, thaân xuùc chaïm, khoâng coù 

hoan hyû, khoâng coù öu phieàn, an truù xaû, chaùnh nieäm, tænh giaùc. Ñaây laø 

moät trong saùu phaùp haèng truù maø Ñöùc Phaät daïy trong Kinh Phuùng Tuïng 

trong Tröôøng Boä Kinh. Thöù saùu laø YÙ Thöùc: YÙ Thöùc laø söï suy nghó phoái 

hôïp vôùi caùc caên. YÙ thöùc hay thöùc cuûa trí thoâng minh khoâng phaûi laø taâm, 

noù laø söï vaän haønh cuûa taâm. Taâm chuùng sanh laø moät côn xoaùy khoâng 

ngöøng xoay chuyeån, trong ñoù nhöõng hoaït ñoäng cuûa taâm khoâng bao giôø 

ngöøng nghæ theo boán tieán trình sanh, truï, dò, dieät. YÙ thöùc khoâng tuøy 

thuoäc vaøo baát cöù caên naøo, nhöng leä thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ 

thöùc chaúng nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, thanh, höông, 

vò, xuùc vaø caùc hieän töôïng trong quaù khöù, hieän taïi vaø ngay caû vò lai. YÙ 

thöùc seõ cuøng ta löõ haønh töø kieáp naày qua kieáp khaùc, trong khi naêm thöùc 

tröôùc chæ laø nhöõng taâm taïm thôøi. YÙ thöùc coøn laø moät trong naêm uaån. 

Chöùc naêng cuûa maït na thöùc theo giaû thieát laø suy nghó veà maït na, nhö 

nhaõn thöùc suy nghó veà theá giôùi hình saéc vaø nhó thöùc suy nghó veà theá giôùi 
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cuûa aâm thanh; nhöng thöïc ra, ngay khi maït na thöùc phaùt sinh ra caùi nhò 

bieân cuûa chuû theå vaø ñoái töôïng do töø caùi nhaát theå tuyeät ñoái cuûa A Laïi 

Da thì maït na thöùc vaø quaû thöïc taát caû caùc thöùc khaùc cuõng baét ñaàu vaän 

haønh. Chính vì theá maø trong Kinh Laêng Giaø, Ñöùc Phaät baûo: “Nieát Baøn 

cuûa Phaät giaùo chính laø söï taùch xa caùi maït na thöùc phaân bieät sai laàm. Vì 

maït na thöùc laøm nguyeân nhaân vaø sôû duyeân thì söï phaùt sinh baûy thöùc 

coøn laïi xaõy ra. Laïi nöõa, khi maït na thöùc phaân bieät vaø chaáp thuû vaøo theá 

giôùi cuûa caùc ñaëc thuø ôû beân ngoaøi thì taát caû caùc loaïi taäp khí (vasana) 

ñöôïc sinh ra theo, vaø A Laïi da ñöôïc chuùng nuoâi döôõng cuøng vôùi caùi yù 

töôûng veà “toâi vaø cuûa toâi,” maït na naém giöõ noù, baùm vaøo noù, suy nghó veà 

noù maø thaønh hình vaø phaùt trieån. Tuy nhieân, trong baûn chaát, maït na vaø 

maït na thöùc khoâng khaùc gì nhau, chuùng nhôø A Laïi Da laøm nguyeân 

nhaân vaø sôû duyeân. Vaø khi moät theá giôùi beân ngoaøi thöïc voán chæ laø söï 

bieåu hieän cuûa chính caùi taâm mình bò chaáp chaët maø cho laø thöïc, thì caùi 

heä thoáng taâm thöùc (taâm tuï-citta-kalapa) lieân heä hoã töông ñöôïc sinh ra 

trong toång theå cuûa noù. Gioáng nhö nhöng con soùng bieån, ñöôïc vaän haønh 

bôûi côn gioù cuûa moät theá giôùi beân ngoaøi laø theá giôùi do chính caùi taâm 

ngöôøi ta bieåu hieän ra, sinh khôûi vaø bieán dieät. Do ñoù baûy thöùc kia dieät 

theo vôùi söï dieät cuûa maït na thöùc.” YÙ thöùc khoâng tuøy thuoäc vaøo baát cöù 

caên naøo, nhöng leä thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ thöùc chaúng nhöõng 

nhaän bieát caû saùu ñoái töôïng goàm saéc, thanh, höông, vò, xuùc vaø caùc hieän 

töôïng trong quaù khöù, hieän taïi vaø ngay caû vò lai. YÙ thöùc seõ cuøng ta löõ 

haønh töø kieáp naày qua kieáp khaùc, trong khi naêm thöùc tröôùc chæ laø nhöõng 

taâm taïm thôøi. YÙ thöùc coøn laø moät trong naêm uaån. YÙ thöùc xaõy ra khi giaùc 

quan tieáp xuùc vôùi ñoái töôïng beân ngoaøi. Naêm thöùc ñaàu töông öùng vôùi 

nguõ quan. Thöùc thöù saùu thoâng qua naêm thöùc tröôùc maø phaùn ñoaùn veà theá 

giôùi beân ngoaøi. Thöùc thöù baûy laøm trung taâm lyù luaän, tính toaùn, vaø kieán 

truùc ñoái töôïng. Ñaây chính laø nguyeân lai cuûa söï chaáp tröôùc, nguoàn goác 

cuûa töï ngaõ, vaø nguyeân nhaân aûo töôûng khôûi leân vì cho raèng hieän töôïng 

laø coù thaät. Töø “yù thöùc” vaø “voâ thöùc” ñöôïc duøng vôùi nhieàu nghóa khaùc 

nhau. Trong moät yù nghóa maø chuùng ta coù theå noùi laø coù tính caùch taùc 

naêng, “yù thöùc” vaø “voâ thöùc” aùm chæ moät traïng thaùi chuû theå trong caù 

nhaân. Noùi raèng moät ngöôøi yù thöùc ñöôïc noäi dung taâm thaàn naøy noï coù 

nghóa laø ngöôøi aáy nhaän thöùc ñöôïc nhöõng tình caûm, duïc voïng, phaùn 

ñoaùn, vaân vaân. Thöù baûy laø Maït-Na thöùc (YÙ Caên): Phaïn ngöõ “Klista-

mano-vijnana” chæ “tri giaùc.” Trong Phaät giaùo ngöôøi ta goïi noù laø “YÙù 

Caên” vì noù coù khaû naêng laøm cho con ngöôøi trôû thaønh moät sinh vaät coù trí 
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khoân vaø ñaïo ñöùc. Maït Na thöôøng ñöôïc nghó töông ñöông vôùi “taâm” hay 

“thöùc.” Noù ñöôïc ruùt ra töø goác chöõ Phaïn “Man” coù nghóa laø “suy nghó 

hay töôûng töôïng,” vaø noù lieân heä tôùi sinh hoaït tri thöùc cuûa “thöùc.” Ñaây 

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

(taïo ra hö voïng veà moät caùi “toâi” chuû theå ñöùng taùch rôøi vôùi theá giôùi 

khaùch theå). Maït Na Thöùc cuõng taùc ñoäng nhö laø cô quan chuyeån vaän 

“haït gioáng” hay “chuûng töû” cuûa caùc kinh nghieäm giaùc quan ñeán thöùc 

thöù taùm (hay taøng thöùc). Maït na thöùc ñöôïc dieãn taû nhö laø moät caùi bieån 

trong ñoù nhöõng doøng chaûy tö töôûng cöù daâng traøo leân khoâng ngöøng nghæ. 

Noù laø thöùc chuyeån tieáp taát caû nhöõng tin töùc töø yù thöùc qua A laïi da thöùc. 

Maït Na Thöùc vaø naêm taâm thöùc taäp hôïp laïi vôùi nhau nhö caùc trieát gia ñaõ 

vaïch ra. Theo Kinh Laêng Giaø, heä thoáng naêm caên thöùc naày phaân bieät caùi 

gì thieän vôùi caùi gì khoâng thieän. Maït Na Thöùc phoái hôïp vôùi naêm caên 

thöùc thuû chaáp caùc hình saéc vaø töôùng traïng trong khía caïnh ña phöùc cuûa 

chuùng; vaø khoâng coù luùc naøo ngöng hoaït ñoäng caû. Ñieàu naày ta goïi laø 

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

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

cuûa bieån lôùn. Maït-Na thöùc hay YÙ caên laø söï suy nghó phoái hôïp vôùi caùc 

caên. YÙ thöùc hay thöùc cuûa trí thoâng minh khoâng phaûi laø taâm, noù laø söï 

vaän haønh cuûa taâm. Taâm chuùng sanh laø moät côn xoaùy khoâng ngöøng xoay 

chuyeån, trong ñoù nhöõng hoaït ñoäng cuûa taâm khoâng bao giôø ngöøng nghæ 

theo boán tieán trình sanh, truï, dò, dieät. YÙ thöùc khoâng tuøy thuoäc vaøo baát 

cöù caên naøo, nhöng leä thuoäc vaøo söï lieân tuïc cuûa taâm. YÙ thöùc chaúng 

nhöõng nhaän bieát caû saùu ñoái töôïng goàm saéc, thanh, höông, vò, xuùc vaø caùc 

hieän töôïng trong quaù khöù, hieän taïi vaø ngay caû vò lai. YÙ thöùc seõ cuøng ta 

löõ haønh töø kieáp naày qua kieáp khaùc, trong khi naêm thöùc tröôùc chæ laø 

nhöõng taâm taïm thôøi. YÙ thöùc coøn laø moät trong naêm uaån. Maït Na hoaït 

ñoäng nhö moät traïm thaâu thaäp taát caû nhöõng hoaït ñoäng cuûa saùu thöùc kia. 

Maït Na chính laø thöùc thöù baûy trong taùm thöùc, coù nghóa laø “Tö Löôøng.” 

Noù laø YÙ thöùc hay nhöõng hoaït ñoäng cuûa YÙ Caên, nhöng töï noù cuõng coù 

nghóa laø “taâm.” Nhöõng côn soùng laøm gôïn maët bieån A Laïi Da thöùc khi 

caùi nguyeân lyù cuûa ñaëc thuø goïi laø vishaya hay caûnh giôùi thoåi vaøo treân ñoù 

nhö gioù. Nhöõng côn soùng ñöôïc khôûi ñaàu nhö theá laø theá giôùi cuûa nhöõng 

ñaëc thuø naày ñaây trong ñoù tri thöùc phaân bieät, tình caûm chaáp thuû, vaø 

phieàn naõo, duïc voïng ñaáu tranh ñeå ñöôïc hieän höõu vaø ñöôïc söï toái thaéng. 

Caùi nhaân toá phaân bieät naày naèm beân trong heä thoáng caùc thöùc vaø ñöôïc 

goïi laø maït na (manas); thöïc ra, chính laø khi maït na khôûi söï vaän haønh thì 



 158 

moät heä thoáng caùc thöùc hieån loä ra. Do ñoù maø caùc thöùc ñöôïc goïi laø “caùi 

thöùc phaân bieät caùc ñoái töôïng” (söï phaân bieät thöùc-vastu-prativikalpa-

vijnana). Chöùc naêng cuûa Maït na chuû yeáu laø suy nghó veà A Laïi Da, saùng 

taïo vaø phaân bieät chuû theå vaø ñoái töôïng töø caùi nhaát theå thuaàn tuùy cuûa A 

Laïi Da. Taäp khí tích taäp trong A Laïi Da giôø ñaây bò phaân ra thaønh caùi 

nhò bieân tính cuûa taát caû caùc hình thöùc vaø taát caû caùc loaïi. Ñieàu naày ñöôïc 

so saùnh vôùi ña phöùc cuûa soùng quaáy ñoäng bieån A Laïi Da. Maït na laø moät 

tinh linh xaáu theo moät nghóa vaø laø moät tinh linh toát theo nghóa khaùc, vì 

söï phaân bieät töï noù khoâng phaûi laø xaáu, khoâng nhaát thieát luoân luoân laø söï 

phaùn ñoaùn laàm laïc hay hö voïng phaân bieät (abhuta-parikalpa) hay lyù 

luaän sai traùi (hyù luaän quaù aùc-prapanca-daushthulya). Nhöng noù trôû 

thaønh nguoàn goác cuûa tai hoïa lôùn lao khi noù taïo ra nhöõng khaùt voïng 

ñöôïc ñaët caên baûn treân nhöõng phaùn ñoaùn laàm laïc, nhö laø khi noù tin vaøo 

caùi thöïc tính cuûa moät ngaõ theå roài trôû neân chaáp vaøo ngaõ theå maø cho raèng 

ñaáy laø chaân lyù toái haäu. Vì maït na khoâng nhöõng chæ laø caùi tri thöùc phaân 

bieät maø coøn laø moät nhaân toá öôùc voïng vaø do ñoù laø moät taùc giaû. Maït na 

thöùc cuõng ñöôïc phaùt hieän töø A Laïi Da Thöùc. Noù laø moät thöù tröïc giaùc, 

tröïc giaùc veà söï coù maët cuûa moät baûn ngaõ toàn taïi vaø ñoäc laäp vôùi theá giôùi 

vaïn höõu. Tröïc giaùc naøy coù tính caùch taäp quaùn vaø meâ muoäi. Tính meâ 

voïng cuûa noù ñöôïc caàu thaønh bôûi lieãu bieät caûnh thöùc, nhöng noù laïi trôû 

thaønh caên baûn cho lieãu bieät caûnh thöùc. Ñoái töôïng cuûa loaïi tueä giaùc naøy 

laø moät maûnh vuïn bieán hình cuûa A laïi da maø noù cho laø caùi ta, trong ñoù 

coù linh hoàn vaø thaân xaùc. Ñoái töôïng cuûa noù khoâng bao giôø laø taùnh caûnh 

maø chæ laø ñoái chaát caûnh. Vöøa laø nhaän thöùc veà ngaõ, maït na ñöôïc xem 

nhö laø chöôùng ngaïi caên baûn cho söï theå nhaäp thöïc taïi. Coâng phu thieàn 

quaùn cuûa lieãu bieät caûnh thöùc coù theå xoùa ñöôïc nhöõng nhaän ñònh sai laïc 

cuûa maït na. Chöùc naêng cuûa maït na thöùc theo giaû thieát laø suy nghó veà 

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

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

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

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

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

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

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

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

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

loaïi taäp khí (vasana) ñöôïc sinh ra theo, vaø A Laïi da ñöôïc chuùng nuoâi 
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döôõng cuøng vôùi caùi yù töôûng veà “toâi vaø cuûa toâi,” maït na naém giöõ noù, 

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

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

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

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

maø cho laø thöïc, thì caùi heä thoáng taâm thöùc (taâm tuï—citta-kalapa) lieân 

heä hoã töông ñöôïc sinh ra trong toång theå cuûa noù. Gioáng nhö nhöng con 

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

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

Do ñoù baûy thöùc kia dieät theo vôùi söï dieät cuûa maït na thöùc.” Thöù taùm laø 

A Laïi Da thöùc (Taøng Thöùc): A Laïi Da laø thöùc caên baûn, thöùc thöù taùm 

trong Baùt Thöùc, coøn goïi laø Taøng Thöùc. Taøng thöùc nôi chöùa ñöïng taát caû 

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

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

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

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

da coøn ñöôïc goïi laø “Hieån Thöùc”, chöùa ñöïng moïi chuûng töû thie än aùc, 

hieån hieän ñöôïc heát thaûy moïi caûnh giôùi. Chöõ “Alaya” coù nghóa laø caùi 

nhaø nôi maø taát caû nhöõng gì coù giaù trò cho chuùng ta duøng ñöôïc taøng tröõ 

vaø cuõng laø nôi cö nguï cuûa chuùng ta. Thöùc A Laïi Da, cuõng coøn ñöôïc goïi 

laø “Taøng Thöùc,” hay laø “thöùc thöù taùm,” hay laø “taøng nghieäp.” Taát caû 

moïi nghieäp ñaõ laäp thaønh trong quaù khöù hay ñang ñöôïc laäp thaønh trong 

hieän taïi ñeàu ñöôïc taøng tröû trong A Laïi Da Thöùc naày. Giaùo ñieån daïy 

Taâm Lyù Hoïc, veà taùm thöùc (nhaõn, nhó, tyû, thieät, thaân, yù, Maït na vaø A 

Laïi Da). Nhöõng thöùc naày giuùp chuùng sanh phaân bieät phaûi traùi. Tuy 

nhieân, chuùng sanh con ngöôøi coù moät caùi thöùc thaâm saâu goïi laø A Laïi Da 

Thöùc, laø chuû theå chính cuûa söï luaân hoài sanh töû, vaø bò caùc thöùc khaùc 

hieåu laàm ñoù laø moät linh hoàn hay moät caùi ngaõ tröôøng cöûu. Chính taïi A 

Laïi Da Thöùc naøy nhöõng aán töôïng hay kinh nghieäm cuûa haønh ñoäng ñöôïc 

taøng tröõ döôùi hình thöùc nhöõng ‘chuûng töû’ vaø chính nhöõng chuûng töû naøy 

laøm naåy nôû nhöõng kinh nghieäm saép tôùi tuøy theo hoaøn caûnh cuûa töøng caù 

nhaân. Theo Boà Taùt Maõ Minh trong Ñaïi Thöøa Khôûi Tín Luaän vaø Nhieáp 

Luaän Toâng, A Laïi Da thöùc laø nôi hoøa hôïp chaân voïng. Khi noù trôû neân 

thanh tònh vaø khoâng coøn oâ nhieãm, noù chính laø “Chaân Nhö.” A Laïi Da 

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

ngoâi nhaø voâ minh. Trong Kinh Laêng Giaø, Ñöùc Phaät noùi: “Naày 

Mahamati! Nhö Lai Taïng chöùa trong noù nhöõng nguyeân nhaân caû toát laãn 
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xaáu, vaø töø nhöõng nguyeân nhaân naày maø taát caû luïc ñaïo (saùu ñöôøng hieän 

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

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

naêng cuûa A Laïi Da Thöùc laø nhìn vaøo chính noù trong ñoù taát caû taäp khí 

(vasana) töø thôøi voâ thæ ñöôïc giöõ laïi theo moät caùch vöôït ngoaøi tri thöùc 

(baát tö nghì-acintya) vaø saún saøng chuyeån bieán (parinama), nhöng noù 

khoâng coù hoaït naêng trong töï noù, noù khoâng bao giôø hoaït ñoäng, noù chæ 

nhaän thöùc, theo yù nghóa naày thì noù gioáng nhö moät taám kieáng; noù laïi 

gioáng nhö bieån, hoaøn toaøn phaúng laëng khoâng coù soùng xao ñoäng söï yeân 

tónh cuûa noù; vaø noù thanh tònh khoâng bò oâ nhieãm, nghóa laø noù thoaùt khoûi 

caùi nhò bieân cuûa chuû theå vaø ñoái töôïng. Vì noù laø caùi haønh ñoäng nhaän 

thöùc ñôn thuaàn, chöa coù söï khaùc bieät giöõa ngöôøi bieát vaø caùi ñöôïc bieát. 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, 

khi vaïn vaät phaûn chieáu trong taâm trí ta, thì theá löïc phaân bieät hay töôûng 

töôïng cuûa taâm ta seõ saún saøng hoaït ñoäng ngay. Ñaây goïi laø “thöùc” 

(vijnana). Chính vì thöùc keát hôïp vôùi taát caû yeáu toá phaûn chieáu, taøng 

chöùa chuùng, neân ñöôïc goïi laø A Laïi Da Thöùc hay “thöùc taïng.” Taïng 

thöùc chính noù laø söï hieän höõu cuûa taäp hôïp nhaân quaû vaø nhöõng taâm sôû 

thanh tònh hoaëc nhieãm oâ, ñöôïc taäp hôïp hay laãn loän vôùi chuùng theo 

töông quan nhaân quaû. Khi taïng thöùc baét ñaàu hoaït ñoäng vaø böôùc xuoáng 

theá giôùi thöôøng nhaät naày, thì chuùng ta coù hieän höõu ña daïng voán chæ laø 

theá giôùi töôûng töôïng. Taïng thöùc, voán laø chuûng töû thöùc, laø trung taâm yù 

thöùc; vaø theá giôùi do thöùc bieåu hieän laø moâi tröôøng cuûa noù. Chæ coù ôû nôi 

söï giaùc ngoä vieân maõn cuûa Phaät, thöùc thanh tònh môùi böøng chieáu leân. 

Tònh thöùc naày coù theå taåy saïch phaàn oâ nhieãm cuûa taïng thöùc vaø coøn khai 

trieån theá löïc trí tueä cuûa noù. Theá giôùi cuûa töôûng töôïng vaø theá giôùi hoã 

töông lieân heä ñöôïc ñöa ñeán chaân lyù chaân thaät, töùc Vieân Thaønh Thaät 

taùnh (parinispanna). Sau khi ñaït ñeán ñoù, chuûng töû taïng, töùc laø thöùc, seõ 

bieán maát vaø cuoái cuøng ñöa ñeán traïng thaùi nôi maø chuû theå vaø ñoái töôïng 

khoâng coøn phaân bieät. Ñaáy laø voâ phaân bieät trí (avikalpa-vijnana). Traïng 

thaùi toái haäu laø Voâ Truï Nieát Baøn (apratisthita-nirvana) nghóa laø söï thaønh 

töïu töï do hoaøn toaøn, khoâng coøn bò raøng buoäc ôû nôi naøo nöõa. Caùi taâm 

thöù bieán hieän chö caûnh thaønh taùm thöùc. A-Laïi Da hay thöùc thöù taùm 

ñöôïc goïi laø “Sô Naêng Bieán” vì caùc thöùc khaùc ñeàu töø ñoù maø ra. Moät 

khaùi nieäm veà giaùo thuyeát ñaëc bieät quan troïng vôùi tröôøng phaùi Du Giaø. 

Thuaät ngöõ naøy coù khi ñöôïc caùc hoïc giaû Taây phöông dòch laø “Taøng 

Thöùc,” vì noù laø caùi kho chöùa, nôi maø taát caû nhöõng haønh ñoäng ñöôïc saûn 
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sinh ra. Taøng thöùc caát giöõ nhöõng gì ñöôïc chöùa vaøo noù cho ñeán khi coù 

hoaøn caûnh thích hôïp cho chuùng hieän ra. Nhöõng dòch giaû Taây Taïng laïi 

dòch noù laø “Caên baûn cuûa taát caû” vì noù laøm neàn taûng cho moïi hieän töôïng 

trong voøng sanh töû vaø Nieát Baøn. Qua thieàn taäp vaø tham döï vaøo nhöõng 

thieän nghieäp, ngöôøi ta töø töø thay theá nhöõng chuûng töû phieàn naõo baèng 

nhöõng chuûng töû thanh tònh; moät khi ngöôøi ta thanh tònh hoùa moät caùch 

toaøn dieän A Laïi Da, thì ñoù ñöôïc coi nhö laø “Tònh Thöùc.” A Laïi Da coù 

nghóa laø caùi taâm caát chöùa taát caû. Noù ñi chung vôùi baûy thöùc ñöôïc sinh ra 

trong ngoâi nhaø voâ minh. A Laïi Da taøng thöùc (ñeä baùt thöùc). YÙ thöùc caên 

baûn veà moïi toàn taïi hay yù thöùc di truyeàn, nôi nhöõng haït gioáng karma loït 

vaøo vaø gaây ra hoaït ñoäng taâm thaàn. Tieàm thöùc hay taïng thöùc, thöùc thöù 

taùm hay Nghieäp thöùc. Taát caû nghieäp ñöôïc thaønh laäp trong hieän ñôøi vaø 

quaù khöù ñeàu ñöôïc taøng tröõ trong A Laïi Da thöùc. A Laïi Da thöùc haønh xöû 

nhö nôi toàn chöùa taát caû nhöõng döõ kieän ñöôïc Maït Na thöùc thaâu thaäp. Khi 

moät sinh vaät cheát thì baûy thöùc kia seõ cheát theo, nhöng A-Laïi-Da thöùc 

vaãn tieáp tuïc. Noù laø quyeát ñònh toái haäu cho cho söï ñaàu thai trong luïc 

ñaïo.  

 

The Buddha Preached On Fueling Materials  

for All Fires in Beings 

 

At the Deer Park, besides preaching the Sutra on Turning the 

Wheel of Dharma, the Buddha also preached a Lecture on Fires. From 

the fire of love, fire of passion, fire of lust to the fires of greed, anger, 

ignorance, arrogance, doubt, wrong views, killing, stealing,and lying, 

and so on. All these fires have been burning up all the forest of 

Practitioners' merits and virtues. And they are still flaring up uncessantly 

in us at this very moment. What are fueling materials which are flaring up 

in all sentient beings?  

Six Organs of Sense Are Fueling Materials From Within 

Practitioners: In Buddhism, six sense organs are best fueling materials 

for all kinds of fires, i.e., fires of greed, anger, ignorance, arrogance, 

doubt, wrong views, killing, stealing, committing sexual misconducts, 

and lying, and so on. Six bases of mental activities: eye, ear, nose, 

tongue, body and mind. Practitioners should always remember that 

food for six bases of mental activities: eye, ear, nose, tongue, body and 
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mind. Food for the eyes is the sleep; for the ears is the sound; for the 

nose is the smell; for the tongue is the taste; for the body is the smooth 

touch; and for the mind is the dharma. Practitioners should always 

remember that the six senses or six organs of sense are likened to six 

wild creatures in confinement and always struggling to escape. Only 

when they are domesticated will they be happy. So is it with the six 

senses and the taming power of Buddha-truth. So is it with the six 

senses and the taming power of Buddha-truth. One of the most 

important purposes of practitioners is to keep the six sense organs pure. 

The six organs and their purification in order to develop their unlimited 

power and interchange (in the case of Buddha). This full development 

enables the eye to see everything in a great chiliocosm from its highest 

heaven down to its lowest hells and all the beings past, present, and 

future with all the karma of each. According to Bikkhu Piyananda in 

The Gems Of Buddhism Wisdom, you must always be aware of the 

sense organs such as eye, ear, nose, tongue and body and the contact 

they are having with the outside world. You must be aware of the 

feelings that are arising as a result of this contact: eye is now in contact 

with forms (rupa), ear is now in contact with sound, nose is now in 

conatct with smell,  tongue is now in contact with taste, body is now in 

contact with touching, and mind is now in contact with all things 

(dharma). 

 Practitioners should always remember that the six faculties are the 

main reasons that cause human beings to fall into hells, to be reborn in 

the realm of the hungry ghosts, or animals, asuras, devas, or human 

beings, etc. It is agreeable that the six faculties that help us maintain 

our daily activities, but they are also the main factors that bring 

sufferings and afflictions to our body and mind. They are the main 

agents that cause us to create unwholesome karma, and eventually we 

will fall into evil ways because of them. Do not think that the eyes are 

that great, just because they help us see things. It is exactly because of 

their help that we give rise to all kinds of sufferings and afflictions. For 

instance, when we see an attractive person of the opposite sex, we 

become greedy for sex. If we do not get what we want, we will be 

afflicted; and if we get what we want, we will also be afflicted. The 

other faculties, ear, nose, tongue, body and mind are the same way. 

They make one give rise to many sufferings and afflictions. Therefore, 
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the Buddha advised his disciples thus: “You should cultivate until you 

are unaware of heaven above, people in between, and earth below.” If 

we cultivate until the time heaven, earth, people, east, west, south, 

north, etc., can no longer impact our six faculties, then at that point we 

are liberated from all hindrances.  

According to the Samannaphala Sutta in the Long Discourses of the 

Buddha, the Buddha taught about “a guardian of the sense-door.” How 

does a monk become a guardian of the sense-door? Here a monk, on 

seeing a visible object with the eye, does not grasp at its major signs or 

secondary characteristics. Because greed and sorrow, evil unskilled 

states, would overwhelm him if he dwelt leaving this eye-faculty 

unguarded, so he practises guading it, he protects the eye-faculty, 

develops restraint of the eye-faculty. On hearing a sound with the 

ear…; on smelling an odour with the nose…; on tasting a flavour with 

the tongue…; on feeling an object with the body…; on thinking a 

thought with the mind, he does not grasp at its major signs or secondary 

characteristics, he develops restraint of the mind-faculty. He 

experiences within himself the blameless bliss that comes from 

maintaining this Ariyan guarding of the faculties. 

Six Sense Organs with Six Entrances Cause the Fires to Flare Up: 

In Buddhism, six sense organs together with six entrances cause to 

flare up all kinds of fires, from the fires of greed, anger, ignorance, 

arrogance, doubt, wrong views, to the fires of killing, stealing, 

committing sexual misconducts, and lying, and so on. “Entrance” is one 

of the links in the chain of causation. The six entrances or locations, 

both the organ and the sensation (eye, ear, nose, tongue, body, mind; 

sight, hearing, smell, taste, touch, and perception). The six entrances or 

locations, both the organ and the sensation (eye, ear, nose, tongue, 

body, mind; sight, hearing, smell, taste, touch, and perception). One of 

the links in the chain of causation. According to the Surangama Sutra, 

book Three, the Buddha reminded Ananda about the six entrances as 

follows: “Ananda! Why do I say the six entrances have their origin in 

the wonderful nature of true suchness, the treasury of the Thus Come 

One?” The first entrance is the The Organ of Sight with Eye-Entrance: 

Ananda! Although the eye’s staring causes fatigue, the eye and the 

fatigue originate in Bodhi. Staring gives rise to the characteristic of 

fatigue. Because a sense of seeing is stimulated in the midst of the two 
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false, defiling objects of light and dark, defiling appearances are taken 

in; this is called the nature of seeing. Apart from the two defiling 

objects of light and dark, this seeing is ultimately without substance. 

Thus, Ananda, you should know that seeing does not come from light 

or dark, nor does it come forth from the sense organ, nor is it produced 

from emptiness. Why? If it came from light, then it would be 

extinguished when it is dark, and you would not see darkness. If it 

came from darkness, then it would be extinguished when it is light, and 

you would not see light. Suppose it came from the sense organ, which 

is obviously devoid of light and dark, a nature of seeing such as this 

would have no self-nature. Suppose it came forth from emptiness. 

When it looks in front of you, it sees the shapes of the defiling dust; 

turning around, it would see your sense-organ. Moreover, if it were 

emptiness itself which sees, what connection would that have with your 

entrance? Therefore, you should know that the eye enance is empty 

and false, since it neither depends upon causes and conditions for 

existence nor is spontaneous in nature. The second entrance is the 

Organ of Hearing with Ear-Entrance: Ananda! Consider, for example, 

a person who suddenly stops up his ears with two fingers. Because the 

sense-organ of hearing has become fatigued, a sound is heard in his 

head. However, both the ears and the fatigue originate in Bodhi. 

Because a sense of hearing is stimulated in the midst of the two false, 

defiling objects of movement and stillness, defiling appearances are 

taken; this is called the nature of hearing. Apart from the two defiling 

objects of movement and stillness, this hearing is ultimately without 

substance. Thus, Ananda, you know that hearing does not come from 

movement and stillness; nor does it come from the sense-organ, nor is 

it produced from emptiness. Why? If it came from stillness, it would be 

extinguished when there is movement, and you would not hear 

movement. If it came from movement, then it would be extinguished 

when there is stillness, and you would not be aware of this stillness. 

Suppose it came from the sense-organ, which is obviously devoid of 

movement and stillness: a nature of hearing such as this would have no 

self-nature. Suppose it came from emptiness; emptiness would then 

become hearing and would no longer be emptiness. Moreover, would it 

have with your entrance? Therefore, you should know that the ear-

entrance is empty and false, since it neother depends upon causes and 
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conditions for existence, nor is spontaneous in nature. The third 

entrance is the Organ of Smell with Nose-Entrance: Ananda! Consider, 

for example, a person who inhales deeply through his nose. After he 

has inhaled for a long time it becomes fatigued, and then there is a 

sensation of cold in the nose. Because of that sensation, there are the 

distinctions of penetration and obstruction, of emptiness and actuality, 

and so forth, including all fragrant and stinking vapors. However, both 

the nose and the fatigue originate in Bodhi. Because a sense of 

smelling is stimulated in the midst of the two false, defiling objects of 

penetration and obstruction, defiling appearances are taken in; this is 

called the nature of smelling.  Apart from the two defiling objects of 

penetration and obstruction, this smelling is ultimately without 

substance. You should know that smelling does not come from 

penetration and obstruction, nor does it come forth from the sense-

organ, nor is it produced from emptiness. Why? If it came from 

penetration, the smelling would be extinguished when there is 

obstruction, and then how could it experience obstruction? If it existed 

because of obstruction, then where there is penetration there would be 

no smelling; in that case, how would the awareness of fragrance, 

stench, and other such sensations come into being? Suppose it came 

from the sense organ, which is obviously devoid of penetration and 

obstruction. A nature of smelling such as this would have no self-

nature. Suppose it came from emptiness; smelling itself would turn 

around and smell your own nose. Moreover, if it were emptiness itself 

which smelled, what connection would it have with your entrance? 

Therefore, you should know that the nose-entrance is empty and false, 

since it neither depends upon causes and conditions for existence nor is 

spontaneous in nature. The fourth entrance is the Organ of Taste with 

Tongue-Entrance: Ananda! Consider, for example, a person who licks 

his lips with his tongue. His excessive licking causes fatigue. If the 

person is sick, there will be a bitter flavor; a person who is not sick will 

have a subtle sweet sensation. Sweetness and biterness demonstrate 

the tongue’s sense of taste. When the organ is inactive, a sense of 

tastelessness prevails. However, both the tongue and the fatigue 

originate in Bodhi. Because of the two defiling objects of sweetness 

and bitterness, as well as tastelessness, stimulate a recognition of taste 

which in turn draws in these defiling sensations, it becomes what is 
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known as a sense of taste. Apart from the two defiling objects of 

sweetnes and bitterness and apart from tastelessness, the sense of taste 

is originally without a substance. Thus, Ananda, you should know that 

the perception of sweetness, bitterness, and tastelessness does not 

come from sweetness or bitterness, nor does it exist because of 

tastelessness, nor does it arise from the sense organ, nor is it produced 

from emptiness. Why? If it came from sweetness and bitterness, it 

would cease to exist when tastelessness was experienced, so how cold 

it recognize tastelessness? If it arose from tastelessness, it would 

vanish when the flavor of sweetness was tasted, so how could it 

perceive the two flavors, sweet and bitter? Suppose it came from the 

tongue which is obviously devoid of defiling objects sweetness and 

bitternes and of tastelessness. An essence of tasting such as this would 

have no self-nature. Suppose it came from emptiness; the sense of 

taste would be experienced by emptiness instead of by the mouth. 

Suppose, moreover, that it was emptiness itself which tasted, what 

connection would that have with your entrance? Therefore, you should 

know that the tongue entrance is empty and false, since it neither 

depends upon causes and conditions for existence, nor is it spontaneous 

in nature. The fifth entrance is the Organ of Touch with Body-Entrance: 

Ananda! Consider, for example, a person who touches his warm hand 

with his cold hand. If the cold is in excess of warmth, the warm hand 

will become cold; if the warmth is in excess of the cold, his cold hand 

will become warm. So the sensation of warmth and cold is felt through 

the contact and separation of the two hands. Fatiguing contact results in 

the interpenetration of warmth and cold. However, both the body and 

the fatigue originate in Bodhi. Because a physical sensation is 

stimulated in the midst of the two defiling objects of separation and 

union, defiling appearances are taken in; this is called the awareness of 

sensation. Apart from the two sets of defiling objects of separation and 

union, and pleasantness and unpleasantness, the awareness of 

sensation is orginally without a substance. Thus, Ananda, you should 

know that this sensation does not come from separation and union, nor 

does it exist because of pleasantness and unpleasantness, nor does it 

arise from the sense organ, nor is it produced from emptiness. Why? If 

it arose when there was union, it would disappear when there was 

separation, so how could it sense the separation? The two 
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characteristics of pleasantness and unpleasantness are the same way. 

Suppose it came from the sense organ, which is obviously devoid of the 

four characteristics of union, separation, pleasantness, and 

unpleasantness; an awareness of physical sensation such as this would 

have no self- nature. Suppose it came from emptiness; the awareness 

of sensations would be experienced by emptiness itself, what 

connection would that have with your entrance? Therefore, you should 

know that the body-entrance is empty and false, since it neither 

depends upon causes and conditions for existence, nor is spontaneous 

in nature. The sixth entrance is the Organ of Mind with Mind-Entrance: 

Ananda! Consider, for example, a person who becomes so fatigued that 

he goes to sleep. Having slept soundly, he awakens and tries to 

recollect what he experienced while asleep. He recalls some things 

and forgets others. Thus, his upsidedownness goes through production, 

dwelling, change, and extinction, which are taken in and returned to a 

center habitually, each following the next without ever being over 

taken. This is known as the mind organ or intellect. The mind and 

fatigue are both Bodhi. The two defiling objects of production and 

extinction stimulate a sense of knowing which in turn grasps these 

inner sense data, reversing the flow of seeing and hearing. Before the 

flow reaches the ground it is known as the faculty of intellect. Apart 

from the two sets of dwelling objects of waking and sleeping and of 

production and extinction, the faculty of intellect is originally without 

substance. Thus, Ananda, you should know that the faculty of intellect 

does not come from waking, sleeping, production, or extinction, nor 

does it arise from the sense organ, nor is it produced from emptiness. 

Why? If it came from waking, it would disappear at the time of 

sleeping, so how could it experience sleep? If it came from production, 

it would cease to exist at the time of extinction, so how could it 

undergo extinction? If it came from extinction it would disappear at the 

time of production, so how could it know about production? Suppose it 

came from the sense-organ; waking and sleeping cause only a physical 

opening and closing respectively. Apart from these two movements, 

the faculty of intellect is as unsubstantial as flowers in space, because 

it is fundamentally without a self-nature. Suppose it came from 

emptiness; the sense of intellect would be experienced by emptiness 

instead of by the mind. Then what connection would that have with 
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your entrance? Therefore, you should know that the mind entrance is 

empty and false, since it neither depends upon causes and conditions 

for existence, nor is spontaneous in nature.  

According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are six internal sense-spheres: Eye-sense-sphere, Ear-

sense-sphere, Nose-sense-sphere, Tongue-sense-sphere, Body-sense-

sphere, and Mind-sense-sphere. Practitioners should always try keep 

these six internal sense-spheres pure places. That is to say, they try to 

keep the six organs and their purification in order to develop their 

unlimited power and interchange (in the case of Buddha). This full 

development enables the eye to see everything in a great chiliocosm 

from its highest heaven down to its lowest hells and all the beings past, 

present, and future with all the karma of each. This is the state of the 

organs thus purified is defined by T’ien-T’ai as the semblance stage in 

the Perfect teaching.  

Objects or Views Are Also Best Fueling Materials for Fires: A 

prospect, region, territory, surroundings, views, circumstances, 

environment, area, field, sphere, environments and conditions, i.e., the 

sphere of mind, the sphere of form for the eye, of sound for the ear, 

etc. In Buddhism, objects or views are also best fueling materials for 

all kinds of fires, i.e., fires of greed, anger, ignorance, arrogance, 

doubt, wrong views, killing, stealing, committing sexual misconducts, 

and lying, and so on. The word "object" has many meanings, such as 

scene, environment, domain, sphere, object, understanding, etc. Zen 

Buddhists seemed to have a special usage of this word; for instance, a 

realm has not yet arisen (ching pu sheng) means a certain specific 

experience of Zen which has not yet arisen in the disciple. Thus 

"realm" means the specific experience or understanding within one's 

mind, which, of course, can be referentially treated as an "object" 

visualized or comprehended by the mind. Practitioners should always 

remember that all things and conditions come together and disintegrate 

like a lightning, an illusion or a phantom. Practitioners should 

remember that external states or external realms are realms which are 

not created by the mind, but come from the outside. For this reason, if 

you can remain unperturbed by external states, then you are currently 

cultivating. On the contrary, if you are turned by external states, then 

you will fall. External states are also external conditions or 
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circumstances which stir or tempt one to do evil. Problems and 

dissatisfaction do not develop because of external conditions, but from 

our own mind. If we don’t have internal peace, nothing from outside 

can bring us happiness. There are different kinds of regions, states or 

conditions.  

According to the Mind-Only theories, different realms mean the 

ideas, or mental states which arise according to the various objects or 

conditions toward which the mind is directed. According to the Fa-

Hsiang School, this group of elements falls under the general category 

of “mental function” which has five elements: desire, verification, 

recollection, meditation, and wisdom. Gocara means experience, 

mental attitude. Gocara literally means “a range for cattle,” or “a 

pasturage,” is a field for action and an object of sense. In the 

Lankavatara Sutra, it means a general attitude one assumes toward the 

external world, or a better spiritual atmosphere in which one’s being is 

enveloped. In cultivation, practitioners should not try to find things 

behind the mirror, this indicates someone who fulfils what was 

promised in jest, only wastes the time without any result. As mentioned 

above, external states or external realms are realms which are not 

created by the mind, but come from the outside. However, the wind 

moving usually causes our minds moving. In Zen, the question for Zen 

practitioners is that the flag moving, the wind moving, or our minds 

moving? Several monks was arguing back and forth about the  flag and 

the wind without reaching the truth in front of the Fa Hsin monastery in 

Kuang Chou. The sixth patriarch, Hui-Neng, said to them: “It is not the 

wind moving, neither the flag moving. It is your own minds that are 

moving."  

Eight Consciousnesses Keep the Fires From Extinguishing: In 

Buddhism, eight consciousnesses are best fueling materials that not 

only keep flaring up all kinds of fires, i.e., fires of greed, anger, 

ignorance, arrogance, doubt, wrong views, killing, stealing, committing 

sexual misconducts, and lying, and so on. Furthermore, these eight 

consciousnesses are also best materials that keep these above 

mentioned fires from extinguishing. “Vijnana” is another name for 

“Consciousness.” Theravada considered the six kinds of consciousness 

as “Vijnana.” Mahayana considered the eight kinds of consciousness as 

“Vijnana.” Externalists considered “vijnana” as a soul. Consciousness 
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is another name for mind. Consciousness means the art of 

distinguishing, or perceiving, or recognizing, discerning, understanding, 

comprehending, distinction, intelligence, knowledge, learning. It is 

interpreted as the “mind,” mental discernment, perception, in contrast 

with the object discerned. According to Buddhism, our “Nature” is the 

“Buddha”. The “Consciousness” is the “Spirit”, the “Intention” or 

“Mano-vijnana” is the “Discriminating Mind”, and the “Mind” is what 

constantly engages in idle thinking. The “Nature” is originally perfect 

and bright, with no conception of self, others, beauty, or ugliness; no 

falling into numbers and discriminations. But as soon as there is 

“Consciousness”, one falls into numbers and discriminations. The 

“Intention” or “Mano-vijnana” also makes discriminations, and it is the 

sixth consciousness. It is relatively turbid, while the seventh and eighth 

consciousnesses are relatively more pure. There are eight kinds of 

consciousness: eye, ear, nose, tongue, body, mind, klista-mano-vijnana, 

and alaya-vijnana. Fundamentally speaking, consciousness is not of 

eight kinds, although there are eight kinds in name. We could say there 

is a single headquarters with eight departments under it. Although there 

are eight departments, they are controlled by just one single 

headquarters. “Vijnana” translated as “consciousness” is the act of 

distinguishing or discerning including understanding, comprehending, 

recognizing, intelligence, knowledge. There are eight consciousnesses. 

The first five arise as a result of the interaction of the five sense organs 

(eye, ear, nose, tongue, and mind) and the five dusts (Gunas); the sixth 

consciousness comes into play, all kinds of feelings, opinions and 

judgments will be formed (the one that does all the differentiating); the 

seventh consciousness (Vijnana) is the center of ego; the eighth 

consiousness is the Alayagarbha (a laïi da), the storehouse of 

consciousness, or the storehouse of all deeds or actions (karmas), 

whether they are good, bad or neutral. “Vijnana” also means cognition, 

discrimination, consciousness, but as any one of these does not cover 

the whole sense contained in Vijnana. “Vijnana” also means relative 

knowledge. This term is usually used as contrasted to Jnana in purely 

intellectual sense. Jnana is transcendental knowledge dealing with such 

subjects as immortality, non-relativity, the unattained, etc., whereas 

Vijnana is attached to duality of things. 
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When we talk about “Consciousnesses” we usually misunderstand 

with the sixth consciousness according to Buddhist psychology. In fact, 

there are six basic sense consciousnesses, and the sixth one being the 

mental consciousness. Buddhist psychology bases the perception 

process on six sense faculties: sight, hearing, smell, taste, touch and 

thought. Each faculty relates to a sense organ (eye, ear, nose, tongue, 

body and mind) and to a consciousness which functions specifically 

with that organ. The sixth consciousness, or the mind consciousness is 

not the mind, it is the function of the mind; it does not depend on any of 

the five sense faculties, but on the immediately preceding continuum 

of mind. Mental consciousness apprehends not only objects (form, 

sound, taste, smell and touch) in the present time, but it also 

apprehends objects and imagines in the past and even in the future, 

then it transfers these objects or imagines to the seventh consciousness, 

and in turn, the seventh consiousness will transfer these objects to the 

Alaya Consciousness. Let us examine the body and mind to see 

whether in either of them we can locate the self, we will find in neither 

of of them. Then, the so-called “Self” is just a term for a collection of 

physical and mental factors. Let us first look at the aggregate matter of 

form. The aggregate of form corresponds to what we would call 

material or physical factors. It includes not only our own bodies, but 

also the material objects that surround us, i.e., houses, soil, forests, and 

oceans, and so on. However, physical elements by themselves are not 

enough to produce experience. The simple contact between the eyes 

and visible objects, or between the ear and sound cannot result in 

experience without consciousness. Only the co-presence of 

consciousness together with the sense of organ and the object of the 

sense organ produces experience. In other words, it is when the eyes, 

the visible object and consciousness come together that the experience 

of a visible object is produced. Consciousness is therefore an 

extremely important element in the production of experience. 

Consciousness or the sixth sense, or the mind. This sense organ 

together with the other five sense organs of eyes, ears, nose, tongue, 

and body to produce experience. The physical and mental factors of 

experience worked together to produce personal experience, and the 

nature of the five aggregates are in constant change. Therefore, 

according to the Buddha’s teachings, the truth of a man is selfless. The 
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body and mind that man misunderstands of his ‘self’ is not his self, it is 

not his, and he is not it.” Devout Buddhists should grasp this idea firmly 

to establish an appropriate method of cultivation not only for the body, 

but also for the speech and mind. Besides, we also have the seventh 

consciousness, or the mano-vijnana, which is the transmitting 

consciousness that relays sensory information from the mind to the 

Alaya Consciousness, or the eighth consciousness which functions as a 

storehouse of all sensory information. First, Eye Consciousness: The 

function of the eye consciousness is to perceive and apprehend visual 

forms. Without the eye consciousness we could not behold any visual 

form; however, the eye consciousness depends on the eye faculty. 

When the eye faculty and any form meet, the eye consciousness 

develops instantly. If the eye faculty and the form never meet, eye 

consciousness will never arise (a blind person who lacks the eye 

faculty, thus eye consciousness can never develop). Buddhist 

cultivators should always understand thoroughly this vital point to 

minimize the meeting between eye faculty and visual forms, so that no 

or very limited eye consciousness will ever arise. The Buddha 

reminded his disciples that meditation is the only means to limit or stop 

the arising of the eye consciousness. Second, Ear Consciousness: The 

function of the ear consciousness is to perceive and apprehend sounds; 

however, ear consciousness depends on the ear faculty. Ear faculty and 

any sound meet, the ear consciousness develops instantly (in a deaf 

person, ear faculty and sounds never meet, therefore no ear 

consciousness will arise). Buddhist cultivators should always remember 

this and try to practise meditation stop or close the ear consciousness if 

possible. Third, Smell Consciousness: The nose consciousness develops 

immediately from the dominant condition of the nose faculty when it 

focuses on smell. Nose consciousness completely dependents on the 

nose faculty. Someone who lacks smelling capability, nose faculty and 

smell never meet, therefore, nose consciousness will never arise. 

Buddhist cultivators should always practise meditation to stop or close 

the nose consciousness. Fourth, Taste Consciousness: The tongue 

consciousness develops immediately through the dominant condition of 

the tongue when the tongue faculty focuses on a certain taste. At that 

very moment, we experience and distinguish between tastes and desire 

arises. Fifth, Tacticle Sensation Consciousness: Body consciousness 
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develops when the dominant condition in which the body faculty meets 

an object of touch. The location of the body faculty is throughout the 

entire body.  Cognition of the objects of touch, one of the five forms of 

cognition. Here a monk, on touching a tangible object with the body, is 

neither pleased not displeased, but remains equable, mindful and 

clearly aware. This is one of the six stable states which the Buddha 

taught in the Sangiti Sutta in the Long Discourses. Sixth, Mano 

Consciousness: The Mano Consciousness is the thinking consciousness 

that coordinates the perceptions of the sense organs. The mind 

consciousness, the sixth or the intellectual consciousness is not the 

mind, it’s the function of the mind. The sentient being’s mind is an 

ever-spinning whirlpool in which mental activities never cease. There 

are four stages of production, dwelling, change, and decay. A mind 

which does not depend on any of the five sense faculties, but on the 

immediately preceding continuum of mind. Mental consciousness 

apprehends not only objects (form, sound, taste, smell, touch) in the 

present time, but it also apprehends objects in the past and imagines 

objects even in the future. Mental consciousness will go with us from 

one life to another, while the first five consciousnesses are our 

temporary minds. Consciousness is also one of the five skandhas. The 

function of Manovijnana is by hypothesis to reflect on Manas, as the 

eye-vijnana reflects on the world of forms and the ear-vijnana on that 

of sounds; but in fact as soon as Manas evolves the dualism of subject 

and object out of the absolute unity of the Alaya, Manovijnana and 

indeed all the other Vijnanas begin to operate. Thus, in the 

Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists in 

turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 

habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 

Manovijnana are not differentthe one from the other, they depend upon 

the Alaya as cause and support. And when an external world is 

tenaciously held as real which is no other than the presentation of one’s 
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own mind, the mentation-system (citta-kalapa), mutually related, is 

evolved in its totality. Like the ocean waves, the Vijnanas set in motion 

by the wind of an external world which is the manifestation of one’s 

own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.” A mind which does not depend on any 

of the five sense faculties, but on the immediately preceding 

continuum of mind. Mental consciousness apprehends not only objects 

(form, sound, taste, smell, touch) in the present time, but it also 

apprehends objects in the past and imagines objects even in the future. 

Mental consciousness will go with us from one life to another, while 

the first five consciousnesses are our temporary minds. Consciousness 

is also one of the five skandhas. Consciousness refers to the perception 

or discernment which occurs when our sense organs make contact with 

their respective objects. The first five consciousness correspond to the 

five senses. The sixth consciousness integrates the perceptions of the 

five senses into coherent images and make judgments about the 

external world. The seventh consciousness is the active center of 

reasoning, calculation, and construction or fabrication of individual 

objects. It is the source of clinging and craving, and thus the origin of 

self or ego and the cause of illusion that arises from assuming the 

apparent to be real. The terms “conscious” and “unconscious” are used 

with several different meanings. In one meaning, which might be 

called functional, “conscious” and “unconscious” refer to a subjective 

state within the individual. Saying that he is conscious of this or that 

psychic content means that he is aware of affects, of desires, of 

judgments, etc. Seventh, Klistamanas Consciousness: “Klista-mano-

vijnana” is a Sanskrit term for “sentience.” In Buddhism, it is called 

“mental faculty” for it constitutes man as an intelligent and moral 

being. It is commonly thought to be equated with the terms “citta” or 

“consciousness.” It is derived from the Sanskrit root “man,” which 

means “to think” or “to imagine” and is associated with intellectual 

activity of consciousness. This is the discriminating and constructive 

sense. It is more than the intellectually perceptive. It is the cause of all 

egoism (it creates the illusion of a subject “I” standing apart from the 

object world) and individualizing of men and things (all illusion arising 

from assuming the seeming as the real). The self-conscious defiled 

mind, which thinks, wills, and is the principal factor in the generation of 
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subjectivity. It is a conveyor of the seed-essence of sensory 

experiences to the eighth level of subconsciousness. It is described as a 

sea in which currents of thought surge and seethe. It is the transmitting 

consciousness that relays sensory information from the mind or mano 

consciousness to the storehouse or Alaya-vijnana. According to The 

Lankavatara Sutra, this system of the five sense-vijnanas is in union 

with Manovijnana and this muatuality makes the system distinguish 

between what is good and what is not good. Manovijnana in union with 

the five sense-vijnanas grasps forms and appearances in their 

multitudinous apsect; and there is not a moment’s cessation of activity. 

This is called the momentary character of the Vijnanas. This system of 

vijnanas is stirred uninterruptedly and all the time like the waves of the 

great ocean. Klistamanas consciousness is the thinking consciousness 

that coordinates the perceptions of the sense organs. The mind 

consciousness, the sixth or the intellectual consciousness is not the 

mind, it’s the function of the mind. The sentient being’s mind is an 

ever-spinning whirlpool in which mental activities never cease. There 

are four stages of production, dwelling, change, and decay. A mind 

which does not depend on any of the five sense faculties, but on the 

immediately preceding continuum of mind. Mental consciousness 

apprehends not only objects (form, sound, taste, smell, touch) in the 

present time, but it also apprehends objects in the past and imagines 

objects even in the future. Mental consciousness will go with us from 

one life to another, while the first five consciousnesses are our 

temporary minds. Consciousness is also one of the five skandhas. This 

acts like the collection station for the first six consciousnesses. The 

seventh of the eight consciousnesses, which means thinking and 

measuring, or calculating. It is the active mind, or activity of mind, but 

is also used for the mind itself. The waves will be seen ruffling the 

surface of the ocean of Alayavijnana when the principle of 

individuation known as Vishaya blows over it like the wind. The waves 

thus started are this world of particulars where the intellect 

discriminates, the affection clings, and passions and desires struggle for 

existence and supremacy. This particularizing agency sits within the 

system of Vijnanas and is known as Manas; in fact it is when Manas 

begins to operate that a system of the Vijnanas manifests itself. They 

are thus called “object-discriminating-vijnana” (vastu-prativikalpa-
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vijnana). The function of Manas is essentially to reflect upon the Alaya 

and to creat and to discriminate subject and object from the pure 

oceans of the Alaya. The memory accumulated (ciyate) in the latter is 

now divided into dualities of all forms and all kinds. This is compared 

to the manifoldness of waves that stir up the ocean of Alaya. Manas is 

an evil spirit in one sense and a good one in another, for discrimination 

in itself is not evil, is not necessarily always false judgment (abhuta-

parikalpa) or wrong reasoning (prapanca-daushthulya). But it grows to 

be the source of great calamity when it creates desires based upon its 

wrong judgments, such as when it believes in the reality of an ego-

substance and becomes attached to it as the ultimate truth. For manas is 

not only a discriminating intelligence, but a willing agency, and 

consequently an actor. Manyana is a kind of intuition, the sense that 

there is a separate self which can exist independently of the rest of the 

world. This intuition is produced by habit and ignorance. Its illusory 

nature has been constructed by vijnapti, and it, in turn, becomes a basis 

for vijnapti. The object of this intuition is a distorted fragment of alaya 

which it considers to be a self, comprised of a body and a soul. It of 

course is never reality in itself, but just a representation of reality. In its 

role as a self as well as consciousness of the self, manyana is regarded 

as the basic obstacle to penetrating reality. Contemplation performed 

by vijnapti can remove the erroneous perceptions brought about by 

manas. The function of Manovijnana is by hypothesis to reflect on 

Manas, as the eye-vijnana reflects on the world of forms and the ear-

vijnana on that of sounds; but in fact as soon as Manas evolves the 

dualism of subject and object out of the absolute unity of the Alaya, 

Manovijnana and indeed all the other Vijnanas begin to operate. Thus, 

in the Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists 

in turning away from the wrongfully discriminating Manovijnana. For 

with Manovijnana as cause (hetu) and support (alambana), there takes 

place the evolution of the seven Vijnanas. Further, when Manovijnana 

discerns and clings to an external world of particulars, all kinds of 

habit-energy (vasana) are generated therefrom, and by them the Alaya 

is nurtured. Together with the thought of “me and mine,” taking hold of 

it and clinging to it, and reflecting upon it, Manas thereby takes shape 

and is evolved. In substance (sarira), however, Manas and 

Manovijnana are not differentthe one from the other, they depend upon 
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the Alaya as cause and support. And when an external world is 

tenaciously held as real which is no other than the presentation of one’s 

own mind, the mentation-system (citta-kalapa), mutually related, is 

evolved in its totality. Like the ocean waves, the Vijnanas set in motion 

by the wind of an external world which is the manifestation of one’s 

own mind, rise and cease. Therefore, the seven Vijnanas cease with 

the cessation of Manovijnana.” Eighth, Alaya Vijnana: Alaya Vijnana, 

the receptacle intellect or consciousness, basic consciousness, Eighth 

consciousness, subconsciousness, and store consciousness. The 

storehouse  consciousness or basis from which come all seeds of 

consciousness or from which it responds to causes and conditions, 

specific seeds are reconveyed by Manas to the six senses, precipitating 

new actions, which in turn produce other seeds. This process is 

simultaneous and endless. “Alayavijnana is also called “Open 

knowledge”, the store of knowledge where all is revealed, either good 

or bad. Alaya means a house or rather a home, which is in turn a place 

where all the valued things for use by us are kept and among which we 

dwell. Also called “Store consciousness,” “eighth consciousness,” or 

“karma repository.”  All karma created in the present and previous 

lifetime is stored in the Alaya Consciousness. According to the 

Consciousness-Only, there are eight consciousnesses (sight, hearing, 

smell, taste, touch, mind, Mana and Alaya). These consciousnesses 

enable sentient beings to discriminate between right and wrong of all 

dharmas (thoughts, feelings, physical things, etc). However, human 

beings have a deep consciousness which is called Alaya-consciousness 

which is the actual subject of rebirth, and is mistakenly taken to be an 

eternal soul or self by the other consciousnesses. It is in the Alaya-

consciousness that the impressions of action and experience are stored 

in the form of ‘seeds’ and it is these seeds which engender further 

experiences according to the individual situation. According to 

Asvaghosa Bodhisattva in the Awakening of Faith and the 

Samparigraha, the Alaya or store id the consciousness in which the true 

and the false unite. When Alaya Consciousness becomes pure and 

taintless, it is Tathata (Thusness). Also known as Alayavijnana. In the 

Lankavatara Sutra, the Buddha told Mahamati: “Oh Mahamati! The 

Tathagata-garbha contains in itself causes alike good and not-good, and 

from which are generated all paths of existence. It is like an actor 
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playing different characters without harboring any thought of ‘me and 

mine.’” Alaya means all-conserving. It is in company with the seven 

Vijnanas which are generated in the dwelling-house of ignorance. The 

function of Alayavijnana is to look into itself where all the memory 

(vasana) og the beginningless past is preserved in a way beyond 

consciousness (acintya) and ready for further evolution (parinama); but 

it has no active energy in itself; it never acts, it simply perceives, it is in 

this exactly like a mirror; it is again like the ocean, perfectly smooth 

with no waves disturbing its tranquillity; and it is pure and undefiled, 

which means that it is free from the dualism of subject and object. For 

it is the pure act of perceiving, with no differentiation yet of the 

knowing one and the known. According to Prof. Junjiro Takakusu in 

The Essentials of Buddhist Philosophy, when all things are reflected on 

our mind, our discriminating or imaginating power is already at work. 

This called our consciousness (vijnana). Since the consciousness co-

ordinating all reflected elements stores them, it is called the store-

consciousness or ideation-store. The ideation-store itself is an 

existence of causal combination, and in it the pure and tainted 

elements are causally combined or intermingled. When the ideation-

store begins to move and descend to the everyday world, then we have 

the manifold existence that is only an imagined world. The ideation-

store, which is the seed-consciousness, is the conscious center and the 

world manifested by ideation is its environment. It is only from the 

Buddha’s Perfect Enlightenment that pure ideation flashed out. This 

pure ideation can purify the tainted portion of the ideation-store and 

further develop its power of understanding. The world of imagination 

and the world of interdependence will be brought to the real truth 

(parinispanna). This having been attained, the seed-store, as 

consciousness, will disappear altogether and ultimately will reach the 

state where there is no distinction between subject and object. The 

knowledge so gained has no discrimination (Avikalpa-vijnana). This 

ultimate state is the Nirvana of No Abode (apratisthita-nirvana), that is 

to say, the attainment of perfect freedom, not being bound to one place. 

The function of Alayavijnana is to look into itself where all the 

memory (vasana) of the beginningless past is preserved in a way 

beyond consciousness (acintya) and ready for further evolution 

(parinama); but it has no active energy in itself; it never acts, it simply 
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perceives, it is in this exactly like a mirror; it is again like the ocean, 

perfectly smooth with no waves disturbing its tranquillity; and it is pure 

and undefiled, which means that it is free from the dualismof subject 

and object. For it is the pure act of perceiving, with no differentiation 

yet of the knowing one and the known. The initiator of change, or the 

first power of change, or mutation, i.e. the alaya-vijnana, so called 

because other vijnanas are derived from it. An important doctrinal 

concept that is particularly important in the Yogacara tradition. This 

term is sometimes translated by Western scholars as “storehouse 

consciousness,” since it acts as the repository of the predisposition that 

one’s actions produce. It stores these predispositions until the 

conditions are right for them to manifest themselves. The Tibetan 

translators rendered it as “basis of all” because it serves as the basis for 

all of the phenomena of cyclic existence and nirvana. Through 

meditative practice and engaging in meritorious actions, one gradually 

replaces afflicted seeds with pure ones; when one has completely 

purified the continuum of the alaya-vijnana, it is referred to as the 

“purified consciousness.” Alaya means all-conserving mind. It is in 

company with the seven Vijnanas which are generated in the dwelling-

house of ignorance. Alaya means the preconsciousness, or the eighth 

consciousness, or the store-consciousness. It is the central or universal 

consciousness which is the womb or store consciousness (the 

storehouse consciousness where all karmic seeds enter and cause all 

thought activities). All karma created in the present and previous 

lifetime is stored in the Alaya Consciousness. This is like a storage 

space receiving all information collected in the Mana consciousness. 

When a sentient being dies, the first seven consciousnesses die with it, 

but the Alaya-Consciousness carries on. It is the supreme ruler of one 

existence which ultimately determines where one will gain rebirth in 

the six realms of existence. 
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Chöông Möôøi Moät 

Chapter Eleven 

 

Caùi Nhìn Cuûa Ñöùc Phaät   

Veà Vuõ Truï & Nhaân-Duyeân Sanh 

 

Theo quan ñieåm cuûa ñöùc Phaät, cuõng laø quan ñieåm cuûa Phaät giaùo veà 

sau naày thì vuõ truï laø voâ cuøng voâ taän. Tuy nhieân, neáu chuùng ta noùi veà söï 

thaønh hình cuûa heä thoáng theá giôùi maø chuùng ta ñang ôû, chuùng ta coù theå 

noùi veà söï thaønh hình cuûa noù nhö sau: “Noùi veà caùc yeáu toá caáu thaønh vuõ 

truï, yeáu toá ban ñaàu laø “gioù”, coù neàn taûng töø hö khoâng. Roài gioù chuyeån 

ñoäng, vaø döïa vaøo ñoù maø hôi noùng xuaát hieän, roài coù hôi nöôùc, roài coù 

chaát cöùng töùc laø ñaát.” Vuõ Truï Luaän cuûa Phaät Giaùo khoâng phaûi chæ baøn 

ñeán söï hieän höõu cuûa voâ soá heä thoáng theá giôùi taäp hôïp thaønh nhöõng 

nhoùm maø ta vaãn goïi laø caùc thieân haø, maø noù coøn ñeà caäp ñeán nhöõng khaùi 

nieäm roäng raõi veà thôøi gian cuûa vuõ truï. Ñöùc Phaät tuyeân boá raèng treân 

möùc ñoä hieåu bieát cao nhaát thì toaøn theå vuõ truï laø baûn taâm thanh tònh. 

Tuy nhieân, treân möùc ñoä hieåu bieát thoâng thöôøng thì Ngaøi veõ neân moät thöù 

vuõ truï vôùi voâ soá nhöõng heä thoáng theá giôùi vôùi voâ soá nhöõng haønh tinh nôi 

maø moïi chuûng loaïi chuùng sanh ñang sanh soáng. Vì vaäy, heä thoáng theá 

giôùi cuûa chuùng ta khoâng phaûi laø moät heä thoáng theá giôùi duy nhaát trong 

vuõ truï. Nhöõng theá giôùi khaùc cuõng coù chö Phaät giaûng daïy veà giaùc ngoä 

ñaïo. Nhöõng baûn kinh Phaät coå xöa nhaát noùi ñeán caùc thaønh kieáp vaø hoaïi 

kieáp vôùi nhöõng khoaûng thôøi gian lôùn lao cuûa nhöõng thieân haø aáy, chuùng 

daàn daàn hình thaønh nhö theá naøo vaø sau moät thôøi kyø töông ñoái oån ñònh 

vaø coù ñôøi soáng trong caùc theá giôùi cuûa chính chuùng ñaõ toàn taïi roài taát 

nhieân phaûi suy taøn vaø huûy dieät nhö theá naøo. Taát caû ñeàu laø söï vaän haønh 

cuûa nhöõng quaù trình, bieán coá naày daãn ñeán bieán coá khaùc moät caùch hoaøn 

toaøn töï nhieân. Nhö baïn ñaõ bieát maëc duø Ñöùc Phaät ñaõ khaùm phaù ra söï 

hieän höõu cuûa nhieàu Thöôïng ñeá trong vuõ truï, Ngaøi khoâng bao giôø coá yù 

ñaùnh giaù thaáp quyeàn uy cuûa ñaáng Thöôïng ñeá ñöôïc daân chuùng AÁn Ñoä 

thôø phöôïng thôøi baáy giôø. Ngaøi chæ thuyeát giaûng chaân lyù. Vaø chaân lyù ñoù 

khoâng gaây aûnh höôûng gì ñeán quyeàn löïc cuûa ñaáng Thöôïng ñeá. Töông töï, 

söï kieän vuõ truï coù nhieàu maët trôøi khoâng laøm giaûm thieåu söï quan troïng 

cuûa maët trôøi trong thaùi döông heä cuûa chuùng ta, vì maët trôøi cuûa chuùng ta 
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vaãn tieáp tuïc cho chuùng ta aùnh saùng moãi ngaøy. Ñoái vôùi moät soá toân giaùo 

khaùc, Thöôïng ñeá raát coù quyeàn naêng so vôùi loaøi ngöôøi, nhöng theo Phaät 

giaùo, caùc ngaøi chöa giaûi thoaùt ñöôïc söï khoå ñau phieàn naõo, vaø coù theå 

caùc ngaøi vaãn coøn saân haän. Thoï maïng cuûa caùc ngaøi raát daøi, nhöng khoâng 

tröôøng cöûu nhö moät soá toân giaùo vaãn tin töôûng.  

Caùc vaán ñeà thöôøng ñöôïc caùc hoïc giaû noùi ñeán veà Phaät Giaùo laø Nhaân 

sinh quan vaø Vuõ truï quan Phaät giaùo. Söï khaûo saùt nguoàn goác nhaân sinh 

quan vaø vuõ truï quan laø coâng vieäc cuûa laõnh vöïc cuûa caùc nhaø chuyeân 

moân trong laõnh vöïc Sieâu Hình Hoïc vaø vaán ñeà naày ñaõ ñöôïc khaûo saùt töø 

buoåi ban sô cuûa caùc neàn vaên minh Hy Laïp, AÁn Ñoä vaø Trung Hoa. ÔÛ 

ñaây chæ noùi ñaïi cöông veà Nhaân sinh quan vaø Vuõ truï quan Phaät giaùo maø 

thoâi. Vuõ Truï Luaän cuûa Phaät Giaùo khoâng phaûi chæ baøn ñeán söï hieän höõu 

cuûa voâ soá heä thoáng theá giôùi taäp hôïp thaønh nhöõng nhoùm maø ta vaãn goïi 

laø caùc thieân haø, maø noù coøn ñeà caäp ñeán nhöõng khaùi nieäm roäng raõi veà 

thôøi gian cuûa vuõ truï. Theo vuõ truï luaän Phaät giaùo, traùi ñaát traûi qua nhöõng 

chu kyø; trong moät vaøi chu kyø naày, traùi ñaát toát ñeïp hôn, nhöng trong 

nhöõng chu kyø khaùc, noù sa ñoïa. Tuoåi trung bình cuûa con ngöôøi laø daáu 

hieäu chæ tính chaát thôøi ñaïi maø ngöôøi aáy soáng. Tuoåi coù theå thay ñoåi töø 20 

ñeán haèng traêm trieäu naêm. Vaøo thôøi Ñöùc Phaät Thích Ca, möùc ñoä trung 

bình cuûa ñôøi soáng laø 100 naêm. Sau thôøi cuûa Ngaøi, theá gian hö hoûng, 

cuoäc soáng con ngöôøi ruùt ngaén ñi. Ñaùy saâu cuûa toäi loãi vaø baát haïnh seõ 

hieän ra khi tuoåi thoï trung bình cuûa con ngöôøi haï xuoáng coøn 10 tuoåi. Luùc 

ñoù Dieäu Phaùp cuûa Ñöùc Phaät seõ hoaøn toaøn bò boû queân. Nhöng sau ñoù thì 

moät cuoäc ñoät khôûi môùi laïi baét ñaàu. Khi naøo ñôøi soáng con ngöôøi leân tôùi 

80.000 naêm thì Phaät Di Laëc ôû cung trôøi Ñaâu Suaát seõ hieän ra treân traùi 

ñaát. Ngoaøi ra, nhöõng baûn kinh Phaät coå xöa nhaát noùi ñeán caùc thaønh kieáp 

vaø hoaïi kieáp vôùi nhöõng khoaûng thôøi gian lôùn lao cuûa nhöõng thieân haø 

aáy, chuùng daàn daàn hình thaønh nhö theá naøo vaø sau moät thôøi kyø töông ñoái 

oån ñònh vaø coù ñôøi soáng trong caùc theá giôùi cuûa chính chuùng ñaõ toàn taïi roài 

taát nhieân phaûi suy taøn vaø huûy dieät nhö theá naøo. Taát caû ñeàu laø söï vaän 

haønh cuûa nhöõng quaù trình, bieán coá naày daãn ñeán bieán coá khaùc moät caùch 

hoaøn toaøn töï nhieân. Ñöùc Phaät laø vò Thaày khaùm phaù ra baûn chaát thöïc söï 

cuûa luaät vuõ truï vaø khuyeân chuùng ta neân soáng phuø hôïp vôùi ñònh luaät 

naày. Ngaøi ñaõ khaúng ñònh raèng khoâng ai trong chuùng ta coù theå thoaùt 

khoûi ñöôïc ñònh luaät vuõ truï baèng caùch caàu nguyeän moät ñaáng thaàn linh 

toái thöôïng, bôûi leõ ñònh luaät vuõ truï voâ tö vôùi moïi ngöôøi. Tuy nhieân, Ñöùc 

Phaät daïy raèng chuùng ta coù theå ngaên chaën vieäc laøm xaáu aùc baèng caùch 
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gia taêng haønh vi thieän laønh, vaø reøn luyeän taâm trí loaïi boû nhöõng tö töôûng 

xaáu. Theo Ñöùc Phaät, con ngöôøi coù theå trôû thaønh moät thöôïng ñeá neáu con 

ngöôøi aáy soáng ñöùng ñaén vaø chaùnh ñaùng baát keå ngöôøi aáy thuoäc toân giaùo 

naøo. Nghóa laø moät ngaøy naøo ñoù ngöôøi aáy coù theå ñaït ñöôïc an laïc, tænh 

thöùc, trí tueä vaø giaûi thoaùt neáu ngöôøi aáy saún saøng tu taäp toaøn thieän chính 

mình. Ñöùc Phaät Thích Ca Maâu Ni chính laø ngöôøi ñaõ chöùng ngoä chaân lyù, 

Ngaøi xem taát caû nhöõng caâu hoûi veà sieâu hình laø troáng roãng. Chính vì theá 

maø Ñöùc Phaät thöôøng giöõ thaùi ñoä im laëng hay khoâng traû lôøi nhöõng caâu 

hoûi lieân quan ñeán sieâu hình vì Ngaøi cho raèng nhöõng caâu hoûi naày khoâng 

phaûi laø höôùng nhaém ñeán cuûa Phaät töû, höôùng nhaém ñeán cuûa Phaät töû laø 

söï giaûi thoaùt roát raùo. Theo Ñöùc Phaät, laøm sao con ngöôøi coù theå bieát 

ñöôïc söï thaät cuûa vuõ truï khi con ngöôøi khoâng theå bieát ñöôïc söï thaät cuûa 

chính mình? Theá neân Ngaøi daïy: “Ñieàu thöïc tieãn cho con ngöôøi laø quay 

trôû veà vôùi chính mình ñeå bieát mình laø ai, ñang ôû ñaâu vaø ñang laøm gì ñeå 

loaïi tröø heát thaûy caùc thöù ngaên che mình khoûi söï thaät cuûa vaïn höõu. 

Nghóa laø con ngöôøi phaûi töï mình tu taäp ñeå thanh loïc caû thaân laãn taâm. 

Veà vaán ñeà vuõ truï, Ñöùc Phaät cho raèng theá giôùi vaät chaát do töù ñaïi hình 

thaønh nhö nhieàu nhaø tö töôûng AÁn Ñoä tröôùc thôøi Ñöùc Phaät ñaõ tuyeân boá. 

Ñoù laø ñaát, nöôùc, löûa vaø gioù. Caùc yeáu toá naày luoân vaän haønh vaø voâ 

thöôøng, theá neân vaïn höõu do chuùng laøm cuõng voâ thöôøng. Vaán ñeà thaéc 

maéc veà nguoàn goác cuûa Töù Ñaïi ñoái vôùi giaùo thuyeát Duyeân Khôûi do Ñöùc 

Phaät phaùt hieän laø hoaøn toaøn voâ nghóa vaø khoâng ñöôïc chaáp nhaän.  

Noùi veà nhaân sinh quan Phaät giaùo, thaät laø sai laàm khi nghó raèng nhaân 

sinh quan cuûa ñaïo Phaät laø moät quan nieäm bi quan, raèng con ngöôøi luoân 

soáng trong tinh thaàn bi quan yeám theá. Ngöôïc laïi, ngöôøi con Phaät mæm 

cöôøi khi hoï ñi suoát cuoäc ñôøi. Ngöôøi naøo hieåu ñöôïc baûn chaát thaät cuûa 

cuoäc soáng, ngöôøi aáy haïnh phuùc nhaát, vì hoï khoâng bò ñieân ñaûo bôûi tính 

chaát hö aûo, voâ thöôøng cuûa vaïn vaät. Ngöôøi aáy thaáy ñuùng thaät töôùng cuûa 

vaïn phaùp, chöù khoâng thaáy nhö caùi chuùng döôøng nhö. Nhöõng xung ñoät 

phaùt sanh trong con ngöôøi khi hoï ñoái ñaàu vôùi nhöõng söï thaät cuûa cuoäc 

ñôøi nhö sanh, laõo, beänh, töû, vaân vaân, nhöng söï ñieân ñaûo vaø thaát voïng 

naày khoâng laøm cho ngöôøi Phaät töû nao nuùng khi hoï saün saøng ñoái dieän 

vôùi chuùng baèng loøng can ñaûm. Quan nieäm soáng nhö vaäy khoâng bi quan, 

cuõng khoâng laïc quan, maø noù laø quan nieäm thöïc tieãn. Ngöôøi khoâng bieát 

ñeán nguyeân taéc haèng chuyeån trong vaïn phaùp, khoâng bieát ñeán baûn chaát 

noäi taïi cuûa khoå ñau, seõ bò ñieân ñaûo khi ñöông ñaàu vôùi nhöõng thaêng 

traàm cuûa cuoäc soáng, vì hoï khoâng kheùo tu taäp taâm ñeå thaáy caùc phaùp 
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ñuùng theo thöïc töôùng cuûa chuùng. Vieäc xem nhöõng laïc thuù laø beàn vöõng, 

laø daøi laâu cuûa con ngöôøi, daãn ñeán bieát bao nhieâu noãi lo toan, khi moïi 

chuyeän xaõy ra hoaøn toaøn traùi ngöôïc vôùi söï mong ñôïi cuûa hoï. Do ñoù, 

vieäc trau doài, tu taäp moät thaùi ñoä xaû ly ñoái vôùi cuoäc soáng, vôùi nhöõng gì 

lieân quan ñeán cuoäc soáng thaät laø caàn thieát. Thaùi ñoä xaû ly hay thaûn nhieân 

voâ chaáp naày khoâng theå taïo ra nhöõng baát maõn, thaát voïng vaø nhöõng xung 

ñoät noäi taâm, bôûi vì noù khoâng chaáp tröôùc vaøo thöù naày hay thöù khaùc, maø 

noù giuùp chuùng ta buoâng boû. Ñieàu naày quaû laø khoâng deã, nhöng noù laø 

phöông thuoác höõu hieäu nhaát nhaèm cheá ngöï, neáu khoâng muoán noùi laø 

loaïi tröø nhöõng baát toaïi nguyeän hay khoå ñau. Ñöùc Phaät thaáy khoå laø khoå, 

haïnh phuùc laø haïnh phuùc, vaø Ngaøi giaûi thích raèng moïi laïc thuù theá gian, 

gioáng nhö caùc phaùp höõu vi khaùc, ñeàu phuø du vaø hö aûo. Ngaøi caûnh tænh 

moïi ngöôøi khoâng neân quan taâm quaù ñaùng ñeán laïc thuù phuø du aáy, vì 

khoâng sôùm thì muoän cuõng daãn ñeán khoå ñau phieàn naõo. Xaû laø phöông 

thuoác giaûi ñoäc höõu hieäu nhaát cho caû hai thaùi ñoä bi quan vaø laïc quan. 

Xaû laø traïng thaùi quaân bình cuûa Taâm, khoâng phaûi laø traïng thaùi laõnh ñaïm 

thôø ô. Xaû laø keát quaû cuûa moät caùi taâm ñaõ ñöôïc an ñònh. Thaät ra, giöõa 

thaùi ñoä bình thaûn khi xuùc chaïm vôùi nhöõng thaêng traàm cuûa cuoäc soáng laø 

ñieàu raát khoù, theá nhöng ñoái vôùi ngöôøi thöôøng xuyeân trau doài taâm xaû seõ 

khoâng ñeán noãi bò noù laøm cho ñieân ñaûo, Haïnh phuùc tuyeät ñoái khoâng theå 

phaùt sinh nôi nhöõng gì do ñieàu kieän vaø söï keát hôïp taïo thaønh (caùc phaùp 

höõu vi). Nhöõng gì chuùng ta aáp uû vôùi bao noãi haân hoan vaøo giaây phuùt 

naày, seõ bieán thaønh ñau khoå vaøo giaây phuùt keá. Laïc thuù bao giôø cuõng 

thoaùng qua vaø khoâng beàn vöõng. Söï thoûa maõn ñôn thuaàn cuûa giaùc quan 

maø chuùng ta goïi laø laïc, laø thích thuù, nhöng trong yù nghóa tuyeät ñoái cuûa 

noù thì söï thoûa maõn nhö vaäy khoâng phaûi laø ñieàu ñaùng möøng. Vui cuõng laø 

khoå, laø baát toaïi nguyeän, vì noù phaûi chòu söï chi phoái cuûa luaät voâ thöôøng. 

Neáu coù caùi nhìn ñaày trí tueä nhö vaäy, chuùng ta seõ thaáy ñöôïc caùc phaùp 

ñuùng theo tính chaát cuûa noù, trong aùnh saùng chaân thaät cuûa noù, coù theå 

chuùng ta seõ nhaän ra raèng theá gian naày chaúng qua chæ laø tuoàng aûo hoùa, 

noù daãn nhöõng ai dính maéc vaøo noù ñi laàm ñöôøng laïc loái. Taát caû nhöõng 

thöù goïi laø laïc thuù ñeàu laø phuø du, laø söï môû maøn cho ñau khoå maø thoâi. 

Chuùng chæ nhaát thôøi xoa dòu nhöõng veát lôû loùi thaûm haïi cuûa cuoäc ñôøi. 

Ñaây chính laø nhöõng gì thöôøng ñöôïc hieåu laø khoå trong ñaïo Phaät. Do 

bieán hoaïi, chuùng ta thaáy raèng khoå khoâng bao giôø ngöøng taùc ñoäng, noù 

vaän haønh döôùi daïng thöùc naày hay daïng thöùc khaùc. 
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Veà chuùng sanh noùi chung, ñaïo Phaät xem taát caû chuùng höõu tình keå 

caû vöông quoác thaûo moäc (nhöõng chuùng sanh voâ tình) laø chuùng sanh; tuy 

nhieân, töø “sattva” giôùi haïn nghóa trong nhöõng chuùng sanh coù lyù leõ, taâm 

thöùc, caûm thoï. Nhöõng chuùng sanh coù tri giaùc, nhaïy caûm, söùc soáng, vaø lyù 

trí. Veà caùi goïi laø Töï Ngaõ, theo Phaät giaùo, chæ laø söï tích tuï cuûa nhöõng 

yeáu toá tinh thaàn, kinh nghieäm vaø yù nieäm. Thöïc chaát khoâng coù caùi ngaõ 

naøo ngoaøi kinh nghieäm. Noùi nhö vaäy khoâng coù nghóa laø con ngöôøi 

khoâng quan troïng. Kyø thaät, Phaät giaùo laø giaùo phaùp ñöôïc Ñöùc Phaät 

truyeàn giaûng laø moät neàn giaùo lyù hoaøn toaøn xaây döïng treân trí tueä cuûa 

con ngöôøi. Ñöùc Phaät daïy: “Baïn haõy laø ngoïn ñuoác vaø laø nôi toái thöôïng 

cho chính baïn, chöù ñöøng neân tìm nôi nöông töïa vaøo baát cöù ngöôøi naøo 

khaùc.” Roài Ñöùc Phaät laïi daïy theâm: “Ta laø Phaät ñaõ thaønh, chuùng sanh laø 

Phaät seõ thaønh.” Vôùi Phaät giaùo, taát caû nhöõng gì thöïc hieän ñöôïc ñeàu hoaøn 

toaøn do noã löïc vaø trí tueä ruùt töø nhöõng kinh nghieäm cuûa con ngöôøi. Phaät 

daïy con ngöôøi laøm chuû vaän meänh cuûa mình. Con ngöôøi coù theå laøm cho 

ñôøi mình toát hôn hoaëc xaáu hôn, vaø con ngöôøi cuõng coù theå thaønh Phaät 

neáu noã löïc tu y theo Phaät. 

Veà quan nieäm Nhaân Thöøa vaø Thieân thöøa, theo Ñaïi Thöøa: Taùi sanh 

vaøo nhaân gian hay coõi ngöôøi nhôø tu trì nguõ giôùi (höõu tình quan Phaät 

Giaùo laáy loaøi ngöôøi laøm troïng taâm. Con ngöôøi coù theå laøm laønh maø cuõng 

coù theå laøm aùc, laøm aùc thì bò sa ñoïa trong ba ñöôøng döõ nhö ñòa nguïc, 

ngaï quyû, suùc sanh; laøm laønh thì ñöôïc sanh leân caùc ñöôøng laønh nhö nhôn 

vaø thieân, A La Haùn, Bích Chi Phaät, vaân vaân). Tuy nhieân, coù nhieàu dò 

bieät veà soá phaän con ngöôøi. Tyû nhö coù keû thaáp ngöôøi cao, coù keû cheát 

yeåu coù ngöôøi soáng laâu, coù keû taøn taät beänh hoaïn, coù ngöôøi laïi traùng kieän 

maïnh khoûe, coù ngöôøi giaøu sang phuù quí maø cuõng coù keû ngheøo khoå laàm 

than, coù ngöôøi khoân ngoan laïi coù keû ngu ñaàn, vaân vaân. Theo nhaân sinh 

quan Phaät giaùo, taát caû nhöõng keát quaû vöøa keå treân ñaây khoâng phaûi laø söï 

ngaãu nhieân. Chính khoa hoïc ngaøy nay cuõng choáng laïi thuyeát “ngaãu 

nhieân,” caùc Phaät töû laïi cuõng nhö vaäy. Ngöôøi con Phaät chôn thuaàn khoâng 

tin raèng nhöõng cheânh leäch treân theá giôùi laø do caùi goïi laø ñaáng Saùng Taïo 

hay Thöôïng Ñeá naøo ñoù taïo ra. Ngöôøi con Phaät khoâng tin raèng haïnh 

phuùc hay khoå ñau maø mình phaûi kinh qua ñeàu do söï saùng taïo cuûa moät 

ñaáng Saùng Taïo Toái Thöôïng. Theo nhaân sinh quan Phaät giaùo, nhöõng dò 

bieät vöøa keå treân laø do nôi söï di truyeàn veà moâi sinh, maø phaàn lôùn laø do 

nguyeân nhaân hay nghieäp, khoâng chæ ngay baây giôø maø coøn do nôi quaù 

khöù gaàn hay xa. Chính con ngöôøi phaûi chòu traùch nhieäm veà haïnh phuùc 
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hay khoå sôû cuûa chính mình. Con ngöôøi taïo thieân ñöôøng hay ñòa nguïc 

cho chính mình. Con ngöôøi laø chuû teå ñònh meänh cuûa mình, con ngöôøi laø 

keát quaû cuûa quaù khöù vaø laø nguoàn goác cuûa töông lai. Veà quan nieäm 

Thieân Thöøa, ñaây chæ laø moät trong nguõ thöøa, coù coâng naêng ñöa nhöõng 

ngöôøi tu taäp thieän nghieäp ñeán moät trong saùu coõi trôøi duïc giôùi, cuõng nhö 

ñöa nhöõng ngöôøi tu taäp thieàn ñònh ñeán nhöõng caûnh trôøi saéc giôùi hay voâ 

saéc giôùi cao hôn. Chuùng sanh ñöôïc taùi sanh vaøo coõi trôøi nhôø tu trì thaäp 

thieän. 

Veà quan nieäm Thaân vaø Taâm, ñaïo Phaät noùi veà giaùo thuyeát thaân taâm 

voâ thöôøng. Coù ngöôøi cho raèng luaän thuyeát “Thaân Taâm Voâ Thöôøng” cuûa 

ñaïo Phaät phaûi chaêng voâ tình gieo vaøo loøng moïi ngöôøi quan nieäm chaùn 

ñôøi, thoái chí. Neáu thaân vaø taâm cuõng nhö söï vaät ñeàu voâ thöôøng nhö vaäy 

thì chaúng neân laøm gì caû, vì neáu coù laøm thaønh söï nghieäp lôùn lao cuõng 

khoâng ñi ñeán ñaâu. Môùi nghe töôûng chöøng nhö phaàn naøo coù lyù, kyø thaät 

noù khoâng coù lyù chuùt naøo. Khi thuyeát giaûng veà thuyeát naày, Ñöùc Phaät 

khoâng muoán laøm naûn chí moät ai, maø Ngaøi chæ muoán caûnh tænh ñeä töû cuûa 

Ngaøi veà moät chaân lyù. Phaät töû chôn thuaàn khi hieåu ñöôïc leõ voâ thöôøng seõ 

giöõ bình tónh, taâm khoâng loaïn ñoäng tröôùc caûnh ñoåi thay ñoät ngoät. Bieát 

ñöôïc leõ voâ thöôøng môùi giöõ ñöôïc taâm an, môùi coá gaéng laøm nhöõng ñieàu 

laønh vaø maïnh baïo gaït boû nhöõng ñieàu aùc, cöông quyeát laøm, daùm hy sinh 

taøi saûn, daùm taän tuïy ñoùng goùp vaøo vieäc coâng ích cho haïnh phuùc cuûa 

mình vaø cuûa ngöôøi. Vaïn söï vaïn vaät khoâng ngöøng thay ñoåi, chöù khoâng 

bao giôø chòu ôû yeân moät choã. Cuoäc ñôøi nay coøn mai maát, bieán chuyeån 

khoâng ngöøng nghæ. Thaân con ngöôøi cuõng vaäy, noù cuõng laø voâ thöôøng, noù 

cuõng naèm trong ñònh luaät “Thaønh Truï Hoaïi Khoâng.” Thaân ta phuùt tröôùc 

khoâng phaûi laø thaân ta phuùt sau. Khoa hoïc ñaõ chöùng minh raèng trong 

thaân theå chuùng ta, caùc teá baøo luoân luoân thay ñoåi vaø cöù moãi thôøi kyø baûy 

naêm  laø caùc teá baøo cuõ hoaøn toaøn ñoåi môùi. Söï thay ñoåi laøm cho chuùng ta 

mau lôùn, mau giaø vaø mau cheát. Caøng muoán soáng bao nhieâu chuùng ta laïi 

caøng sôï cheát baáy nhieâu. Töø toùc xanh ñeán toùc baïc, ñôøi ngöôøi nhö moät 

giaác mô. Theá nhöng coù nhieàu ngöôøi khoâng chòu nhaän bieát ra ñieàu naày, 

neân hoï cöù lao ñaàu vaøo caùi thoøng loïng tham aùi; ñeå roài khoå vì tham duïc, 

coøn khoå hôn nöõa vì tham lam oâm aáp baùm víu  maõi vaøo söï vaät, ñoâi khi 

ñeán cheát maø vaãn chöa chòu buoâng boû. Ñeán khi bieát saép truùt hôi thôû cuoái 

cuøng maø vaãn coøn luyeán tieác tìm caùch naém laïi moät caùch tuyeät voïng. 

Thaân ta voâ thöôøng, taâm ta cuõng voâ thöôøng. Taâm voâ thöôøng coøn mau leï 

hôn caû thaân. Taâm chuùng ta thay ñoåi töøng giaây, töøng phuùt theo vôùi ngoaïi 
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caûnh, vui ñoù roài buoàn ñoù, cöôøi ñoù roài khoùc ñoù, haïnh phuùc ñoù roài khoå 

ñau ñoù.  

Theo Kinh Duy Ma Caät, khi Vaên Thuø Sö Lôïi Boà Taùt vaâng meänh 

cuûa Ñöùc Phaät ñi thaêm beänh cö só Duy Ma Caät, neân môùi coù cuoäc ñoái ñaùp 

veà “thaân”. Vaên Thuø hoûi cö só Duy Ma Caät: “Phaøm Boà Taùt an uûi Boà Taùt 

coù beänh nhö theá naøo?” Duy Ma Caät ñaùp: “Noùi thaân voâ thöôøng, nhöng 

khoâng bao giôø nhaøm chaùn thaân naày. Noùi thaân coù khoå, nhöng khoâng bao 

giôø noùi veà söï vui ôû Nieát Baøn. Noùi thaân voâ ngaõ maø khuyeân daïy daét dìu 

chuùng sanh. Noùi thaân khoâng tòch, chöù khoâng noùi laø roát raùo tòch dieät. Noùi 

aên naên toäi tröôùc, chöù khoâng noùi vaøo nôi quaù khöù. Laáy beänh mình maø 

thöông beänh ngöôøi. Phaûi bieát caùi khoå voâ soá kieáp tröôùc, phaûi nghó ñeán 

söï lôïi ích cho taát caû chuùng sanh, nhôù ñeán vieäc laøm phöôùc, töôûng ñeán söï 

soáng trong saïch, chôù neân sanh taâm buoàn raàu, phaûi thöôøng khôûi loøng 

tinh taán, nguyeän seõ laøm vò y vöông ñieàu trò taát caû beänh cuûa chuùng sanh. 

Boà Taùt phaûi an uûi Boà Taùt coù beänh nhö theá ñeå cho ñöôïc hoan hyû.” Ngaøi 

Vaên Thuø Sö Lôïi! Boà Taùt coù beänh ñaáy phaûi quaùn saùt ñöôïc caùc phaùp nhö 

theá. Laïi nöõa, quaùn thaân voâ thöôøng, khoå, khoâng, voâ ngaõ, ñoù laø hueä. Duø 

thaân coù beänh vaãn ôû trong sanh töû laøm lôïi ích cho chuùng sanh khoâng 

nhaøm moûi, ñoù laø phöông tieän. Laïi nöõa, ngaøi Vaên Thuø Sö Lôïi! Quaùn 

thaân, thaân khoâng rôøi beänh, beänh chaúng rôøi thaân, beänh naày, thaân naày, 

khoâng phaûi môùi, khoâng phaûi cuõ, ñoù laø hueä. Duø thaân coù beänh maø khoâng 

nhaøm chaùn troïn dieät ñoä, ñoù laø phöông tieän. 

Veà quan nieäm “Thaân Taâm Baát Tònh” hay khoâng tinh saïch. Baát tònh 

coù nghóa laø khoâng tinh saïch, khoâng thaùnh thieän, khoâng ñeïp ñeõ. Ñöùng 

veà caû hai phöông dieän sinh lyù vaø taâm lyù, con ngöôøi laø baát tònh. Ñaây 

khoâng phaûi laø moät caùi nhìn tieâu cöïc hay bi quan, maø chæ laø caùi nhìn 

khaùch quan veà con ngöôøi. Thaáy ñöôïc söï caáu taïo cuûa cô theå, töø toùc treân 

ñænh ñaàu, cho ñeán maùu, muû, ñaøm, phaân, nöôùc tieåu, nhöõng vi khuaån aån 

naùo trong ruoät vaø nhöõng beänh taät cöù chöïc saún ñeå phaùt sinh, ta thaáy 

phaàn sinh lyù cuûa ta quaû laø baát tònh. Phaàn sinh lyù ñoù cuõng laø ñoäng löïc 

thuùc ñaåy ta ñi tìm söï thoûa maõn duïc laïc, do ñoù neân kinh goïi thaân theå laø 

nôi tích tuï cuûa toäi loãi. Coøn phaàn taâm lyù? Vì khoâng thaáy ñöôïc söï thaät veà 

voâ thöôøng, khoå khoâng vaø voâ ngaõ cuûa söï vaät cho neân taâm ta thöôøng trôû 

thaønh naïn nhaân cuûa tham voïng thuø gheùt; do tham voïng vaø thuø gheùt maø 

chuùng ta taïo ra bieát bao toäi loãi, cho neân kinh noùi “taâm laø nguoàn suoái 

phaùt sinh ñieàu aùc.” 
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Theâm moät nhaân sinh quan khaùc veà Thaân cuûa Ñaïo Phaät laø “Thaân 

Ngöôøi Khoù Ñöôïc” Trong caùc traân ba ûo, sinh maïng laø hôn, neáu maïng 

mình coøn laø coøn taát caû. Chæ mong sao cho thaân maïng naày ñöôïc soáng 

coøn, thì lo chi khoâng coù ngaøy gaày döïng neân cô nghieäp. Tuy nhieân, vaïn 

vaät ôû treân ñôøi neáu ñaõ coù mang caùi töôùng höõu vi, taát phaûi coù ngaøy bò 

hoaïi dieät. Ñôøi ngöôøi cuõng theá, heã coù sanh laø coù töû; tuy noùi traêm naêm, 

nhöng mau nhö aùnh chôùp, thoaùng qua töïa söông, nhö hoa hieän trong 

göông, nhö traêng loàng ñaùy nöôùc, hôi thôû mong manh, chöù naøo coù beàn 

laâu? Phaät töû chôn thuaàn neân luoân nhôù raèng khi sanh ra ñaõ khoâng mang 

theo moät ñoàng, neân khi cheát roài cuõng khoâng caàm theo moät chöõ, suoát 

ñôøi laøm luïng khoå thaân tích chöùa cuûa caûi, roát cuoäc voâ ích cho baûn thaân 

mình tröôùc caùi sanh laõo beänh töû. Sau khi cheát di, cuûa caûi aáy lieàn trôû qua 

tay ngöôøi khaùc moät caùch phuû phaøng. Luùc aáy khoâng coù moät chuùt phöôùc 

laønh naøo ñeå cho thaàn thöùc nöông caäy veà kieáp sau, cho neân phaûi ñoïa 

vaøo tam ñoà aùc ñaïo. Coå ñöùc coù daïy: “Thieân nieân thieát moäc khai hoa dò, 

nhaát thaát nhôn thaân vaïn kieáp nan.” Nghóa laø caây saét ngaøn naêm maø nay 

nôû hoa cuõng chöa laáy laøm kinh dò, chôù thaân ngöôøi moät khi ñaõ maát ñi thì 

muoân kieáp cuõng khoù maø taùi hoài. Vì theá, Phaät töû chôn thuaàn neân luoân 

nhôù nhöõng gì Phaät daïy: “Thaân ngöôøi khoù ñöôïc, Phaät phaùp khoù gaëp. 

Ñöôïc thaân ngöôøi, gaëp Phaät phaùp, maø ta nôû ñeå cho thôøi gian luoáng qua 

voâ ích, quaû laø uoång cho moät kieáp ngöôøi.” 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät 

Giaùo, duyeân khôûi coù nghóa laø söï vaät chôø duyeân maø naåy sinh, ñoái laïi vôùi 

taùnh giaùc hay chaân nhö; hay vaïn söï vaïn vaät hay caùc phaùp höõu vi ñeàu töø 

duyeân maø khôûi leân, chöù khoâng coù töï taùnh. Phaät giaùo khoâng coi troïng yù 

nieäm veà nguyeân lyù caên nhaân hay nguyeân nhaân ñeä nhaát nhö ta thöôøng 

thaáy trong caùc heä thoáng trieát hoïc khaùc; vaø cuõng khoâng baøn ñeán yù nieäm 

veà vuõ truï luaän. Taát nhieân, trieát hoïc veà Thaàn hoïc khoâng theå naøo phaùt 

trieån trong Phaät giaùo. Ñöøng ai mong coù cuoäc thaûo luaän veà Thaàn hoïc nôi 

moät trieát gia Phaät giaùo. Ñoái vôùi vaán ñeà saùng theá, ñaïo Phaät coù theå chaáp 

nhaän baát cöù hoïc thuyeát naøo maø khoa hoïc coù theå tieán haønh, vì ñaïo Phaät 

khoâng thöøa nhaän coù moät xung ñoät naøo giöõa toân giaùo vaø khoa hoïc. Theo 

ñaïo Phaät, nhaân loaïi vaø caùc loaøi höõu tình ñeàu töï taïo, hoaëc chuû ñoäng 

hoaëc thuï ñoäng. Vuõ truï khoâng phaûi laø quy taâm ñoäc nhaát; noù laø moâi 

tröôøng coïng sinh cuûa vaïn höõu. Phaät giaùo khoâng tin raèng vaïn höõu ñeán töø 

moät nguyeân nhaân ñoäc nhaát, nhöng cho raèng moïi vaät nhaát ñònh phaûi 

ñöôïc taïo thaønh ít nhaát laø hai nguyeân nhaân. Nhöõng saùng hoùa hay bieán 
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thaønh cuûa caùc nguyeân nhaân ñi tröôùc noái tieáp trong lieân tuïc thôøi gian, 

quaù khöù, hieän taïi vaø vò lai, nhö moät chuoãi daây xích. Chuoãi xích naày 

ñöôïc chia thaønh 12 boä phaän, goïi laø 12 khoen nhaân duyeân vì moãi boä 

phaän lieân quan nhau vôùi coâng thöùc nhö sau “Caùi naày coù neân caùi kia coù; 

caùi naày sinh neân caùi kia sinh. Caùi naày khoâng neân caùi kia khoâng; caùi naày 

dieät neân caùi kia dieät.” 

Theo Trieát Hoïc Trung Quaùn, thuyeát Duyeân Khôûi laø moät hoïc thuyeát 

voâ cuøng troïng yeáu trong Phaät Giaùo. Noù laø luaät nhaân quaû cuûa vuõ truï vaø 

moãi moät sinh maïng cuûa caù nhaân. Noù quan troïng vì hai ñieåm. Thöù nhaát, 

noù ñöa ra moät khaùi nieäm raát roõ raøng veà baûn chaát voâ thöôøng vaø höõu haïn 

cuûa moïi hieän töôïng. Thöù hai, noù cho thaáy sanh, laõo, beänh, töû vaø taát caû 

nhöõng thoáng khoå cuûa hieän töôïng sinh toàn tuøy thuoäc vaøo nhöõng ñieàu 

kieän nhö theá naøo vaø taát caû nhöõng thoáng khoå naày seõ chaám döùt nhö theá 

naøo khi vaéng maët caùc ñieàu kieän ñoù. Trung Quaùn laáy söï sanh vaø dieät 

cuûa caùc thaønh toá cuûa söï toàn taïi ñeå giaûi thích duyeân khôûi laø ñieàu kieän 

khoâng chính xaùc. Theo Trung Quaùn, duyeân khôûi khoâng coù nghóa laø 

nguyeân lyù cuûa moät tieán trình ngaén nguûi, maø laø nguyeân lyù veà söï leä thuoäc 

vaøo nhau moät caùch thieát yeáu cuûa caùc söï vaät. Noùi goïn, duyeân khôûi laø 

nguyeân lyù cuûa töông ñoái taùnh. Töông ñoái taùnh laø moät khaùm phaù voâ 

cuøng quan troïng cuûa khoa hoïc hieän ñaïi. Nhöõng gì maø ngaøy nay khoa 

hoïc khaùm phaù thì Ñöùc Phaät ñaõ phaùt hieän töø hôn hai ngaøn naêm traêm 

naêm veà tröôùc. Khi giaûi thích duyeân khôûi nhö laø söï leä thuoäc laãn nhau 

moät caùch thieát yeáu hoaëc laø taùnh töông ñoái cuûa moïi söï vaät, phaùi Trung 

Quaùn ñaõ baùc boû moät tín ñieàu khaùc cuûa Phaät giaùo Nguyeân Thuûy. Phaät 

giaùo Nguyeân Thuûy ñaõ phaân tích moïi hieän töôïng thaønh nhöõng thaønh toá, 

vaø cho raèng nhöõng thaønh toá naày ñeàu coù moät thöïc taïi rieâng bieät. Trung 

Quaùn cho raèng chính thuyeát Duyeân Khôûi ñaõ tuyeân boá roõ laø taát caû caùc 

phaùp ñeàu töông ñoái, chuùng khoâng coù caùi goïi laø ‘thöïc taùnh’ rieâng bieät 

cuûa chính mình. Voâ töï taùnh hay töông ñoái taùnh ñoàng nghóa vôùi ‘Khoâng 

Taùnh,’ nghóa laø khoâng coù söï toàn taïi ñích thöïc vaø ñoäc laäp. Caùc hieän 

töôïng khoâng coù thöïc taïi ñoäc laäp. Söï quan troïng haøng ñaàu cuûa Duyeân 

Khôûi laø vaïch ra raèng söï toàn taïi cuûa taát caû moïi hieän töôïng vaø cuûa taát caû 

thöïc theå treân theá gian naày ñeàu höõu haïn, chuùng khoâng coù söï toàn taïi ñích 

thöïc ñoäc laäp. Taát caû ñeàu tuøy thuoäc vaøo taùc ñoäng hoã töông cuûa voâ soá 

duyeân hay ñieàu kieän haïn ñònh. Ngaøi Long Thoï ñaõ sô löôïc veà Duyeân 

Khôûi nhö sau: “Bôûi vì khoâng coù yeáu toá naøo cuûa söï sinh toàn ñöôïc theå 



 190 

hieän maø khoâng coù caùc ñieàu kieän, cho neân khoâng coù phaùp naøo laø chaúng 

‘Khoâng,’ nghóa laø khoâng coù söï toàn taïi ñoäc laäp ñích thöïc.” 

Duyeân Khôûi coù nhieàu loaïi. Thöù nhaát laø “Nghieäp Caûm Duyeân 

Khôûi”: Nghieäp caûm duyeân khôûi ñöôïc duøng ñeå mieâu taû baùnh xe sinh 

hoùa. Trong söï tieán haønh cuûa nhaân vaø quaû, phaûi coù ñònh luaät vaø traät töï. 

Ñoù laø lyù thuyeát veà nghieäp caûm. Trong 12 chi duyeân khôûi, khoâng theå 

neâu ra moät chi naøo ñeå noùi laø nguyeân nhaân toái sô. Bôûi vì, caû 12 chi taïo 

thaønh moät voøng troøn lieân tuïc maø ngöôøi ta goïi laø “Baùnh Xe Sinh Hoùa,” 

hay baùnh xe luaân hoài. Ngöôøi ta coù thoùi quen coi söï tieán haønh cuûa thôøi 

gian nhö moät ñöôøng thaúng töø quaù khöù voâ cuøng ngang qua hieän taïi ñeán 

vò lai voâ taän. Theá nhöng ñaïo Phaät laïi coi thôøi gian nhö laø moät voøng troøn 

khoâng coù khôûi ñaàu, khoâng coù chaám döùt. Thôøi gian töông ñoái. Moät sinh 

vaät cheát ñi khoâng laø chaám döùt; ngay ñoù, moät ñôøi soáng khaùc baét ñaàu traûi 

qua moät quaù trình soáng cheát töông töï, vaø cöù laäp laïi nhö vaäy thaønh moät 

voøng troøn sinh hoùa baát taän. Theo ñoù moät sinh vaät khi ñöôïc nhìn trong 

lieân heä thôøi gian, noù taïo thaønh moät doøng töông tuïc khoâng giaùn ñoaïn. 

Khoâng theå xaùc ñònh sinh vaät ñoù laø thöù gì, vì noù luoân luoân bieán ñoåi vaø 

tieán hoùa qua 12 giai ñoaïn cuûa ñôøi soáng. Phaûi ñaët toaøn boä caùc giai ñoaïn 

naày trong toaøn theå cuûa chuùng coi nhö laø ñang bieåu hieän cho moät sinh 

theå caù bieät. Cuõng vaäy, khi moät sinh vaät ñöôïc nhìn trong töông quan 

khoâng gian, noù taïo thaønh moät taäp hôïp phöùc taïp goàm naêm yeáu toá hay 

nguõ uaån. Baùnh xe sinh hoùa laø loái trình baøy khaù saùng suûa cuûa quan ñieåm 

Phaät giaùo vaø moät sinh vaät trong lieân heä vôùi thôøi gian vaø khoâng gian. 

Baùnh xe sinh hoùa laø moät voøng troøn khoâng khôûi ñieåm, nhöng thoâng 

thöôøng ngöôøi ta trình baøy noù baét ñaàu töø voâ minh, moät traïng thaùi voâ yù 

thöùc, muø quaùng. Kyø thaät, voâ minh chæ laø moät tieáp dieãn cuûa söï cheát. Luùc 

cheát, thaân theå bò huûy hoaïi nhöng voâ minh vaãn toàn taïi nhö laø keát tinh 

caùc hieäu quaû cuûa caùc haønh ñoäng ñöôïc taïo ra trong suoát cuoäc soáng. 

Ñöøng neân coi voâ minh nhö laø phaûn nghóa cuûa tri kieán; phaûi bieát noù bao 

goàm caû tri, söï muø quaùng hay taâm trí u toái, voâ yù thöùc. Voâ minh daãn tôùi 

haønh ñoäng u toái, muø quaùng. Haønh, naêng löïc, hay keát quaû cuûa haønh vi 

muø quaùng ñoù, laø giai ñoaïn keá tieáp. Noù laø ñoäng löïc, hay yù chí muoán 

soáng. YÙ chí muoán soáng khoâng phaûi laø loaïi yù chí maø ta thöôøng duøng 

trong yù nghóa nhö “töï do yù chí;” thöïc söï, noù laø moät ñoäng löïc muø quaùng 

höôùng tôùi söï soáng hay khaùt voïng muø quaùng muoán soáng. Voâ Minh vaø 

Haønh ñöôïc coi laø hai nhaân duyeân thuoäc quaù khöù. Chuùng laø nhöõng 

nguyeân nhaân khi nhìn chuû quan töø hieän taïi; nhöng khi nhìn khaùch quan 
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ñôøi soáng trong quaù khöù laø moät ñôøi soáng toaøn dieän gioáng heät nhö ñôøi 

soáng hieän taïi.    

Thöù nhì laø “A Laïi Da Duyeân Khôûi”: A Laïi Da Duyeân Khôûi ñeå giaûi 

thích caên nguyeân cuûa nghieäp. Nghieäp ñöôïc chia thaønh ba nhoùm, chaúng 

haïn nhö nghieäp nôi thaân, nôi khaåu vaø nôi yù. Neáu khôûi taâm taïo taùc, phaûi 

chòu traùch nhieäm vieäc laøm ñoù vaø seõ chòu baùo öùng, bôûi vì yù löïc laø moät 

haønh ñoäng cuûa taâm ngay duø noù khoâng phaùt bieåu ra lôøi noùi hay boäc loä 

trong haønh ñoäng cuûa thaân. Nhöng taâm laø cöù ñieåm caên ñeå nhaát cuûa taát 

caû moïi haønh ñoäng luaät duyeân sinh phaûi ñöôïc ñaët vaøo kho taøng taâm yù, 

töùc Taøng Thöùc hay A Laïi Da thöù (Alaya-vijnana). Lyù thuyeát yù theå cuûa 

ñaïo Phaät, töùc hoïc thuyeát Duy Thöùc, chia thöùc thaønh taùm coâng naêng, 

nhö nhaõn thöùc, nhó thöùc, tyû thöùc, thieät thöùc, thaân thöùc, yù thöùc, maït na 

thöùc, vaø a laïi da thöùc. Trong taùm thöùc naày, thöùc thöù baûy vaø thöù taùm caàn 

phaûi giaûi thích. Thöùc thöù baûy laø trung taâm caù bieät hoùa cuûa ngaõ tính, laø 

trung taâm hieän khôûi cuûa caùc yù töôûng vò ngaõ, ích kyõ, kieâu maïn, töï aùi, aûo 

töôûng vaø meâ hoaëc. Thöùc thöù taùm laø trung taâm tích taäp cuûa yù theå, laø nôi 

chöùa nhoùm caùc ‘haït gioáng’ hay chuûng töû cuûa taát caû moïi hieän khôûi vaø 

chuùng ñöôïc boäc loä trong caùc hieän khôûi ñoù. Ñaïo Phaät chuû tröông raèng 

nguyeân khôûi cuûa vaïn höõu vaø vaïn töôïng laø hieäu quaû cuûa yù theå. Moãi 

chuûng töû toàn taïi trong taøng thöùc vaø khi noù traøo voït vaøo theá giôùi khaùch 

quan, noù seõ ñöôïc phaûn aûnh ñeå trôû thaønh moät haït gioáng môùi. Nghóa laø 

taâm vöôn ra theá giôùi ngoaïi taïi vaø khi tieáp nhaän caùc ñoái töôïng noù ñaët 

nhöõng yù töôûng môùi vaøo trong taøng thöùc. Laïi nöõa, haït gioáng môùi ñoù seõ 

traøo voït ñeå phaûn aûnh trôû laïi thaønh moät haït gioáng môùi meû khaùc nöõa. 

Nhö theá, caùc haït giôùng hay caùc chuûng töû tuï taäp laïi vaø taát caû ñöôïc chöùa 

nhoùm ôû ñaây. Khi chuùng tieàm aån, chuùng ta goïi chuùng laø nhöõng chuûng töû. 

Nhöng khi chuùng hoaït ñoäng, chuùng ta goïi chuùng laø nhöõng hieän haønh. 

Nhöõng chuûng töû coá höõu, nhöõng hieän haønh, vaø nhöõng chuûng töû môùi hoã 

töông phuï thuoäc laãn nhau taïo thaønh moät voøng troøn maõi maõi taùi dieãn 

tieán trình tröôùc sau nhö nhaát. Ñaây goïi laø A Laïi Da Duyeân Khôûi. Caùi 

laøm cho chuûng töû hay voâ thöùc taâm phaùt khôûi thaønh hieän haønh, nghóa laø 

ñoäng löïc taïo ra doøng vaän ñoäng cuûa duyeân khôûi, chính laø yù theå, nghóa laø 

thöùc. Coù theå thaáy moät caùch deã daøng, theo thuyeát A Laïi Da Duyeân Khôûi 

naày, raèng Hoaëc, Nghieäp vaø Khoå khôûi nguyeân töø nghieäp thöùc, hay yù theå. 

Taøng thöùc löu chuyeån taùi sinh ñeå quyeát ñònh moät hình thaùi cuûa ñôøi soáng 

keá tieáp. Coù theå coi taøng thöùc gioáng nhö moät linh hoàn trong caùc toân giaùo 

khaùc. Tuy nhieân, theo hoïc thuyeát cuûa ñaïo Phaät, caùi taùi sanh khoâng phaûi 
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laø linh hoàn, maø laø keát quaû cuûa caùc haønh ñoäng ñöôïc thi haønh trong ñôøi 

soáng tröôùc. Trong ñaïo Phaät, ngöôøi ta khoâng nhaän coù hieän höõu cuûa linh 

hoàn. 

Thöù ba laø “Chaân Nhö Duyeân Khôûi”: Chaân Nhö Duyeân Khôûi, ñeå 

giaûi thích caên nguyeân cuûa taøng thöùc. Taøng thöùc cuûa moät ngöôøi ñöôïc 

quy ñònh bôûi baûn tính cuûa ngöôøi ñoù vaø baûn taùnh naày laø hình thaùi ñoäng 

cuûa chaân nhö. Khoâng neân hoûi chaân nhö hay Nhö Lai taïng khôûi leân töø 

ñaâu, bôûi vì noù laø theå taùnh, laø chaân nhö cöùu caùnh khoâng theå dieãn ñaït. 

Chaân nhö laø töø ngöõ duy nhaát coù theå duøng ñeå dieãn taû thöïc taïi cöùu caùnh 

vöôït ngoaøi ñònh danh vaø ñònh nghóa. Coøn ñöôïc goïi laø Nhö Lai Taïng. 

Nhö Lai Taïng laø Phaät taùnh aån taøng trong baûn taùnh cuûa phaøm phu. Nhö 

Lai laø moät bieåu hieäu ñöôïc Phaät töï duøng ñeå thay cho caùc danh xöng nhö 

“Toâi” hay “Chuùng ta,” nhöng khoâng phaûi laø khoâng coù moät yù nghóa ñaëc 

bieät. Sau khi Ngaøi thaønh ñaïo, Ñöùc Phaät gaëp naêm anh em Kieàu Traàn 

Nhö hay naêm nhaø khoå haïnh maø tröôùc kia ñaõ töøng soáng chung vôùi Ngaøi 

trong ñôøi soáng khoå haïnh trong röøng. Naêm nhaø khoå haïnh naày goïi Ngaøi 

laø “Baïn Gotama.” Phaät khieån traùch hoï, baûo raèng, ñöøng goïi Nhö Lai nhö 

laø baïn vaø ngang haøng vôùi mình, bôûi vì Ngaøi baáy giôø ñaõ laø Ñaáng Giaùc 

Ngoä, Ñaáng Toái Thaéng, Ñaáng Nhaát Thieát Trí. Khi Ngaøi “ñeán nhö vaäy” 

trong tö theá hieän taïi cuûa Ngaøi vôùi tö caùch laø vò ñaïo sö cuûa trôøi vaø 

ngöôøi, hoï phaûi coi Ngaøi laø Ñaáng Troïn Laønh chöù khoâng phaûi laø moät 

nguôøi baïn coá tri. Laïi nöõa, khi Ñöùc Phaät trôû veà thaønh Ca Tyø La Veä, queâ 

cuõ cuûa Ngaøi, Ngaøi khoâng ñi ñeán cung ñieän cuûa phuï vöông maø laïi ôû 

trong khu vöôøn xoaøi ôû ngoaïi thaønh, vaø theo thöôøng leä laø ñi khaát thöïc 

moãi ngaøy. Vua Tònh Phaïn, phuï vöông cuûa Ngaøi, khoâng theå chaáp nhaän 

con mình, moät hoaøng töû, laïi ñi xin aên treân caùc ñöôøng phoá thaønh Ca Tyø 

La Veä. Luùc ñoù, vua ñeán vieáng Ñöùc Phaät taïi khu vöôøn, vaø thænh caàu 

Ngaøi trôû veà cung ñieän. Phaät traû lôøi vua baèng nhöõng lôøi leõ nhö sau: 

“Neáu toâi vaãn coøn laø ngöôøi thöøa keá cuûa Ngaøi, toâi phaûi trôû veà cung ñieän 

ñeå cuøng chung laïc thuù vôùi Ngaøi, nhöng gia toäc cuûa toâi ñaõ ñoåi. Baây giôø 

toâi laø moät ngöôøi thöøa keá caùc Ñöùc Phaät trong quaù khöù, caùc ngaøi ñaõ “ñeán 

nhö vaäy” nhö toâi ñang ñeán nhö vaäy ngaøy nay, cuøng soáng trong caùc khu 

röøng, vaø cuøng khaát thöïc. Vaäy Beä Haï haõy boû qua nhöõng gì maø ngaøi ñaõ 

noùi.” Ñöùc vua hieåu roõ nhöõng lôøi ñoù, vaø töùc thì trôû thaønh moät ngöôøi ñeä 

töû cuûa Ñöùc Phaät. Nhö Lai, ñeán nhö vaäy hay ñi nhö vaäy, treân thöïc teá, 

cuøng coù yù nghóa nhö nhau. Phaät duøng caû hai vaø thöôøng duøng chuùng 

trong hình thöùc soá nhieàu. Ñoâi khi caùc chöõ ñoù ñöôïc duøng cho moät chuùng 
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sinh ñaõ ñeán nhö vaäy, nghóa laø, ñeán trong con ñöôøng theá gian. Ñeán nhö 

vaäy vaø ñi nhö vaäy do ñoù coù theå ñöôïc duøng vôùi hai nghóa: “Vò ñaõ giaùc 

ngoä nhöng ñeán trong con ñöôøng theá gian,” hay “vò ñeán trong con ñöôøng 

theá gian moät caùch ñôn giaûn.” Baáy giôø, Chaân nhö hay Nhö Lai taïng chæ 

cho traïng thaùi chaân thaät cuûa vaïn höõu trong vuõ truï, coäi nguoàn cuûa moät 

ñaáng giaùc ngoä. Khi tónh, noù laø töï thaân cuûa Giaùc Ngoä, khoâng lieân heä gì 

ñeán thôøi gian vaø khoâng gian; nhöng khi ñoäng, noù xuaát hieän trong hình 

thöùc loaøi ngöôøi chaáp nhaän moät ñöôøng loái theá gian vaø saéc thaùi cuûa ñôøi 

soáng. Treân thöïc teá, Chaân nhö hay Nhö Lai taïng laø moät, vaø nhö nhau: 

chaân lyù cöùu caùnh. Trong Ñaïi Thöøa, chaân lyù cöùu caùnh ñöôïc goïi laø Chaân 

nhö hay Nhö thöïc. Chaân nhö trong yù nghóa tónh cuûa noù thì phi thôøi gian, 

bình ñaúng, voâ thuûy voâ chung, voâ töôùng, khoâng saéc, bôûi vì baûn thaân söï 

vaät maø khoâng coù söï bieåu loä cuûa noù thì khoâng theå coù yù nghóa vaø khoâng 

boäc loä. Chaân nhö trong yù nghóa ñoäng cuûa noù coù theå xuaát hieän döôùi baát 

cöù hình thöùc naøo. Khi ñöôïc ñieàu ñoäng bôûi moät nguyeân nhaân thuaàn tònh, 

noù mang hình thöùc thanh thoaùt; khi ñöôïc ñieàu ñoäng bôûi moät nguyeân 

nhaân oâ nhieãm, noù mang hình thöùc huû baïi. Do ñoù chaân nhö coù hai traïng 

thaùi: töï thaân chaân nhö, vaø nhöõng bieåu loä cuûa noù trong voøng soáng vaø 

cheát.  

Thöù tö laø “Phaùp Giôùi Duyeân Khôûi”: Phaùp giôùi (Dharmadhatu) coù 

nghóa laø nhöõng yeáu toá cuûa nguyeân lyù vaø coù hai saéc thaùi: traïng thaùi chaân 

nhö hay theå taùnh vaø theá giôùi hieän töôïng. Tuy nhieân trong Phaùp Giôùi 

Duyeân Khôûi, ngöôøi ta thöôøng duøng theo nghóa thöù hai, nhöng khi noùi veà 

theá giôùi lyù töôûng sôû chöùng, ngöôøi ta thöôøng duøng nghóa thöù nhaát. Ñaïo 

Phaät chuû tröông raèng khoâng coù caùi ñöôïc taïo ñoäc nhaát vaø rieâng reû. Vaïn 

höõu trong vuõ truï, taâm vaø vaät, khôûi leân ñoàng thôøi; vaïn höõu trong vuõ truï 

nöông töïa laãn nhau, aûnh höôûng laãn nhau, vaø do ñoù taïo ra moät baûn ñaïi 

hoøa taáu vuõ truï cuûa toaøn theå ñieäu. Neáu thieáu moät, vuõ truï seõ khoâng toaøn 

veïn; neáu khoâng coù taát caû, caùi moät cuõng khoâng. Khi toaøn theå vuõ truï tieán 

tôùi moät baûn hoøa aâm toaøn haûo, noù ñöôïc goïi laø nhaát chaân phaùp giôùi, vuõ 

truï cuûa caùi “Moät” hay caùi “Thöïc,” hay “Lieân Hoa Taïng.” Trong vuõ truï 

lyù töôûng ñoù, vaïn höõu seõ toàn taïi trong hoøa ñieäu toaøn dieän, moãi höõu 

khoâng chöôùng ngaïi hieän höõu vaø hoaït ñoäng cuûa caùc höõu khaùc. Maëc duø 

quan nieäm vieân dung vaø ñoàng khôûi laø vuõ truï, noù laø moät thuyeát Phaùp 

Giôùi Duyeân Khôûi, baûn tính cuûa hieän khôûi laø vuõ truï, noù laø moät thöù trieát 

lyù veà toaøn theå tính cuûa taát caû hieän höõu, hôn laø trieát hoïc veà nguyeân 

khôûi.  
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The Buddha's Outlook on Cosmos-Life-Causation 

 

According to the Buddhist view on the universe, the universe is 

infinite. However, if we speak about the formation of our world 

system, we can speak about the formation process as follows: “In terms 

of elements that form the universe, wind is the first one. Its basis is 

space. Then the wind moves, and in dependence on the moving of the 

wind, heat occurs; then moisture, then solidity or earth.” Buddhist 

cosmology not only takes into account the existence of innumerable 

systems of worlds grouped into what we should call galaxies, but has 

equally vast conceptions of cosmic time. The Buddha proclaimed that 

on the highest level of understanding the entire cosmos is the original 

pure mind. However, on the ordinary level of understanding he painted 

a picture of a cosmos filled with countless worls systems where 

countless of living beings of every short reside. Thus, our world system 

is not the only unique or the only one world system in the universe. 

Other world systems also have their Buddhas who also teach the path 

of enlightenment. The most ancient Buddhist texts speak of the various 

phases in the evolution and devolution over enormous time-periods of 

these galaxies, how they gradually formed and how after a period or 

relative stability during which life may be found on their worlds, how, 

inevitably having come into existence, they must in due course decline 

and go to destruction. All this is the working of processes, one vent 

leading quite naturally to another. As you know that although the 

Buddha discovered the presence of numerous Gods throughout the 

universe, he never tried to diminish the importance of the God 

worshipped by the people of his time. He simply preached the truth and 

that truth does not affect the importance of any Gods. Similarly, the 

fact that there are numerous suns in the universe does not diminish the 

importance of the sun of our solar system, for our sun continues to 

provide us with light every day. To some other religions, Gods can be 

very powerful compared to human beings, but to Buddhism, they are 

still not free from sufferings and afflictions, and can be very angry. The 

life of Gods may be very long, but not eternal as many other religions 

believe. 
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Outlook on life and universe has been discussed by a lot of famous 

scholars in the world. Examination of the origin or nature of life and 

universe is the task of the metaphysic experts. This problem has a very 

important position in philosophy. It was examined from the beginning 

of the Egyptian, Indian and Chinese civilizations. This book is designed 

to give you only an overview of the Buddhist cosmology. Buddhist 

cosmology not only takes into account the existence of innumerable 

systems of worlds grouped into what we should call galaxies, but has 

equally vast conceptions of cosmic time. According to Buddhist 

cosmology, the earth goes through periodic cycles. In some of the 

cycles it improves, in others it degenerates. The average age of a man 

is an index of the quality of the period in which the person lives. It may 

vary between 10 years and many hundreds of thousands of years. At 

the time of Sakyamuni Buddha, the average life-span was 100 years. 

After him, the world becomes more depraved, and the life of man 

shortens. The peak of sin and misery will be reached when the average 

life has fallen to 10 years. The Dharma of Sakyamuni Buddha will then 

be completely forgotten. But after that the upward swing begins again. 

When the life of man reaches 80,000 years, Maitreya Buddha from the 

Tusita Heaven will appear on the earth. Besides, the most ancient 

Buddhist texts speak of the various phases in the evolution and 

devolution over enormous time-periods of these galaxies, how they 

gradually formed and how after a period or relative stability during 

which life may be found on their worlds, how, inevitably having come 

into existence, they must in due course decline and go to destruction. 

All this is the working of processes, one vent leading quite naturally to 

another. The Buddha was the Teacher who discovered the real nature 

of the universal cosmic law and advised us to live in accordance with 

this law. The Buddha confirmed that it is impossible for anyone to 

escape from such cosmic laws by praying to an almighty god, because 

this universal law is unbiased.  However, the Buddha has taught us how 

to stop bad practices by increasing good deeds, and training the mind to 

eradicate evil thoughts. According to the Buddha, a man can even 

become a god if he leads a decent and righteous way of life regardless 

of his religious belief. It is to say a man someday can obtain peace, 

mindfulness, wisdom and liberation if he is willing to cultivate to 

perfect himself.  The Buddha Sakyamuni himself realized the Noble 
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Truths, considered all metaphysical questions are empty. He often kept 

silent and gave no answers to such metaphysical questions, because for 

Him, those questions do not realistically relate to the purpose of 

Buddhists, the purpose of all Buddhists is the final freedom. According 

to the Buddha, how can a man know what the universe really is when 

he cannot understand who he really is? Therefore, the Buddha taught: 

“The practical way for a man is turning back to himself and seeing 

where and who he is and what he is doing so that he can overcome the 

destruction of all hindrances to the truth of all things. That is to say, he 

has to cultivate to purify his body and mind.”  For the universe, the 

Buddha declared that the material world is formed by the Four Great 

Elements as many Indian thinkers before Him did. These are Earth 

element, Water element, Fire element and Air element. These 

elements are dynamic and impermanent, therefore, all existing things 

compounded by them must be impermanent too.  The problem about 

the origin of the four elements becomes senseless and is unacceptable 

to the truth of Dependent Origination which was discovered and taught 

by the Buddha. 

Talking about the Buddhist outlook on life, it is wrong to imagine 

that the Buddhist outlook on life is a gloomy one, and that the Buddhist 

is in low spirit. Far from it, a Buddhist smiles as he walks through life. 

He who understands the true nature of life is the happiest individual, 

for he is not upset by the evanescent (extremely small) nature of 

things. He tries to see things as they are, and not as they seem to be. 

Conflicts arise in man when he is confronted with the facts of life such 

as aging, illness, death and so forth, but frustration and disappointment 

do not vex him when he is ready to face them with a brave heart. This 

view of life is neither pessimistic nor optimistic, but the realistic view. 

The man who ignores the principle of unrest in things, the intrinsic 

nature of suffering, is upset when confronted with the vicissitudes of 

life. Man’s recognition of pleasures as lasting, leads to much vexation, 

when things occur quite contrary to his expectations. It is therefore 

necessary to cultivate a detached outlook towards life and things 

pertaining to life. Detachment can not bring about frustration, 

disappointment and mental torment, because there is no clinging to one 

thing and another, but letting go. This indeed is not easy, but it is the 

sure remedy for controlling, if not eradicating, unsatisfactoriness. The 
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Buddha sees suffering as suffering, and happiness as happiness, and 

explains that all cosmic pleasure, like all other conditioned attachings, 

is evanescent, is a passing show. He warns man against attaching too 

much importance to fleeing pleasures, for they sooner or later beget 

discontent. Equanimity is the best antidote for both pessimism and 

optimism. Equanimity is evenness of mind and not sullen indifference. 

It is the result of a calm, concentrated mind. It is hard, indeed, to be 

undisturbed when touched by the realities of life, but the man who 

cultivates truth is not upset. Absolute happiness can not be derived 

from things conditioned and compounded. What we hug in great glee 

this moment, turns into a source of dissatisfaction the next moment. 

Pleasures are short-lived, and never lasting. The mere gratification of 

the sense faculties we call pleasure and enjoyment, but in the absolute 

sense of the world such gratification is not happy. Joy too is suffering, 

unsatisfactory; for it is transient. If we with our inner eye try to see 

things in their proper perspective, in their true light, we will be able to 

realize that the world is but an illusion that leads astray the beings who 

cling to it. All the so-called mundane pleasures are fleeting, and only 

an introduction to pain. They give temporary relief from life’s 

miserable ulcers. This is what is known as suffering produced by 

change. Thus, we see that suffering never ceases to work, it functions 

in some form or other and is always at work.  

Regarding all beings in general, Buddhism considers all the living, 

which includes the vegetable kingdom; however, the term “sattva” 

limits the meaning to those endowed with reason, consciousness, and 

feeling. Those who are sentient, sensible, animate, and rational 

(sentient beings which possess magical and spiritual powers). 

According to Buddhism, what we call the self is simply the collection 

of mental facts, experiences, ideas and so forth which would normally 

be said to belong to self but there is no self over and above the 

experiences. So mentioned does not mean that people are not 

important. In fact, Buddhism which preached by the Buddha is totally 

built on human wisdom. The Buddha taught: “Be your own torch, your 

own refuge. Do not seek refuge in any other person.” The Buddha 

added: “I am the Buddha fully realized, sentient beings will become 

Buddha.” To Buddhism, all realizations come from effort and 

intelligence that derive from one’s own experience.  The Buddha 
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asked his disciples to be the master of their destiny, since they can 

make their lives better or worse. They can even become Buddha if 

they study and practice his teachings. 

Regarding the point of view on Human Beings and deva Vehicle, 

according to the Mahayana Rebirth among men conveyed by observing 

the five commandments (Panca-veramani). However, there are many 

differences on human destinies in the world. For example, one is 

inferior and another superior, one perishes in infancy and another lives 

much longer, one is sick and infirm and another strong and healthy, one 

is brought up in luxury and another in misery, one is born a millionaire 

and another in poverty, one is a genius and another an idiot, etc. 

According to the Buddhist point of view on human life, all of the above 

mentioned results are not the results of a “chance.” Science nowadays 

is indeed against the theory of “chance.” All scientists agree on the 

Law of Cause and Effect, so do Buddhists. Sincere and devoted 

Buddhists never believe that the unevenness of the world is due to a 

so-called Creator and/or God.  Buddhists never believe that happiness 

or pain or neutral feeling the person experiences are due to the 

creation of a Supreme Creator. According to the Buddhist point of view 

on human life, the above mentioned unevenness that exists in the 

world are due to the heridity and environment, and to a greater extent, 

to a cause or causes which are not only present but proximate or 

remotely past. Man himself is responsible for his own happiness and 

misery. He creates his own heaven and hell. He is the master of his 

own destiny. He is his own child of his past and his own parents of his 

future. Regarding the point of view on Deva, this is only one of the five 

vehicles, the deva vehicle or Divine Vehicle. It transports observers of 

the ten good qualities (thaäp thieän) to one of the six deva realms of 

desire, and those who observe dhyana meditation to the higher heavens 

of form and non-form. Sentient beings are to be reborn among the deva 

by observing the ten forms of good actions or Ten Commandments 

(Dasa-kusala).  

Regarding the point of view on the Kaya and Citta, Buddhism talks 

about the theory of impermanence of the body and mind. Some people 

wonder why Buddhism always emphasizes the Theory of 

Impermanence? Does it want to spread in the human mind the seed of 

disheartenment, and discourage? In their view, if things are 
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changeable, we do not need to do anything, because if we attain a 

great achievement, we cannot keep it. This type of reasoning, a first, 

appears partly logical, but in reality, it is not at all. When the Buddha 

preached about impermanence, He did not want to discourage anyone, 

but warning his disciples about the truth. A true Buddhist has to work 

hard for his own well being and also for the society’s. Although he 

knows that he is facing the changing reality, he always keeps himself 

calm. He must refrain from harming others, in contrast, strive to 

perform good deeds for the benefit and happiness of others. All things 

have changed and will never cease to change. The human body is 

changeable, thus governed by the law of impermanence. Our body is 

different from the minute before to that of the minute after. Biological 

researches have proved that the cells in our body are in constant 

change, and in every seven years all the old cells have been totally 

renewed. These changes help us quickly grow up, age and die. The 

longer we want to live, the more we fear death. From childhood to 

aging, human life is exactly like a dream, but there are many people 

who do not realize; therefore, they continue to launch into the noose of 

desire; as a result, they suffer from greed and will suffer more if they 

become attached to their possessions. Sometimes at time of death they 

still don’t want to let go anything. There are some who know that they 

will die soon, but they still strive desperately to keep what they cherish 

most. Not only our body is changeable, but also our mind. It changes 

more rapidly than the body, it changes every second, every minute 

according to the environment. We are cheerful a few minutes before 

and sad a few minutes later, laughing then crying, happiness then 

sorrow.    

According to the Vimalakirti Sutra, Manjusri Bodhisattva obeyed 

the Buddha’s command to call on Upasaka Vimalakirti to enquire after 

his health, there was a converssation about the “body”. Manjusri asked 

Vimalakirti: “What should a Bodhisattva say when comforting another 

Bodhisattva who falls ill?” Vimalakirti replied: “He should speak of the 

impermanence of the body but never of the abhorrence and 

relinquishment of the body. He should speak of the suffering body but 

never of the joy in nirvana. He should speak of egolessness in the body 

while teaching and guiding all living beings (in spite of the fact that 

they are fundamentally non-existent in the absolute state). He should 
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speak of the voidness of the body but should never cling to the ultimate 

nirvana. He should speak of repentance of past sins but should avoid 

slipping into the past. Because of his own illness he should take pity on 

all those who are sick.  Knowing that he has suffered during countless 

past aeons he should think of the welfare of all living beings. He should 

think of his past practice of good virtues to uphold (his determination 

for) right livelihood. Instead of worrying about troubles (klesa) he 

should give rise to zeal and devotion (in his practice of the Dharma). 

He should act like a king physician to cure others’ illnesses. Thus a 

Bodhisattva should comfort another sick Bodhisattva to make him 

happy.” Manjusri, a sick Bodhisattva should look into all things in this 

way.  He should further meditate on his body which is impermanent, is 

subject to suffering and is non-existent and egoless; this is called 

wisdom.  Although his body is sick he remains in (the realm of) birth 

and death for the benefit of all (living beings) without complaint; this is 

called expedient method (upaya). Manjusri! He should further meditate 

on the body which is inseparable from illness and on illness which is 

inherent in the body because sickness and the body are neither new nor 

old; this is called wisdom.  The body, though ill, is not to be 

annihilated; this is the expedient method (for remaining in the world to 

work for salvation). 

Regarding the point of view on the impurity of the Kaya and the 

Citta. Impurity is the nature of our bodies and minds. Impurity means 

the absence of an immaculate state of being, one that is neither holy 

nor beautiful. From the psychological and physiological standpoint, 

human beings are impure. This is not negative or pessimistic, but an 

objective perspective on human beings. If we examine the constituents 

of our bodies from the hair on our head to the blood, pus, phlegm, 

excrement, urine, the many bacteria dwelling in the intestines, and the 

many diseases present waiting for the opportunity to develop, we can 

see clearly that our bodies are quite impure and subject to decay. Our 

bodies also create the motivation to pursue the satisfaction of our 

desires and passions. That is why the sutra regards the body as the 

place where misleads gather. Let us now consider our psychological 

state. Since we are unable to see the truth of impermanence, suffering, 

and the selfless nature of all things, our minds often become the 
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victims of greed and hatred, and we act wrongly. So the sutra says, 

“The mind is the source of all confusion.” 

Here is another point of view of the Buddhism on the Kaya is “It is 

difficult to be reborn as a human being”. Of all precious jewels, life is 

the greatest; if there is life, it is the priceless jewel. Thus, if you are 

able to maintain your livelihood, someday you will be able to rebuild 

your life. However, everything in life, if it has form characteristics, 

then, inevitably, one day it will be destroyed. A human life is the same 

way, if there is life, there must be death. Even though we say a 

hundred years, it passes by in a flash, like lightening streaking across 

the sky, like a flower’s blossom, like the image of the moon at the 

bottom of a lake, like a short breath, what is really eternal? Sincere 

Buddhists should always remember when a person is born, not a single 

dime is brought along; therefore, when death arrives, not a word will 

be taken either. A lifetime of work, putting the body through pain and 

torture in order to accumulate wealth and possessions, in the end 

everything is worthless and futile in the midst of birth, old age, 

sickness, and death. After death, all possessions are given to others in a 

most senseless and pitiful manner. At such time, there are not even a 

few good merits for the soul to rely and lean on for the next life. 

Therefore, such an individual will be condemned into the three evil 

paths immediately. Ancient sages taught: “A steel tree of a thousand 

years once again blossom, such a thing is still not bewildering; but once 

a human body has been lost, ten thousand reincarnations may not 

return.” Sincere Buddhists should always remember what the Buddha 

taught: “It is difficult to be reborn as a human being, it is difficult to 

encounter (meet or learn) the Buddha-dharma; now we have been 

reborn as a human being and encountered the Buddha-dharma, if we 

let the time passes by in vain we waste our scarce lifespan.” 

According to Prof. Junjiro Takakusu in The Essentials of Buddhist 

Philosophy, causation means conditioned arising, or arising from the 

secondary causes, in contrast with arising from the primal nature or 

bhutatatha (Taùnh giaùc); or everything arises from conditions and not 

being spontaneous and self-contained has no separate and independent 

nature. Buddhism does not give importance to the idea of the Root-

Principle or the First Cause as other systems of philosophy often do; 

nor does it discuss the idea of cosmology. Naturally such a branch of 
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philosophy as theology did not have grounds to develop in Buddhism. 

One should not expect any discussion of theology from a Buddhist 

philosopher. As for the problem of creation, Budhism is ready to accept 

any theory that science may advance, for Buddhism does not recognize 

any conflict between religion and science. According to Buddhism, 

human beings and all living things are self-created or self-creating. The 

universe is not homocentric; it is a co-creation of all beings. Buddhism 

does not believe that all things came from one cause, but holds that 

everything is inevitably created out of more than two causes. The 

creations or becomings of the antecedent causes continue in time-

series, past, present and future, like a chain. This chain is divided into 

twelve divisions and is called the Twelve Divisioned Cycle of 

Causation and Becomings. Since these divisions are interdependent, 

the process is called Dependent Production or Chain of causation. The 

formula of this theory is as follows: From the existence of this, that 

becomes; from the happening of this, that happens. From the non-

existence of this that does not become; from the non-happening of this, 

that does not happen.  

According to the Madhyamaka philosophy, the doctrine of causal 

law (Pratityasamutpada) is exceedingly important in Buddhism. It is the 

causal law both of the universe and the lives of individuals. It is 

important from two points of view. Firstly, it gives a very clear idea of 

the impermanent and conditioned nature of all phenomena. Secondly, it 

shows how birth, old age, death and all the miseries of phenomenal 

existence arise in dependence upon conditions, and how all the 

miseries cease in the absence of these conditions. The rise and 

subsidence of the elements of existence is not the correct interpretation 

of the causal law. According to the Madhyamaka philosophy, the 

causal law (pratityasamutpada) does not mean the principle of 

temporal sequence, but the principle of essential dependence of things 

on each other. In one word, it is the principle of relativity. Relativity is 

the most important discovery of modern science. What science has 

discovered today, the Buddha had discovered more than two thousand 

five hundred years before. In interpreting the causal law as essential 

dependence of things on each other or relativity of things, the 

Madhyamaka means to controvert another doctrine of the Hinayanists. 

The Hinayanists had analyzed all phenomena into elements (dharmas) 
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and believed that these elements had a separate reality of their own. 

The Madhyamika says that the very doctrine of the causal law declares 

that all the dharmas are relative, they have no separate reality of their 

own. Without a separate reality is synonymous with devoid of real 

(sunyata), or independent existence. Phenomena are devoid of 

independent reality.  The most importance of the causal law lies in its 

teaching that all phenomenal existence, all entities in the world are 

conditioned, are devoid of real (sunya), independent existence 

(svabhava). There is no real, dependent existence of entities. All the 

concrete content belongs to the interplay of countless conditions. 

Nagarjuna sums up his teaching about the causal law in the following 

words: “Since there is no elements of existence (dharma) which comes 

into manifestation without conditions, therefore there is no dharma 

which is not ‘sunya,’ or devoid of real independent existence.” 

There are many different kinds of Categories of Causation. The 

first category is the “Causation by Action-influence”: Causation by 

action-influence is depicted in the Wheel of Life. There is law and 

order in the progress of cause and effect. This is the theory of causal 

Sequence. In the Twelve Divisioned Cycle of Causations and 

Becomings, it is impossible to point out which one is the first cause, 

because the twelve make a continuous circle which is called the Wheel 

of Life. People are accustomed to regard time as progressing in a 

straight line from the infinite past through present to infinite future. 

Buddhism, however, regards time as a circle with no beginning or end. 

Time is relative. The death of a living being is not the end; at once 

another life begins to go through a similar process of birth and death, 

and thus repeats the round of life over and over again. In this way a 

living being, when considered in relation to time, forms an endless 

continuum. It is impossible to define what a living being is, for it is 

always changing and progressing through the Divisions or Stages of 

Life. The whole series of stages must be taken in their entirety as 

representing the one individual being. Thus, a living being, when 

regarded in relation to space, forms a complex of five elements. The 

Wheel of Life is a clever representation of the Buddhis conception of a 

living being in relation to both space and time. The Wheel of Life is a 

circle with no beginning, but it is customary to begin its exposition at 

Blindness (unconscious state). Blindness is only a continuation of 
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Death. At death the body is abandoned, but Blindness remains as the 

crystalization of the effects of the actions performed during life. This 

Blidness is often termed Ignorance; but this ignorance should not be 

thought of as the antonym of knowing; it must include in its meaning 

both knowing and not knowing, blindness or blind mind, 

unconsciousness. Blindness leads to blind activity. The energy or the 

effect of this blind activity is the next stage, Motive or Will to Live. 

This Will to Live is not the kind of will which is used in the term “free 

will;” it is rather a blind motive toward life or the blind desire to live. 

Blindness and Will to Live are called the Two Causes of the past. They 

are causes when regarded subjectively from the present; but 

objectively regarded, the life in the past is a whole life just as much as 

is the life of the present. 

The second category is the “Causation by the Ideation-Store”: 

Causation by the Ideation-store is used to explain the origin of action. 

Actions or karma are divided into three groups, i.e., those by the body, 

those by speech and those by volition. When one makes up one’s mind 

to do something, one is responsible for it and is liable to retribution, 

because volition is a mind-action even if it is not expressed in speech 

or manifested in physical action. But the mind being the inmost recess 

of all actions, the causation ought to be attributed to the mind-store or 

Ideation-store. The Buddhist ideation theory divides the mind into eight 

faculties, i.e., the eye-sense, the ear-sense, the nose-sense, the tongue-

sense, the body-sense, the co-ordinating sense-center or the sixth 

mano-vijnana, the individualizing thought-center of egotism or the 

seventh manas-vijnana, and the storing-center of ideation or the eighth 

alaya-vjnana, or Ideation-store. Of these eight faculties, the seventh 

and the eighth require explanation. The seventh, the Individualizing 

Center of Egotism is the center where all the selfish ideas, egotistic, 

opinions, arrogance, self-love, illusions, and delusions arise. The 

eighth, the Storing Center of Ideation, is where the ‘seeds’ of all 

manifestations are deposited and later expressed in manifestations. 

Buddhism holds that the origin of all things and events is the effect of 

ideation. Every seed lies in the Storing Center and when it sprouts out 

into the object-world a reflection returns as a new seed. That is, the 

mind reahces out into the outer world and, perceiving objects, puts new 

ideas into the mind-store. Again, this new seed sprouts out to reflect 
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back a still newer seed. Thus the seeds accumulate and all are stored 

there together. When they are latent, we call them seeds, but when 

active we call them manifestations. The old seeds, the manifestations 

and the new seeds are mutually dependent upon each other, forming a 

cycle which forever repeats the same process. This is called the Chain 

of Causation by Ideation. That which makes the seed or subconscious 

thought sprout out into actual manifestation, that is, the motive force 

which makes the chain of causation move, is nothing but ideation. It is 

easy to see from this theory of Causation by Ideation that Delusion, 

Action and Suffering originate from mind-action, or ideation. The 

Storing Center of Ideation is carried across rebirth to determine what 

the next form of life will be. This Storing Center might be regarded as 

similar to the soul in other forms of religion. According to the Buddhist 

doctrine, however, what is reborn is not the soul, but is the result of the 

actions performed in the preceding life. In Buddhism the existence of 

the soul is denied.  

The third category is the “Causation by Thusness”: Causation by 

Thusness is used to explain the origin of the ideation-store. The 

ideation-store of a human being is determined by his nature as a human 

being and this nature is a particular dynamic form of Thusness. One 

should not ask where Thusness or Matrix of Thus-come originates, 

because it is the noumenon, the ultimate indescribable Thusness. 

Thusness or suchness, is the only term which can be used to express the 

ultimate indefinable reality. It is otherwise called the Matrix of Thus-

come. Thus-come is Buddha-nature hidden in ordinary human nature. 

“Thus-come” is a designation of the Buddha employed by himself 

instead of “I”or “we,” but not without special meaning. After he had 

attained Enlightenment, he met the five ascetics with whom he had 

formerly shared his forest life. These five ascetics addressed him 

saying “Friend Gotama.” The Buddha admonished them, sayingthat 

they ought not treat the Thus-come (thus enlightened I come) as their 

friend and their equal, because he was now the Enlightened One, the 

Victorious, All-wise One. When he had ‘thus come’ in his present 

position as the instructor of all men and even of devas, they should 

treat him as the Blesed One and not as an old friend. Again, when the 

Buddha went back to Kapilavastu, his former home, he did not go to 

the palace of his father, but lived in the banyan grove outside the town, 
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and as usual went out to beg daily. Suddhodana, his king-father, could 

not bear the idea of his own son, the prince, begging on the streets of 

Kapilavastu. At once, the king visited the Buddha in the grove and 

entreated him to return to the palace. The Buddha answered him in the 

following words: “If I were still your heir, I should return to the palace 

to share the comfort with you, but my lineage has changed. I am now a 

successor to the Buddhas of the past, all of whom have ‘thus gone’ 

(Tathagata) as I am doing at present, living in the woods and begging. 

So your Majesty must excuse me.” The king understood the words 

perfectly and became a pupil of the Buddha at once. Thus come and 

thus gone have practically the same meaning. The Buddha used them 

both and usually in their plural forms. Sometimes the words were used 

for a sentient being who thus come, i.e., comes in the contrary way. 

Thus-come and Thus-gone can therefore be used in two senses: ‘The 

one who is enlightened but comes in an ordinary way’ or ‘The one who 

comes in an ordinary way simply.’ Now, Thusness or the Matrix of 

Thus-come or Thus-gone means the true state of all things in the 

universe, the source of an Enlightened One, the basis of enlightenment. 

When static, it is Enlightenment itself, with no relation to time or 

space; but, when dynamic, it is in human form assuming an ordinary 

way and feature of life. Thusness and the Matrix of Thus-come are 

practically one and the same, the ultimate truth. In Mahayana the 

ultimate truth is called Suchness or Thusness. We are now in a position 

to explain the Theory of Causation by Thusness. Thusness in its static 

sense is spaceless, timeless, all-equal, without beginning or end, 

formless, colorless, because the thing itself without its manifestation 

cannot be sensed or described. Thusness in its dynamic sense can 

assume any form; when driven by a pure cause it takes a lofty form; 

when driven by a tainted cause it takes a depraved form. Thusness, 

therefore, is of two states. The one is the Thusness itself; the other is its 

manifestation, its state of life and death.  

The fourth category is the “Causation by the Universal Principle”: 

Dharmadhatu means the elements of the principle and has two aspects: 

the state of Thusness or noumenon and the world of phenomenal 

manifestation. In this causation theory it is usually used in the latter 

sense, but in speaking of the odeal world as realized, the former sense 

is to be applied.  Buddhism holds that nothing was created singly or 
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individually. All things in the universe, matter and mind, arose 

simultaneously, all things in it depending upon one another, the 

influence of each mutually permeating and thereby making a universal 

symphony of harmonious totality. If one item were lacking, the 

universe would not be complete; without the rest, one item cannot be. 

When the whole cosmos arrives at a harmony of perfection, it is called 

the ‘Universe One and True,’ or the ‘Lotus Store.’ In this ideal 

universe all beings will be in perfect harmony, each finding no 

obstruction in the existence and activity of another. Although the idea 

of the interdependence and simultaneous rise of all things is called the 

Theory of Universal Causation, the nature of the rise being universal, it 

is rather a philosophy of the totality of all existence than a philosophy 

of origination. 
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Chöông Möôøi Hai  

Chapter Twelve 

 

Giaùo Lyù Ñaïo Phaät Luoân Laïc Quan-Luoân Ñoàng Ñieäu  

Vôùi Ñôøi Soáng Vaø Khoa Hoïc Vaøo Moïi Luùc 

 

I. Ñaïo Phaät Luoân Laïc Quan: 

Coù moät soá ngöôøi nhìn ñôøi baèng bi quan thoáng khoå thì hoï laïi boû qua 

nhöõng caûm giaùc baát toaïi vôùi cuoäc ñôøi, nhöng khi hoï baét ñaàu boû qua 

cuoäc soáng voâ voïng naøy ñeå thöû tìm loái thoaùt cho mình baèng caùch eùp xaùc 

khoå haïnh, thì hoï laïi ñaùng kinh tôûm hôn. Nhieàu ngöôøi cho raèng ñaïo Phaät 

bi quan yeám theá vì quan ñieåm ñaëc saéc cuûa noù cho raèng theá gian naøy 

khoâng coù gì ngoaøi söï ñau khoå, cho ñeán haïnh phuùc roài cuõng phaûi keát 

cuoäc trong ñau khoå. Thaät laø sai laàm khi nghó nhö vaäy. Ñaïo Phaät cho 

raèng cuoäc soáng hieän taïi vöøa coù haïnh phuùc vöøa coù khoå ñau, vì neáu ai 

nghó raèng cuoäc ñôøi chæ toaøn laø haïnh phuùc thì keû ñoù seõ phaûi khoå ñau moät 

khi caùi goïi laø haïnh phuùc chaám döùt. Ñöùc Phaät cho raèng Haïnh phuùc vaø 

khoå ñau loàng nhau trong cuoäc soáng haèng ngaøy cuûa chuùng ta. Neáu ai 

khoâng bieát raèng haïnh phuùc laø maàm cuûa ñau khoå, keû ñoù seõ voâ cuøng 

chaùn naûn khi ñau khoå hieän ñeán. Vì theá maø Ñöùc Phaät daïy raèng chuùng ta 

neân nhaän thöùc ñau khoå laø ñau khoå, chaáp nhaän noù nhö thöïc kieán vaø tìm 

caùch choáng laïi noù. Töø ñoù maø Ngaøi nhaán maïnh ñeán chuyeân caàn, tinh taán 

vaø nhaãn nhuïc, maø nhaãn nhuïc laø moät trong luïc ñoä Ba La Maät. Noùi toùm 

laïi, theo quan ñieåm Phaät giaùo, ñôøi coù khoå coù vui, nhöng ta khoâng ñöôïc 

chaùn naûn bi quan khi ñau khoå aäp ñeán, cuõng nhö khoâng ñöôïc truïy laïc 

khi haïnh phuùc ñeán tay. Caû hai thöù khoå vui ñeàu phaûi ñöôïc chuùng ta ñoùn 

nhaän trong deø daët vì hieåu raèng ñau khoå naèm ngay trong haïnh phuùc. Töø 

söï hieåu bieát naøy, ngöôøi con Phaät chôn thuaàn quyeát tinh taán tu taäp ñeå 

bieán khoå vui traàn theá thaønh moät nieàm an laïc sieâu vieät vaø mieân vieãn, 

nghóa laø luùc naøo chuùng ta cuõng thoaùt khoûi moïi heä luïy cuûa vui vaø khoå. 

Chuùng ñeán roài ñi moät caùch töï nhieân. Chuùng ta luùc naøo cuõng soáng moät 

cuoäc soáng khoâng lo, khoâng phieàn, khoâng naõo, vì chuùng ta bieát chaéc 

raèng moïi vieäc roài seõ qua ñi.  Quan ñieåm cuûa Phaät giaùo ñoái vôùi bi quan 

vaø laïc quan raát saùng toû: Phaät giaùo khoâng bi quan maø cuõng chaúng laïc 
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quan veà cuoäc soáng con ngöôøi. Hai thaùi cöïc laïc quan vaø bi quan ñeàu bò 

chaän ñöùng bôûi hoïc thuyeát trung ñaïo cuûa Phaät giaùo.  

 

II. Giaùo Lyù Ñaïo Phaät Luoân Ñoàng Ñieäu Vôùi Ñôøi Soáng Vaø Khoa 

Hoïc Vaøo Moïi Luùc: 

Giaùo lyù chính cuûa Ñöùc Phaät taäp trung vaøo Boán Chaân Lyù Cao 

Thöông hay Töù Dieäu Ñeá vaø Baùt Thaùnh Ñaïo. Goïi laø “cao thöôïng” vì noù 

phuø hôïp vôùi chaân lyù vaø noù laøm cho ngöôøi hieåu bieát vaø tu taäp noù trôû 

thaønh cao thöôïng. Ngöôøi Phaät töû khoâng tin nôi nhöõng ñieàu tieâu cöïc hay 

nhöõng ñieàu bi quan, huoáng laø tin nôi nhöõng thöù dò ñoan phuø phieám. 

Ngöôïc laïi, ngöôøi Phaät töû tin nôi söï thaät, söï thaät khoâng theå choái caõi 

ñöôïc, söï thaät maø ai cuõng bieát, söï thaät maø moïi ngöôøi höôùng tôùi ñeå kinh 

nghieäm vaø ñaït ñöôïc. Nhöõng ngöôøi tin töôûng nôi thaàn linh thì cho raèng 

tröôùc khi ñöôïc laøm ngöôøi khoâng coù söï hieän höõu, roài ñöôïc taïo neân do yù 

cuûa thaàn linh. Ngöôøi aáy soáng cuoäc ñôøi cuûa mình, roài tuøy theo nhöõng gì 

hoï tin töôûng trong khi soáng maø ñöôïc leân nöôùc trôøi vónh cöûu hay xuoáng 

ñòa nguïc ñôøi ñôøi. Laïi coù ngöôøi cho raèng moãi caù nhaân vaøo ñôøi luùc thoï 

thai do nhöõng nguyeân nhaân thieân nhieân, soáng ñôøi cuûa mình roài cheát, 

chaám döùt söï hieän höõu, theá thoâi. Phaät giaùo khoâng chaáp nhaän caû hai quan 

nieäm treân. Theo giaûi thích thöù nhaát, thì neáu coù moät vò thaàn linh toaøn 

thieän toaøn myõ naøo ñoù, töø bi thöông xoùt heát thaûy chuùng sanh moïi loaøi thì 

taïi sao laïi coù ngöôøi sanh ra vôùi hình töôùng xaáu xa khuûng khieáp, coù 

ngöôøi sanh ra trong ngheøo khoå cô haøn. Thaät laø voâ lyù vaø baát coâng khi coù 

ngöôøi phaûi vaøo ñòa nguïc vónh cöûu chæ vì ngöôøi aáy khoâng tin töôûng vaø 

vaâng phuïc thaàn linh. Söï giaûi thích thöù hai hôïp lyù hôn, nhöng vaãn coøn ñeå 

laïi nhieàu thaéc maéc chöa ñöôïc giaûi ñaùp. Thoï thai theo nhöõng nguyeân 

nhaân thieân nhieân laø roõ raøng, nhöng laøm theá naøo moät hieän töôïng voâ 

cuøng phöùc taïp nhö caùi taâm laïi ñöôïc phaùt trieån, môû mang, chæ giaûn dò töø 

hai teá baøo nhoû laø tröùng vaø tinh truøng? Phaät giaùo ñoàng yù vôùi söï giaûi 

thích veà nhöõng nguyeân nhaân töï nhieân; tuy nhieân, Phaät giaùo ñöa ra söï 

giaûi thích thoûa ñaùng hôn veà vaán ñeà con ngöôøi töø ñaâu ñeán vaø sau khi 

cheát thì con ngöôøi ñi veà ñaâu. Khi cheát, taâm chuùng ta vôùi khuynh höôùng, 

sôû thích, khaû naêng vaø taâm taùnh ñaõ ñöôïc taïo duyeân vaø khai trieån trong 

ñôøi soáng, töï caáu hôïp trong buoàng tröùng saün saøng thoï thai. Nhö theá aáy, 

moät caù nhaân sanh ra, tröôûng thaønh vaø phaùt trieån nhaân caùch töø nhöõng 

yeáu toá tinh thaàn ñöôïc mang theo töø nhöõng kieáp quaù khöù vaø moâi tröôøng 

vaät chaát hieän taïi. Nhaân caùch aáy seõ bieán ñoåi vaø thay ñoåi do nhöõng coá 
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gaéng tinh thaàn vaø nhöõng yeáu toá taïo duyeân nhö neàn giaùo duïc vaø aûnh 

höôûng cuûa cha meï cuõng nhö xaõ hoäi beân ngoaøi, luùc laâm chung, taùi sanh, 

töï caáu hôïp trôû laïi trong buoàng tröùng saün saøng thoï thai. Tieán trình cheát 

vaø taùi sanh trôû laïi naøy seõ tieáp tuïc dieãn tieán ñeán chöøng naøo nhöõng ñieàu 

kieän taïo nguyeân nhaân cho noù nhö aùi duïc vaø voâ minh chaám döùt. Chöøng 

aáy, thay vì moät chuùng sanh taùi sanh, thì taâm aáy vöôït ñeán moät traïng thaùi 

goïi laø Nieát Baøn, ñoù laø muïc tieâu cuøng toät cuûa Phaät giaùo.  

Maëc duø khoa hoïc khoâng phaûi laø moät trong nhöõng lôøi giaûng chính 

trong Phaät giaùo, nhöõng giaùo thuyeát nhaø Phaät luoân ñoàng ñieäu vôùi khoa 

hoïc trong moïi thôøi kyø. Albert Einstein ñaõ töøng khaúng ñònh: “Neáu coù 

moät toân giaùo naøo ñöông ñaàu ñöôïc vôùi nhu caàu cuûa khoa hoïc hieän ñaïi, 

thì ñoù seõ laø Phaät giaùo. Phaät giaùo khoâng caàn xeùt laïi quan ñieåm cuûa mình 

ñeå caäp nhaät hoùa vôùi nhöõng khaùm phaù môùi cuûa khoa hoïc. Phaät giaùo 

khoâng caàn phaûi töø boû quan ñieåm cuûa mình ñeå xu höôùng theo khoa hoïc, 

vì Phaät giaùo bao truøm caû khoa hoïc cuõng nhö vöôït qua khoa hoïc.” Cuõng 

theo Egerton C. Baptist: “Khoa hoïc khoâng theå ñöa ra moät söï quyeát 

ñoaùn naøo. Nhöng Phaät giaùo coù theå ñöông ñaàu vôùi nhöõng thaùch thöùc cuûa 

nguyeân töû löïc, vì kieán thöùc sieâu vieät cuûa Phaät giaùo baét ñaàu nôi, maø ôû 

ñoù, khoa hoïc keát thuùc. Vaø ñaây laø moät chöùng minh roõ raøng cho nhöõng ai 

ñaõ töøng nghieân cöùu veà Phaät giaùo. Chaúng haïn, xuyeân qua thieàn ñònh, 

nhöõng caáu truùc nguyeân töû coù theå tìm thaáy vaø ñöôïc caûm nhaän.” 

 

Buddhist Teachings Is Always  Optimism & in  

Accord With Life and Science at All Times 

 

I. Buddhism Is Always Optimism: 

There are some people who regard this life as a life of suffering or 

pessimists may be tolerated as long as they are simply feeling 

dissatisfied with this life, but when they begin to give up this life as 

hopeless and try to escape to a better life by practicing austerities or 

self-mortifications, then they are to be abhorred. Some people believe 

that Buddhism is pessimistic because its significant viewpoint on the 

idea that there is nothing but hardship in this world, even pleasures end 

in hardship. It is totally wrong thinking that way. Buddhism believes 

that in this present life, there are both pleasures and hardships. He who 

regards life as entirely pleasure will suffer when the so-called 
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“happiness” ceases to exist. The Buddha believes that happiness and 

sufferings intertwine in our daily life. If one is ignorant of the fact that 

pleasures can cause hardships, one will be disappointed when that fact 

presents itself. Thus the Buddha teaches that one should regard 

hardship as hardship, accepting it as a fact and finding way to oppose it. 

Hence his emphasis on perserverance, fortitude, and forebearance, the 

latter being one of the six Perfections. In short, according to the 

Buddhist view, there are both pleasures and hardships in life, but one 

must not be discouraged when hardship comes, or lose oneself in 

rapture of joy when pleasure comes. Both pleasures and hardships must 

be taken alike with caution for we know that pleasures end in hardship. 

From this understanding, sincere Buddhists will be determined to 

cultivate diligently to turn both worldly pleasures and hardships to an 

eternally transcendental joy. It is to say that we are not bound to both 

worldly pleasures and hardships at all times. They come and go 

naturally. We are always live a life without worries, without afflictions 

because we know for sure that everything will pass. The Buddhist point 

of view on both optimism and pessimism is very clear: Buddhism is not 

optimistic nor pessimistic on human life. Two extremes of both 

optimism and pessimism are prevented by the moderate doctrine of 

Buddhism. 

 

II. Buddhist Teachings Is Always in Accord With Life and 

Science at All Times: 

The main teachings of the Buddha focus on the Four Noble Truths 

and the Eightfold Noble Path. They are called “Noble” because they 

enoble one who understand them and they are called “Truths” because 

they correspond with reality. Buddhists neither believe in negative 

thoughts nor do they believe in pessimistic ideas. In the contrary, 

Buddhists believe in facts, irrefutable facts, facts that all know, that all 

have aimed to experience and that all are striving to reach. Those who 

believe in god or gods usually claim that before an individual is 

created, he does not exist, then he comes into being through the will of 

a god. He lives his life and then according to what he believes during 

his life, he either goes to eternal heaven or eternal hell. Some believe 

that they come into being at conception due to natural causes, live and 

then die or cease to exist, that’s it! Buddhism does not accept either of 
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these concepts. According to the first explanation, if there exists a so-

called almighty god who creates all beings with all his loving kindness 

and compassion, it is difficult to explain why so many people are born 

with the most dreadful deformities, or why so many people are born in 

poverty and hunger. It is nonsense and unjust for those who must fall 

into eternal hells because they do not believe and submit themselves to 

such a so-called almighty god. The second explanation is more 

reasonable, but it still leaves several unanswered questions. Yes, 

conception due to natural causes, but how can a phenomenon so 

amazingly complex as consciousness develop from the simple meeting 

of two cells, the egg and the sperm? Buddhism agrees on natural 

causes; however, it offers more satisfactory explanation of where man 

came from and where he is going after his death. When we die, the 

mind, with all the tendencies, preferences, abilities and characteristics 

that have been developed and conditioned in this life, re-establishes 

itself in a fertilized egg. Thus the individual grows, is reborn and 

develops a personality conditioned by the mental characteristics that 

have been carried over by the new environment. The personality will 

change and be modified by conscious effort and conditioning factors 

like education, parential influence and society and once again at death, 

re-establish itself in a new fertilized egg. This process of dying and 

being reborn will continue until the conditions that cause it, craving and 

ignorance, cease. When they do, instead of being reborn, the mind 

attains a state called Nirvana and this is the ultimate goal of Buddhism. 

Even though Science is not one of the main teachings in Buddhism, 

Buddhist theories are always in accord with science at all times. Albert 

Einstein confirmed: “If there is any religion that would cope with 

modern scientific needs, it would be Buddhism. Buddhism requires no 

revision to keep it up to date with recent scientific findings. Buddhism 

does not need to surrender its views to science, because it embraces 

science as well as goes beyond science.” Also according to Egerton C. 

Baptist: “Science can give no assurance. But Buddhism can meet the 

Atomic challenge, because the supermundane knowledge of Buddhism 

begins where science leave off. And this is clear enough to anyone 

who has made a study of Buddhism. For, through Buddhist meditation, 

the atomic constitudes making up matter have been seen and felt.” 
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Chöông Möôøi Ba 

Chapter Thirteen 

 

Tôùi Nhöõng Ngaøy Cuoái Ñôøi Maø Ñöùc Phaät   

Vaãn Nghó Ñeán Nhöõng Theá Heä Töông Lai 

 

I. Chuyeán Hoaèng Hoùa Cuoái Cuøng Cuûa Ñöùc Phaät: 

Chuyeán ñi töø soâng Haèng ñeán thaønh Caâu Thi Na tröôùc khi ñöùc Phaät 

nhaäp Nieát Baøn cuõng laø chuyeán hoaèng hoùa cuoái cuøng cuûa ñöùc Phaät. Sau 

boán möôi laêm naêm du haønh hoaèng hoùa, ñeán tuoåi taùm möôi, ñöùc Phaät 

nhaän thaáy vieäc du haønh cuûa mình saép ñeán hoài keát thuùc vì Ngaøi caûm 

thaáy theå löïc cuûa mình suy giaûm moät caùch nhanh choùng maëc daàu taâm trí 

Ngaøi vaãn minh maãn nhö thuôû naøo. Ñöùc Phaät bieát raèng mình khoâng theå 

naøo truï theá laâu hôn nöõa, neân Ngaøi quyeát ñònh ñi ñeán raëng nuùi Hy Maõ 

Laïp Sôn ôû phía Baéc ñeå nhaäp Nieát Baøn. Ñaây laø vuøng ñaát maø Ngaøi raát 

raønh reõ luùc coøn trai treû. Ngaøi quyeát ñònh seõ daãn theo toân giaû A Nan vaø 

chuùng Tyø Kheo rôøi khoûi thaønh Vöông Xaù. Ngaøi ñaõ vöôït soâng Haèng ñeå 

ñi vaøo vöông quoác Baït Kyø, ñeán thaønh Ba Lieân Phaát gaàn nuùi Linh Thöùu, 

döïng leàu lôùn thuyeát phaùp. Tín chuùng nghe tin lieàn keùo ñeán nghe Ngaøi 

thuyeát phaùp. Phaät ñaõ tuyeân thò: “Khoâng laøm ñieàu aùc. Laøm taát caû caùc 

ñieàu laønh. Thanh saïch taâm yù. AÁy lôøi chö Phaät daïy.” Luùc aáy, nöôùc laùng 

gieàng cuûa vöông quoác Baït Kyø laø xöù Ma Kieät Ñaø, coù quaân ñoäi huøng 

maïnh vaø tinh nhueä. Nhaø vua cuûa xöù naøy laø A Xaø Theá coù tham voïng 

muoán ñöa quaân sang xaâm chieám xöù Baït Kyø. Vì vaäy nhaø vua sai quan 

ñaïi thaàn Vuõ Theá (Varsa) ñeán tham gia phaùp hoäi giaûng phaùp vaø luoân theå 

thaêm vieáng ñöùc Phaät ñeå tieát loä vôùi Phaät yù ñònh xaâm chieám xöù Baït Kyø 

ñeå môû roäng laõnh thoå. Ñöùc Phaät hoûi A Nan: “Coù coøn nhôù tröôùc ñaây, Nhö 

Lai ñaõ giaûng giaûi cho quaân daân xöù Baït Kyø veà 'Baûy Pheùp Baát Suy', 

muoán hoï theo ñoù maø thöïc hieän thì coù theå choáng laïi söï xaâm laêng vaø baûo 

veä xöù sôû. Nhö Lai töï hoûi hoï ñaõ thöïc hieän chöa?” A Nan ñaùp: “Baïch 

Theá Toân, ngöôøi xöù Baït Kyø ñaõ tin töôûng vaø thöïc haønh theo nhöõng lôøi chæ 

daïy cuûa ngaøi chöù khoâng daùm lô laø.” Ñöùc Phaät noùi cho quan ñaïi thaàn 

Varsa bieát: “Toaøn theå daân chuùng xöù Baït Kyø ñeàu coù theå thöïc hieän 'Baûy 

Pheùp Baát Suy' vaø ñuû söùc choáng traû laïi cuoäc xaâm laêng cuûa nöôùc khaùc. 

Neáu coù chieán, taát nhieân hoï seõ ñaùnh traû vaø seõ chieán thaéng.” Khi trôû veà 
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xöù, quan ñaïi thaàn Vuõ Theá (Varsa) lieàn ñem lôøi cuûa ñöùc Phaät trình leân 

vua A Xaø Theá. Chính uy ñöùc vaø loøng bi maãn cuûa ñöùc Phaät ñaõ caûm hoùa 

ñöôïc vua A Xaø Theá, ñoàng thôøi cuõng giuùp ngaên chaën moät cuoäc chieán 

tranh taøn khoác.  

Sau khi rôøi xöù Baït Kyø, ñöùc Phaät vaø giaùo ñoaøn reõ phaûi ñi veà höôùng 

Baéc ñeå ñeán thaønh Tyø Xaù Ly. Trong thaønh Tyø Xaù Ly (Vesali) coù moät 

ngöôøi phuï nöõ xinh ñeïp teân laø Am Ma La (Amradarika), ngöôøi coù nhieàu 

ruoäng ñaát vaø noâ tì. Moät hoâm, khi bieát ñöùc Phaät ñeán thaønh Tyø Xaù Ly, 

Am Ma La lieàn leân xe ngöïa, daãn theo thò nöõ ra ngheânh tieáp ñöùc Phaät 

vaø chuùng tyø kheo. Ñöùc Phaät baûo Am Ma La: “Ngöôøi tuy treû tuoåi vaø 

xinh ñeïp, coù nhieàu taøi saûn, laïi coù ñöùc haïnh, thöôøng laøm vieäc thieän, 

nhöng ngöôi caàn phaûi hieåu raèng: 'chö phaùp voâ thöôøng, tuoåi thanh xuaân 

khoâng ôû maõi vôùi ngöôi. Ñaõ laøm ngöôøi ñeàu seõ phaûi giaø yeáu, beänh hoaïn 

roài cheát ñi. Vì theá ñöøng laõng phí tuoåi thanh xuaân ñeå phaûi hoái tieác luùc veà 

giaø.'” Am Ma La ngoä ra lôøi Phaät daïy. Coâ ta lieàn xin quy y vôùi Phaät vaø 

thoï trì naêm giôùi. Coâ cuõng kính caån thænh Phaät vaø Taêng ñoaøn cuûa ngaøi 

ñeán nhaø mình ñeå ñöôïc daâng leã cuùng döôøng cho caùc ngaøi. Ñöùc Phaät ñaõ 

töø bi chaáp nhaän lôøi thænh caàu cuûa Am Ma La. Treân ñöôøng veà, coã xe cuûa 

Am Ma La ñuïng phaûi xe cuûa tröôûng giaû Sö Töû (Simha) thuoäc boä toäc Ly 

Xa (Licchavi). Am Ma La phaân traàn vì ñöùc Phaät saép ñeán nhaø coâ nhaän 

söï cuùng döôøng neân xe coâ chaïy nhanh, ñeå xaûy ra vieäc va chaïm. Tröôûng 

giaû Sö Töû töø laâu ñaõ nghe ñeán uy ñöùc cuûa Phaät neân yeâu caàu Am Ma La 

nhöôøng cho oâng laøm tín chuû cho vieäc cuùng döôøng naøy. Caû hai ngöôøi 

ñeàu khoâng nhöôøng nhau, neân phaûi thænh ñöùc Phaät ñeán quyeát ñònh. Ñöùc 

Phaät daïy hoï ñöøng caàu hö vinh, Phaät seõ ñeán choã cuûa Am Ma La tröôùc, 

roài sau ñoù seõ ñi ñeán nhaø cuûa tröôûng giaû Sö Töû. 

Trong khi ñöùc Phaät vaø giaùo ñoaøn ñang löu truù trong thaønh Tyø Xaù 

Ly, moät laàn noï, toân giaû Muïc Kieàn Lieân treân ñöôøng khuyeán giaùo, qua 

nuùi Y Tö Dieâm Lôïi (Rsigiri Mountain), bò boïn ngoaïi ñaïo loõa theå saùt haïi 

khi ñang thieàn ñònh. Ñöùc Phaät, Xaù Lôïi Phaät cuøng chuùng tyø kheo khi 

nghe tin, ai cuõng ñeàu thöông caûm. Ñöùc Phaät bieát roõ veà pheùp thaàn thoâng 

quaûng ñaïi cuûa Muïc Kieàn Lieân ñuû söùc ñeå choáng laïi söï haûm haïi cuûa 

ngoaïi ñaïo, nhöng toân giaû cuõng hieåu bieát saâu saéc veà nghieäp baùo cuûa 

mình ñaõ ñeán, töï nguyeän baùo thaân, thuaän nhaän quaû baùo ñeå caûnh giaùc 

cho ngöôøi ñôøi sau. Luùc ñoù ñöùc Phaät ñaõ gaàn taùm möôi tuoåi.  

Trong thôøi gian ñöùc Phaät vaø A Nan ñang löu truù taïi khu vöôøn Truùc, 

Ngaøi laâm troïng beänh, nhöng sau ñoù beänh giaûm daàn, nhöng söùc löïc cuûa 
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Ngaøi khoâng coøn nhö tröôùc ñaây nöõa. Moät hoâm, vaøo buoåi höøng ñoâng, ñöùc 

Phaät caûm thaáy deã chòu vaø coù theå ñi ñeán thaønh Tyø Xaù Ly ñeå khaát thöïc. 

Sau khi thoï trai, ñöùc Phaät baûo toân giaû A Nan mang theo goái ñeå cuøng 

ngaøi ñi ñeán Thaùp Pava ñeå nghæ tröa moät chuùt. Khi ñöùc ngoài moät mình 

döôùi boùng maùt cuûa moät taøng caây, Ngaøi khôûi taâm quaùn xeùt nhaân duyeân 

cuûa söï tòch dieät cuûa mình vaø keát luaän raèng ba thaùng sau seõ nhaäp Nieát 

Baøn. Khi toân giaû A Nan ñeán beân caïnh Ngaøi, ñöùc Phaät baûo: “A Nan! 

Vaøo ngaøy raèm thaùng hai (thaùng Visakha), Theá Toân seõ nhaäp Nieát Baøn. 

Chæ coøn ba thaùng nöõa thoâi.” Roài moät hoâm trong khi Ngaøi ñang haønh 

hoùa trong khu röøng Truùc gaàn thaønh Tyø Xaù Ly, ngaøi ñaõ noùi vôùi chuùng tyø 

kheo: “Ta thuyeát phaùp ñoä sinh ñöôïc treân boán möôi laêm naêm. Khoaûng 

ba thaùng sau, Nhö Lai seõ nhaäp Nieát Baøn döôùi hai taøng caây Ta La trong 

thaønh Caâu Thi Na.” nghe tin naøy caùc thaày tyø kheo ai naáy ñeàu caûm thaáy 

saàu caûm. Sau khi nghe tin, Xaù Lôïi Phaát ñeán ñaûnh leã vaø xin pheùp ñöùc 

Phaät ñöôïc nhaäp Nieát Baøn tröôùc Ngaøi vì caùc ñaïi ñeä töû cuûa chö Phaät thaûy 

ñeàu nhaäp dieät tröôùc ñöùc Theá Toân cuûa hoï. Toân giaû A Nan taäp hoïp moïi 

ngöôøi laïi ñeå tieãn bieät Xaù Lôïi Phaát. Xaù Lôïi Phaát ñaõ noùi nhöõng lôøi tieãn 

bieät taâm huyeát khích leä moïi ngöôøi baûo veä giöõ gìn giaùo ñoaøn, hoaèng 

phaùp khaép nôi. Sau ñoù, Xaù Lôïi Phaát töø bieät moïi ngöôøi ñeå veà queâ nhaäp 

Nieát Baøn. 

Moät hoâm, ñöùc Phaät baûo toân giaû A Nan: “Naøy A Nan! Chuùng Tyø 

Kheo coøn mong muoán ñieàu gì ôû Nhö Lai? Nhö Lai ñaõ noùi heát phaùp maø 

Nhö Lai bieát; khoâng coøn soùt thöù gì nöõa. Ñeán luùc naøy thì chuùng Tyø Kheo 

neân bieát roài phöông caùch tu taäp ñuùng ñaén ñeå ñaït tôùi Nieát Baøn. Nhö Lai 

khoâng giöõ ñieàu gì bí maät. Vôùi taát loøng, Nhö Lai mong moûi taát caû chuùng 

Tyø Kheo vaø hy voïng cho hoï. Nhö Lai ñaõ noùi heát nhöõng gì maø hoï caàn 

neân bieát ñeå ñöôïc giaûi thoaùt khoûi khoå ñau phieàn naõo. A Nan! Baây giôø 

Nhö Lai laø moät oâng giaø; söùc löïc ñaõ suy yeáu; thôøi gian coøn laïi cuûa Nhö 

Lai cuõng saép keát thuùc; Nhö Lai ñaõ taùm möôi tuoåi! Vì theá cho neân, maáy 

oâng döïa vaøo chính baûn thaân mình, vì töï mình laø an truù toát nhaát. Ñöøng 

döïa daãm vaøo ai khaùc. Phaùp laø choã maø maáy oâng phaûi quay veà, vì phaùp 

laø goác cuûa taâm, vaø khoâng coøn gì khaùc hôn nöõa. Nhöõng Tyø Kheo naøo 

quyeát ñònh tu taäp nhö vaäy thì ñöôïc xem laø nhöõng ngöôøi tieán boä nhaát 

trong Taêng Giaø.” 

Ngaøy ñöùc Phaät nhaäp dieät ñaõ ñeán gaàn, trong loøng chö Taêng bòn ròn 

khoân löôøng. Toân giaû A Nan khaån caàu: “Xin ñöùc Theá Toân khoan nhaäp 

Nieát Baøn, xin Ngaøi tieáp tuïc cöùu ñoä chuùng sanh thoaùt khoûi nhöõng khoå 
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ñau!” Ñöùc Phaät baûo A Nan: “A Nan! Theá Toân hoaøn toaøn xaû boû vaø thoaùt 

khoûi nghieäp duyeân sanh töû. Cheát laø moät ñieàu chaéc chaén, khoâng coù thöù 

gì toàn taïi laâu daøi. A Nan! Nhöõng vieäc quaù khöù khoâng neân khôûi nghó. 

Chuùng ta neân ñi ñeán tònh xaù Ñaïi Laâm, con haõy thoâng baùo cho ñaïi 

chuùng Tyø Kheo trong thaønh Tyø Xaù Ly taäp hôïp ñeán nôi ñoù.” 

Taïi ñaây, ñöùc Phaät khuyeán khích chuùng Tyø Kheo: “Chö Tyø Kheo 

caàn phaûi nghieâm chænh tuaân thuû nhöõng lôøi giaùo huaán cuûa Ngaøi. Keá ñeán 

laø laøm lôïi ích cho moïi ngöôøi treân theá gian, giuùp ñôû hoï tu taäp Phaät phaùp, 

laøm maãu möïc cho moïi ngöôøi noi theo. Taát caû chuùng Tyø Kheo neân luoân 

nhôù raèng taát caû nhöõng söï vaät treân theá gian ñeàu sinh dieät bieán ñoåi voâ 

thöôøng, vaø huyeãn giaû khoâng chaân thaät. Maáy oâng caàn phaûi sieâng naêng 

tinh taán, noã löïc tu taäp cho mình ñöôïc tieán boä, giöõ khoâng cho taâm mình 

buoâng lung môùi mong thoaùt ñöôïc khoå ñau trong sanh töû luaân hoài.” Ñöùc 

Phaät noùi theâm raèng chuùng ta ñau khoå vì chuùng ta khoâng thaáy ñöôïc chaân 

lyù cuûa baûn chaát cuûa vaïn vaät: Caùc haønh phaùp ñeàu phaûi tan hoaïi. Söï thay 

ñoåi nhanh choùng cuûa phaùp höõu vi hay phaùp ñöôïc thaønh laäp bôûi nhaân 

duyeân hay ñieàu kieän, bò aûnh höôûng bôûi quy luaät sanh, truï, dò vaø dieät. 

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: Voâ thöôøng, khoå, vaø voâ ngaõ. Soáng, thay ñoåi vaø cheát 

(thay ñoåi lieân tuïc trong töøng phuùt giaây). 

Ñöùc Phaät beøn daïy: “ÖÙng thaân cuûa Phaät khoâng theå ôû maõi treân theá 

gian ñöôïc, ñaây laø quy luaät töï nhieân, nhöng Phaät phaùp thì seõ coøn daøi. 

Caùc oâng haõy theo ñoù maø phuïng haønh.” A Nan vaø nhöõng ngöôøi khaùc laïi 

tham vaán vôùi ñöùc Phaät veà boán vieäc: 1) Sau khi ñöùc Phaät nhaäp dieät, döïa 

ai laøm Thaày? 2) Taêng ñoaøn seõ an truù ôû ñaâu? Laøm sao ñieàu phuïc nhöõng 

aùc tyø kheo? 4) Laøm theá naøo keát taäp kinh ñieån ñeå moïi ngöôøi tín thoï? 

Ñöùc Phaät ñaùp: 1) Döïa vaøo Giôùi Luaät laøm thaày. 2) Taêng ñoaøn döïa vaøo 

Töù Nieäm Xöù ñeå an truù. 3) Ñoái vôùi aùc Tyø kheo, laëng leõ maø boû. 4) Moïi 

kinh ñieån, ôû ñaàu kinh ñeàu coù 4 chöõ: “Nhö vaày toâi nghe”. Ñaây laø nhöõng 

lôøi caên daën cuoái cuøng cuûa ñöùc Phaät. Ñoaïn ñöùc Phaät thuyeát kinh Di 

Giaùo.  
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Khi ñöùc Phaät saép nhaäp Nieát Baøn, coù ngöôøi ngoaïi ñaïo teân laø Tu Baït 

Ñaø La (Subhadda) ñaõ treân traêm tuoåi, nghe tin Phaät saép vieân tòch, ñeán 

xin Phaät khai môû. Moïi ngöôøi lo sôï oâng ta seõ quaáy raày ñöùc Phaät neân 

ngaên caûn khoâng cho oâng gaëp, nhöng ñöùc Phaät ñoàng yù gaëp oâng ta. Ñöùc 

Phaät beøn noùi vôùi A Nan: “A Nan! Con khoâng neân ngaên chaën Tu Baït Ñaø 

La ñeán gaëp Nhö Lai. Haõy ñeå cho oâng aáy vaøo vì oâng aáy caàn hoûi Nhö 

Lai moät soá vaán ñeà maø oâng ta coøn vöôùng maéc trong vieäc tu taäp chöù 

khoâng phaûi ñeán laøm phieàn Nhö Lai moät caùch voâ boå. Phaùp Nhö Lai noùi 

coù theå khieán cho oâng ta hieåu ngay töùc khaéc.” Tu Baït Ñaø La ñi vaøo vaø 

trình baøy vôùi ñöùc Phaät moät soá vaán ñeà maø oâng ta coøn nghi ngôø. Ñöùc 

Phaät noùi vôùi Tu Baït Ñaø La: “Ngöôøi tu ñaïo phaûi nhaän thöùc: chö haønh voâ 

thöôøng, chö phaùp voâ ngaõ, Nieát Baøn tòch tónh. Ñaây laø ba phaùp aán kieåm 

nghieäm chaân lyù. Chæ caàn tu taäp boán thaùnh ñeá, baùt thaùnh ñaïo, möôøi hai 

nhaân duyeân, laø coù theå ñöôïc giaûi thoaùt töï taïi.” Sau khi nghe ñöùc Phaät 

thuyeát giaûng Phaät Phaùp, nhöõng thaéc maéc trong taâm cuûa Tu Baït Ñaø La 

ñöôïc giaûi quyeát. Tu Baït Ñaø La lieàn xin quy y vôùi Phaät, vaø trôû thaønh vò 

ñeä töû cuoái cuøng cuûa ngaøi. Chaúng bao laâu sau ñoù, Tu Baït Ñaø La chöùng 

quaû A La Haùn tröôùc luùc ñöùc Phaät nhaäp Nieát Baøn. Ngay sau khi Tu Baït 

Ñaø La chöùng quaû A La Haùn, ñöùc Phaät cho chö Tyø Kheo moät cô hoäi sau 

cuøng ñeå hoûi ngaøi nhöõng gì lieân quan ñeán Phaät phaùp, hay nhöõng gì maø 

caùc vò coøn nghi ngôø. Nhöng khoâng coù vò Tyø Kheo naøo sinh loøng nghi 

ngôø ñoái vôùi ba ngoâi Tam Baûo: Phaät-Phaùp-Taêng. Tröôùc hoäi chuùng, ñöùc 

Phaät noùi: “Ñaây laø lôøi chæ daïy cuoái cuøng cuûa Nhö Lai treân theá gian. Naøy 

caùc vò Tyø Kheo! Ñaây laø lôøi noùi cuoái cuøng cuûa Nhö Lai ñeán vôùi chö vò: 

Taát caû haønh nghieäp laø voâ thöôøng, caùc vò phaûi giaûi thoaùt khoûi chuùng; 

chôù coù buoâng lung phoùng daät!” Thaät tình maø noùi, ñöùc Phaät quaû laø moät 

baäc ñaïo sö voâ tieàn khoaùng haäu, ñeán nhöõng ngaøy cuoái ñôøi maø Ngaøi vaãn 

coøn nghó ñeán nhöõng theá heä töông lai. OÂi! Vi dieäu laøm sao traùi tim töø bi 

cuûa Ngaøi! OÂi! Cao quí laøm sao traùi tim töø bi cuûa Ngaøi! 

 

II. Lôøi Nhaén Nhuû Cuûa Ñöùc Phaät Trong Böõa Côm Cuùng Döôøng 

Cuoái Cuøng Cuûa Ngaøi:  

Moät buoåi saùng, ñöùc Phaät muoán nhìn thaønh Tyø Xaù Ly laàn sau cuøng 

neân Ngaøi baûo toân giaû A Nan: “Naøy A Nan! Ñaây laø laàn cuoái cuøng Theá 

Toân ngaém nhìn thaønh Tyø Xaù Ly. A Nan! Chuùng ta haõy ñi ñeán laøng 

Kieàn Traø (Bhanda).” Taïi ñoù, ñöùc Phaät nghæ ngôi, roài thuyeát phaùp cho 

daân chuùng trong laøng. Sau ñoù, ñöùc Phaät vaø chuùng ñeä töû tieáp tuïc ñi ñeán 
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laøng Ha Ñeà (Hatthi), laøng Am Baø (Amba) vaø laøng Dieâm Phuø (Jambu) 

Cuoái cuøng, ñöùc Phaät vaø chuùng ñeä töû ñi ñeán thaønh Ñaït Boà Giaø (Bjoga), 

döøng laïi taïi moät ngoâi thaùp maø veà sau naøy ñöôïc ñaët teân laø Thaùp A Nan 

Ñaø. Taïi ñaây ñöùc Phaät chæ ra cho chuùng Tyø Kheo coù boán giaùo phaùp lôùn 

ñeå xaùc nhaän nguyeân taéc Phaät phaùp. Ñoaïn ñöùc Phaät tieáp tuïc cuoäc haønh 

trình ñeán thaønh Ba Baø (Pava) vaø nghæ chaân trong Vöôøn Xoaøi cuûa Thuaàn 

Ñaø, con trai cuûa moät ngöôøi thôï kim hoaøng trong vuøng.  

Thuaàn Ñaø beøn ñi ñeán khu vöôøn xoaøi ñeå thænh ñöùc Thieän Theä vaø 

Taêng ñoaøn duøng böõa taïi nhaø oâng ta. Taïi khu Vöôøn Xoaøi, ñöùc Phaät ñaõ 

thuyeát phaùp cho oâng Thuaàn Ñaø vaø gia ñình nghe, khieán cho hoï coù loøng 

thaâm tín vaø muoán quy y Phaät phaùp. Sau ñoù, ñöùc Phaät chaáp nhaän lôøi 

thænh caàu ñi ñeán nhaø cuûa oâng Thuaàn Ñaø ñeå thoï nhaän cuùng döôøng vaøo 

saùng ngaøy hoâm sau. Thuaàn Ñaø coøn ñöôïc goïi laø Chu Na hay Chuaån Ña, 

moät ngöôøi thôï reøn trong thaønh Caâu Thi Na, ngöôøi ñaõ cuùng döôøng böõa 

côm cuoái cuøng cho Ñöùc Phaät. Trong thöùc aên cuûa oâng Thuaàn Ñaø coù troän 

laãn moät thöù naám chieân ñaøn. Khi ñöùc Thieän Theä duøng xong böõa aên do 

Thuaàn Ñaø chuaån bò, ngaøi ñaõ ngaû beänh naëng vôùi nhöõng côn ñau döõ doäi 

coù theå ñöa ñeán töû vong, nhöng ngaøi voâ cuøng tænh taùo chöù khoâng moät lôøi 

than traùch. Ñöùc Phaät khaúng ñònh raèng nhöõng ai cuùng döôøng Ñöùc Phaät 

böõa côm ñaàu tieân ngay tröôùc khi Ngaøi thaønh ñaïo, hay böõa côm sau 

cuøng tröôùc khi Ngaøi nhaäp Nieát Baøn, seõ ñöôïc voâ löôïng coâng ñöùc. Roài 

ñöùc Thieän Theä baûo A Nan: “Naøo A Nan, chuùng ta haõy ñi ñeán thaønh 

Caâu Thi Na.” Treân ñöôøng ñi ñeán thaønh Caâu Thi Na, ñaáng Thieän Theä 

noùi vôùi A Nan: “Naøy, A Nan, baây giôø chuyeän cuûa oâng Thuaàn Ñaø coù theå 

xaûy ra khi moät soá ngöôøi coù theå khuaáy ñoäng leân söï hoái haän nôi oâng 

Thuaàn Ñaø, vaø hoï noùi: 'Thuaàn Ñaø, oâng thieät laø aùc ñoäc, vì aên böõa côm do 

oâng thieát ñaõi taïi nhaø maø ñöùc Nhö Lai phaûi qua ñôøi.' Naøy oâng A Nan, söï 

hoái haän nhö vaäy cuûa oâng Thuaàn Ñaø phaûi ñöôïc deïp qua moät beân ngay 

laäp töùc baèng caùch noùi raèng: 'Phöôùc baùu cuùng döôøng böõa côm cuoái cuøng 

cho ñöùc Nhö Lai raát lôùn. Chính ñöùc Theá Toân ñaõ noùi töø kim khaåu cuûa 

ngaøi: Coù hai böõa cuùng döôøng vaø phöôùc baùu nhö nhau, lôùn hôn taát caû söï 

cuùng döôøng naøo khaùc: böõa cuùng döôøng khi Nhö Lai thaønh ñaïo quaû vaø 

böõa cuùng döôøng tröôùc khi ngaøi nhaäp dieät. Ñaây laø hai phöôùc baùu cuùng 

döôøng lôùn lao nhö nhau maø tín thí ñöôïc thoï höôûng.'” 

Trong Phaät giaùo, cuùng döôøng laø cung caáp nuoâi döôõng hay cuùng döôøng 

nhöõng thöù leã vaät nhö thöùc aên, höông, hoa, nhang, ñeøn, kinh saùch, giaùo thuyeát, 

vaân vaân. Phaät töû neân luoân nhôù raèng cuùng döôøng ñeán chö Phaät vaø chö Boà Taùt 
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ñeå toû loøng bieát ôn. Ñieàu naày cuõng gioáng nhö con caùi toû loøng cung kính cha meï, 

hay nhö hoïc troø toân kính thaày vaäy.  Coù moät vaøi ngöôøi khoâng hieåu ñöôïc yù nghóa 

cuûa vieäc cuùng döôøng trong ñaïo Phaät, neân voäi vaøng keát luaän raèng ñaïo Phaät laø  

moät toân giaùo thôø ngaãu töôïng. Hoï ñaõ hoaøn toaøn sai laàm. Tröôùc khi nhaäp dieät 

trong khu röøng Sa La, ñöùc Phaät ñaõ noùi vôùi A Nan Ñaø veà caùch cuùng döôøng cao 

quyù nhaát ñeán vôùi Ñöùc Phaät. Trong giôø phuùt cuoái cuøng cuûa cuoäc ñôøi, tröôùc khi 

nhaäp Bieát Baøn, giöõa röøng Ta La Song Thoï taïi thaønh Caâu Thi Na, Ñöùc Phaät ñaõ 

80 tuoåi, ngaém nhìn nhöõng boâng hoa rôi raéc cuùng döôøng Ngaøi laàn cuoái, Ngaøi ñaõ 

noùi vôùi A Nan: “Nhö theá khoâng phaûi laø kính troïng, toân suøng, ñaûnh leã, cuùng 

döôøng Nhö Lai. Naøy A Nan, neáu coù Tyø Kheo, Tyø Kheo Ni, hay nam nöõ cö só 

naøo thaønh töïu chaùnh phaùp vaø soáng tuøy phaùp, soáng chaân chaùnh trong chaùnh 

phaùp thì ngöôøi aáy ñaõ kính troïng, toân suøng, ñaûnh leã, cuùng döôøng Nhö Lai, vôùi 

söï cuùng döôøng toái thöôïng. Do vaäy, naày A Nan, haõy thaønh töïu chaùnh phaùp, haõy 

soáng chaân chaùnh trong chaùnh phaùp vaø haønh trì ñuùng chaùnh phaùp. Naày A Nan, 

caùc ngöôøi phaûi hoïc taäp nhö vaäy.” Lôøi khuyeán hoùa soáng tuøy thuaän cha ùnh phaùp 

naày cuûa Ñöùc Phaät ñaõ chæ roõ cho thaáy raèng vaán ñeà toái troïng yeáu vaãn laø tu taäp 

taâm vaø chaùnh haïnh trong lôøi noùi vaø vieäc laøm, chöù khoâng phaûi ñôn thuaàn cuùng 

döôøng höông hoa ñeán baäc Giaùc Ngoä. Soáng chaân chaùnh theo Giaùo Phaùp laø ñieàu 

maø Ñöùc Nhö Lai thöôøng xuyeân nhaán maïnh. Nhö vaäy khi ngöôøi Phaät töû cuùng 

döôøng höông hoa, nhang ñeøn tröôùc kim thaân Ñöùc Phaät hay moät ñoái töôïng 

thieâng lieâng naøo ñoù, vaø suy gaãm ñeán nhöõng aân ñöùc cao quyù cuûa Phaät, maø 

khoâng heà caàu nguyeän moät ai caû. Nhöõng vieäc laøm nhö vaäy khoâng mang tính 

chaát suøng baùi hay leã nghi meâ tín. Nhöõng boâng hoa ñoù chaúng bao laâu sau seõ taøn 

uùa, nhöõng ngoïn neán kia roài seõ taét lòm nhö ñeå noùi vôùi hoï, nhaéc nhôû hoï veà tính 

chaát voâ thöôøng cuûa vaïn phaùp. Hình töôïng ñoái vôùi ngöôøi Phaät töû laø moät ñeà muïc 

taäp trung, laø moät ñeà muïc ñeå haønh thieàn; töø nôi kim thaân cuûa Ñöùc Phaät ngöôøi 

Phaät töû tìm ñöôïc söï truyeàn caûm vaø khích leä ñeå noi theo nhöõng phaåm haïnh cao 

quyù cuûa Ngaøi. 

 

Toward Final Days of His Life,  

The Buddha Still Thought of Later Generations 

 

I. The Buddha's Last Propaganda of the Dharma: 

The journey from Ganges River to Kusinagara before the Buddha's 

Nirvana was also the last propaganda of the Dharma of the Buddha. 

After forty-five years of traveling and preaching, at the age of 80, the 

Buddha realized that his traveling around was about to end because he 

felt his physical strength was quickly declining even though his mind 
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was still as strong as ever. The Buddha knew that he could not remain 

in the world much longer, so the Buddha decided to make a journey to 

the north to the foothills of the Himalayas in order to enter Nirvana. 

This was the region the Buddha most familiar to him in his younger 

days. The Buddha decided to leave Rajagrha with Ananda and the 

Order of Bhiksus. The Buddha and his assembly crossed the River 

Gangesand entered the Kingdom of Vajji. There, in the city of 

Pataliputra, large tents were erected for the Buddha to preach the 

dharma. The faithful came from all over to listen to the Buddha 

expounding on his exhortation: “Cease to do all evil. Do all that is 

good. Purify your mind. That is the teaching of all Buddhas.” At the 

time, the Kingdom of Vajji's neighboring state Magadha had strong and 

well trained army. Its King Ajatasatru was very ambitious and wished 

to send his troops to invade Vajji. So, King Ajatasatru sent his minister 

whise name was Varsa to come to participate in this Dharma Preaching 

assembly, and to pay a visit to the Buddha as well as to disclose to him 

King Ajatasatru's intentionof invading Vajji to expand his territory. The 

Buddha asked Ananda: “I recall that in the past I had delivered a 

speech on the 'Seven Unfaining Methods' to both the military and 

civilians of Vajji in Camara Monastery. I instructed them to follow the 

methods accordingly so as to repel invasion and protect the country. I 

wonder if they have accomplished that?” Ananda replied: “After 

hearing your instructions, the people of Vajji have followed them 

steadfastly and put them into practice without fail.” The Buddha then 

told the minister Varsa: “The entire population of Vajja have been able 

to implement the 'Seven Unfailing Methods' and are well prepared to 

resist the invasion of a neighboring country. If there is a war, they will 

be victorious.” Minister Varsa relayed the Buddha's words to King 

Ajatasatru upon his return. Thus the Buddha's awe-inspiring virtue and 

compassion have influenced King Ajatasatru and averted the eruption 

of a cruel war.  

After leaving Patali, the Buddha and his assembly turned 

northward to the direction of Vaisali (Vesali). In the City of Vesali 

(Vaisali), there lived a beautiful lady by the name of Amrapali 

(Amradarika), who owned many acres of land and a large number of 

maids. One day, when she learned of the Buddha's arrival to the city, 

she brought with her the maids, and they rode in horse-drawn carriages 
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to greet the Buddha and the Bhiksus. The Buddha told Amradarita: 

“Although you are young and beautiful, have amassed a lot of wealth, 

possess virtues and are philantropic in nature, you must realize the 

impermanence of everything. Youth is not everlasting. All men will 

eventually grow old, contract illness and die. So do not squander away 

your time to make yourself feel sorry when you get older.” Amradarika 

was enlightened by the Buddha's teaching. She immediately took 

refuge in the Buddha as well as received the Five Precepts. She also 

invited the Buddha and the Bhiksus to go to her house for offerings. 

The Buddha compassionately accepted her invitation. On her way back 

home, Amradarika's carriage was involved in a collision with the 

carriage of Simha-elder of the Licchavi clan. She told him that because 

the Buddha would be going to her house to accept her offerings, her 

carriage moved too fast causing the collision. Simha-elder had known 

the Buddha's pretige and virtue for a long time. He demanded that 

Amradarika let him be the donor for the offerings. The two of them 

refused to concede. Finally they asked the Buddha to decide. The 

Buddha told them not to seek superficial vanity. he promised to go to 

Amradarika's place first, and later, to the house of Simha-elder.  

While the Buddha and his assembly stayed in Vaisali, once the 

venerable Maudgalyayana was on a preaching mission. he passed 

through the Rsigiri Mountain. While meditating, he was murdered by 

members of the naked ascetics cult. The Buddha, Sariputra. all the 

Bhiksus were overcome with grief on hearing the news. The Buddha 

was well aware of the transcendent supernatural powers possessed by 

Maudgalyayana, which could withstand any act to harm him by the 

ascetics. but the Buddha profoundly understood that when one's karma 

in previous lifetimes came to maturity, this retribution-body of ours 

would be given up to compensate for the previous karma and to give 

due caution to posterity. 

During the time the Buddha and the venerable Ananda stayed at 

Bamboo Grove Village, the Buddha became seriously ill, but later He 

gradually recovered; however, his physical strength was not as strong 

as before. The Buddha was aproaching eighty years of age. One day, at 

daybreak, the Buddha felt more comfortable and was able to go for 

alms in the city of Vaisali. After the meal, the Buddha went to Pava 

Stupa. He told Ananda to bring the cushion so that he could rest there 
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for a little moment at midday. While the Buddha was sitting alone 

under the shade of a tree, he investigated with his mind the cause and 

the condition of his passing away and concluded that he would enter 

Nirvana after three months. When Ananda came to his side, the 

Buddha said to him: “Ananda! On the fifteenth day of the Visakha 

month the Buddha will enter Nirvana; it is only three months away.” 

Then, one day he walked to the Bamboo Grove Forest in the vicinity of 

Vesali. There he announced to the Bhiksus: “I have preached the 

dharma and converted beings for forty-five years. I will enter into 

Nirvana under and between two sala trees in Kusinagara in three 

months.” The Buddha's disciples were shocked to hear this, and they all 

were overcome with grief. After hearing the news that the Blessed One 

would enter into Nirvana in three months, Sariputra came to 

respectfully bow to the Buddha and requested permission to enter 

Nirvana first because in the past, the chief disciples of all the Buddhas 

before Sakyamuni all passes into Nirvana ahead of their own '“World 

Honored One.” The venerable Ananda gathered everybody to bid 

farewell to elder Sariputra. Sariputra sternly encouraged the 

community to support the Sangha, in order to propagate the dharma and 

benefit the living. Then, Sariputra bade farewell to all and return to his 

native village to pass away into Nirvana. 

One day, the Buddha said to Ananda: “Ananda! What can the 

Bhiksus still expect from me? I have told everything about dharma; 

nothing else left. By this time, the Bhiksus should know the way to 

practice, to verify their practice and to attain nirvana. I do not keep any 

secret. With all my heart I wish the very best for all the Bhiksus and 

have high expectations and hopes for them. I have told them 

everything they should know up to the time of their final deliverance 

from sufferings and afflictions. Ananda! I am an old man now; my 

strength is ebbing; my time is close to its end; I am eighty already. 

Therefore, you all should depend on yourselves, for oneself is the best 

place to abide in. Do not depend on others. Dharma is what you should 

rely on, for dharma is the root of mind, and nothing else is. Any 

Bhiksus who are determined to practice as such are to be considered 

the most progressive ones in the Sangha.” 

The day the Buddha's exit from this world was drawing near, and 

the Bhiksus were reluctant for the parting. The venerable Ananda 
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implored the Buddha: “O the Blessed One, please do not enter 

Nirvana. Please stay and continue to help people to stop sufferings!” 

The Buddha said to Ananda: “Ananda! The Buddha has completely 

severed himself from the karmic effects of life and death. Furthermore, 

death is unavoidable, and nothing can exist forever. Come, let us go to 

Mahavana. You'd better ask the bhiksus of Vaisali to assemble there.” 

Here, the Buddha encourage Bhiksus: “O Bhiksus! You all should 

observe strictly all the Buddha's teachings, for the benefit of people in 

the world, helping other beings to practice and to learn the Buddha-

dharma and serving as models for people in the world. And finally, you 

all should always remember that all worldly things are transient and 

illusory. You must practice and larn diligently and think about future 

improvement of yourselves. Guard your minds, do not be heehless, so 

that you can then expect liberation from sufferings of the returning 

round of birth and death.” The Buddha added that it is because we don't 

see that truth of the nature of things that we suffer: Cessation of 

impermanence or all conditioned dharmas are destroyed. The speedy 

changes of all phenomena which are influenced by the production or 

birth, duration or existence, change, and annihilation. Anitya is the 

state of not being permanent, of lasting or existing only for a short time, 

of changing continually. Physical changes operating from the state of 

formation, to that of development, decay and disintegration are exact 

manifestations of the law of transformation. All things in the universe, 

from the small grain of sand, the human body, to the big one such as 

the earth, moon and sun are governed by the aove law, and as such, 

must come through these four periods. This process of changes 

characterizes impermanence. Anitya is one of the three fundamental of 

everything existing: Impermanence (Anitya), Suffering (Duhkha) and 

Non-ego (Anatman). 

The Buddha instructed them saying: “The Buddha's incarnate body 

(nirmanakaya or accommodated body) cannot stay in the world forever. 

This is the natural law. But my Dharma can live on for a long time. You 

should observe and practice according to my teachings.” Ananda and 

others then consulted the Buddha on four things: 1) Who will be the 

Teacher after the Buddha's exit? 2) On what ground will the Sangha 

dwell? 3) How to tame and disciplinethe ill-natured Bhiksuss? 4) How 

to compile the Sutras to establish faith in them? The Buddha replied: 1) 
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Adhere to the Precepts as your Teacher. 2) The Sangha will dwell on 

the Four Establishments of Mindfulness. 3) Discreetly reject the ill-

natured Bhiksus. 4) In all sutras, start at the beginning with the four 

words “Thus Have I Heard”. These were the Buddha's last instructions. 

He then delivered the Sutra of Buddha's Last Exhortations.  

When the Buddha was about to pass into nirvana, an old ascetic by 

the name of Subhadda, over one hundred years old, came to seek 

instructions from the Buddha when he learned that the Buddha would 

depart from the world. The Bhiksus were afraid that he might cause 

disturbances and stopped him from entering to see the Buddha, but the 

Buddha agreed to receive him. The Buddha told Ananda: “Ananda! Do 

not stop Subhadda coming to see Tathagata. Let him come in as he 

wishes. What he wants is to ask me on some problems in his practice; 

he does not means to disturb me with meaningless trifles. My 

explanations will make him understand immediately.” Subhadda 

entered and said to the Buddha some of his problems that he's still in 

doubt. The Buddha told Subhadda: “Those who practice the way should 

recognize the three Dharma Seals for testing the Truth: 1) Emptiness of 

all dharmas. 2) Impermanence of all phenomena, and 3) Nirvana is a 

Tranquil Extinction. So long as you practice the Four Noble Truths, the 

Eightfold Path, and the Twelve Links of Causation, you will obtain 

release and liberation.” After listening to the Buddha's preaching on 

Buddha-dharma, Subhadda's problems in mind were solved and cleared 

up. Then, Subhadda was ordained before the Buddha and became his 

las disciple. Soon after that, Subhadda attained the stage of Arahant 

before the Buddha's Nirvana. Right after Subhadda's attainment of the 

fruit of Arahant, the Buddha offered all Bhiksus in the Sangha the last 

chance to raise any questions if they they're still in doubt of the 

Buddha-dharma. But none of them had any doubt whatsoever about the 

Triratna: Buddha-Dharma-Sangha. Then, in front of the assembly of 

Bhiksus, the Buddha said: “Bhiksus! This is the last occasion for me to 

talk to you: All actions and deeds are transient and you must detach 

yourselves from them completely; do not be heedless!” Truly speaking, 

the Buddha is really an unprecedented master, toward final days of His 

Life, the Buddha still thought of later generations. Oh! How wonderful 

His compassionate heart! Oh! How eminent and noble His 

compassionate heart! 
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II. The Buddha's Recommendations in His Last Meal: 

One morning, the Buddha wanted to take a final look at the city of 

Vaisali, so he said to Ananda: “Ananda! This is the last time that I shall 

see the city of Vaisali. Ananda! Let's go to Bhanda village.” At 

Bhanda, the Buddha took arest, preached to the people there. Then, the 

Buddha and his assembly visited the villages of Hatthi, Amba and 

Jambu. Finally, the Buddha and his assembly arrived at the city of 

Bhoga where He stopped at a Stupa that later was named as Ananda 

Stupa. There, the Buddha pointed out to his assembly of Bhiksus that 

there are four ways teachings in order to check the principles of the 

Buddha-dharma. Then, the Buddha continued his journey with his 

disciples to the city of Pava and rested at the Mango Grove which 

belonged to Chunda, son of a goldsmith in the region. 

Chunda, a metal worker (blacksmith) in Kusinagara, who offered 

the Buddha the last meal to the Buddha (or from whom the Buddha 

accepted his last meal). At the Mango Grove, the Buddha preached  to 

Chunda and his family causing them to have deep faith and take refuge 

in the Buddha-dharma. The Buddha then accepted Chunda's invitation 

to receive offerings at his home the next morning. In the food that 

Chunda offered the Buddha there was mixed in it a kind of fungus 

grown on sandalwood. When the Blessed One had eaten the food 

prepared by Chunda, he felt extremely sick and sharp pain came upon 

him even unto death, but the Blessed One was very mindful and bore it 

without any complaint. The Buddha confirmed that those who offered 

the first meal before He became a Buddha and the last meal before He 

passed away would have the most meritorious merit. Then, the Blessed 

One said to Ananda: “Come, Ananda, let us go on to Kusinagara.” On 

the way to Kusinagara, the Blessed One addressed the venerable 

Ananda, saying: “Now it may happen, Ananda, that some should stir up 

remorse in Chunda, the smith, by saying: 'It is evil to you, Chunda, and 

loss to you, that the Tathagata died, having eaten his last meal from 

your provision.' Any such remorse, Ananda, in Chunda, the smith, 

should be immediately put aside by saying: 'It is good to you, Chunda, 

and gain to you, that the Tathagata died, having eaten his last meal 

from your provision. From the very mouth of the Blessed One, O 

Chunda, have I heard, from his own mouth have I received this saying.' 
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These two offerings of food are of equal fruit and of much greater 

profit than any other: the offering of food which a Tathagata accepts 

when he attains perfect enlightenment and when he passes away by the 

utter passing away in which nothing whatever of his earthly existence 

remains behind. These two offerings of food are of equal fruit and 

equal profit, and of much greater fruit and much greater profit than any 

other.  

In Buddhism, to make offerings to means to provide whatever 

nourishes, e.g. food, goods, incense, lamps, scriptures, the doctrine, etc, 

any offerings for body or mind. Buddhists should always remember that 

offerings to the Buddha and Bodhisattvas mean to express respect and 

gratitude to them. It is similar to children paying respect to their 

parents, as well as students showing gratitude toward their teachers. 

Some who do not understand the significance of offering in Buddhism, 

hastily conclude that Buddhism is a religion of idol worship. They are 

totally wrong. Before passing away, the Buddha confirmed Ananda 

about the worthiest offering to the Buddha. Before entering into 

Nirvana, while lying on his death-bed between the two Sala trees at 

Kusinara, the eighty-year-old Buddha seeing the flowers offered to 

him, addressed the Venerable Ananda thus: “They who, Ananda, are 

correct in life, living according to the Dhamma -- it is they who right 

honor, reverence and venerate the Tathagata with the worthiest 

homage. Therefore, Ananda, be you correct in life, living according to 

the Dhamma. Thus, should you train yourselves.” This encouragement 

of the Buddha on living according to the Dhamma shows clearly that 

what is of highest importance is training in mental, verbal and bodily 

conduct, and not the mere offering of flowers to the Enlightened Ones. 

The emphasis is on living the right life. Now when a Buddhist offers 

flowers, or lights a lamp before the Buddha image or some sacred 

object, and the ponders over the supreme qualities of the Buddha, he is 

not praying to anyone; these are not ritual, rites, or acts of worship. The 

flowers that soon fade, and the flames that die down speak to him, and 

tell him of the impermanency of all conditioned things. The image 

serves him as an object from concentration, for meditation; he gains 

inspiration and endeavors to emulate the qualities of the Master. 
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Chöông Möôøi Boán 

Chapter Fourteen 

 

Nhöõng Traän Phaùp Vuõ Sau Cuøng 

 Cuûa Ñöùc Phaät Trong Thaønh Caâu Thi Na 

 

I. Nhöõng Lôøi Phaät Daïy Veà Giôùi Luaät Trong Caùc Kinh Ñieån: 

Giôùi luaät laø nhöõng qui taéc caên baûn trong ñaïo Phaät. Haønh trì giôùi 

luaät giuùp phaùt trieån ñònh löïc, nhôø ñònh löïc maø chuùng ta thoâng hieåu giaùo 

phaùp, thoâng hieåu giaùo phaùp giuùp chuùng ta taän dieät tham saân si vaø tieán 

boä treân con ñöôøng giaùc ngoä. Giôùi laø moät trong nhöõng ñieàu kieän toái caàn 

thieát cho baát cöù haønh giaû tu taäp naøo. Neáu vò naøo khoâng coá heát söùc trì 

giöõ giôùi luaät raát deã bò ma chöôùng laøm toån haïi. Haønh giaû giöõ gìn caùc giôùi 

luaät vaø baûo veä chuùng nhö ñang giöõ gìn moät vieân ngoïc quyù vaäy. Cö só 

taïi gia, neáu khoâng giöõ ñöôïc hai traêm naêm chuïc hay ba traêm boán möôi 

taùm giôùi, cuõng neân coá gaéng trì giöõ naêm hay möôøi giôùi thieän nghieäp: 

khoâng saùt haïi chuùng sanh, khoâng laáy cuûa khoâng cho, khoâng taø haïnh, 

khoâng uoáng röôïu, khoâng noùi laùo, khoâng noùi lôøi thoâ baïo, khoâng noùi lôøi 

nhaõm nhí, khoâng tham duïc, khoâng saân haän vaø khoâng taø kieán. Trì giôùi 

Ba la maät coøn laø cöûa ngoõ ñi vaøo haøo quang chö phaùp, vì nhôø ñoù maø 

chuùng ta xa lìa theá giôùi nhieãm tröôïc, vaø cuõng nhôø ñoù maø chuùng ta coù 

theå höôùng daãn nhöõng chuùng sanh hay buoâng lung phaù giôùi. 

Ñöùc Phaät daïy: “Khoâng moät loaøi naøo coù theå aên thaây con sö töû, maø 

chæ coù nhöõng con truøng beân trong môùi aên chính noù; cuõng nhö Phaät phaùp, 

khoâng moät giaùo phaùp naøo coù theå tieâu dieät ñöôïc, maø chæ nhöõng aùc Taêng 

môùi coù khaû naêng laøm haïi giaùo phaùp maø thoâi.” (trong Kinh Dieäu Phaùp 

Lieân Hoa, Phaät baûo A Nan: “Naøy oâng A Nan, ví nhö con sö töû meänh 

tuyeät thaân cheát, taát caû chuùng sanh khoâng ai daùm aên thòt con sö töû aáy, 

maø töï thaân noù sinh ra doøi boï ñeå aên thòt töï noù. Naøy oâng A Nan, Phaät 

phaùp cuûa ta khoâng coù caùi gì khaùc coù theå haïi ñöôïc, chæ coù boïn aùc Tyø 

Kheo trong ñaïo phaùp cuûa ta môùi coù theå phaù hoaïi maø thoâi.” YÙ noùi 

nhöõng ngöôøi phaù giôùi vaø phaù hoøa hôïp Taêng). Ñöùc Phaät ñöa ra boán thí 

duï veà Phaù Giôùi hay Ba La Di Töù Duï cho töù chuùng. Ñaây laø boán thí duï 

veà Ba La Di toäi maø Phaät ñaõ daïy chö Taêng Ni veà nhöõng keû phaïm vaøo 

ñieàu daâm: keû phaïm vaøo ñieàu daâm nhö chieác kim meû muõi gaåy ñích, 
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khoâng xaøi ñöôïc nöõa; nhö sinh meänh cuûa moät ngöôøi ñaõ heát, khoâng theå 

soáng ñöôïc nöõa; nhö ñaù vôõ khoâng theå chaáp laïi; nhö caây gaåy khoâng theå 

soáng laïi. Theo Kinh Ñaïi Baùt Nieát Baøn vaø Kinh Phuùng Tuïng trong 

Tröôøng Boä Kinh, coù naêm ñieàu nguy hieåm cuûa ngöôøi aùc giôùi: ngöôøi aùc 

giôùi vì phaïm giôùi luaät do phoùng daät thieät haïi nhieàu taøi saûn; ngöôøi aùc 

giôùi, tieáng xaáu ñoàn khaép; ngöôøi aùc giôùi, khi vaøo hoäi chuùng saùt Ñeá Lôïi, 

Baø La Moân, Sa Moân hay cö só, ñeàu vaøo moät caùch sôï seät vaø dao ñoäng; 

ngöôøi aùc giôùi, cheát moät caùch meâ loaïn khi meänh chung; ngöôøi aùc giôùi, 

khi thaân hoaïi maïng chung seõ sanh vaøo khoå giôùi, aùc thuù, ñoïa xöù, ñòa 

nguïc.  

Ngaøy xöa coù moät vò Phaät töû taïi gia thoï tam qui nguõ giôùi. Ban ñaàu 

thì ñoái vôùi ngöôøi aáy nhöõng giôùi luaät naøy raát quan troïng vaø ngöôøi aáy giöõ 

giôùi raát nghieâm maät. Tuy nhieân, sau moät thôøi gian thì thoùi cuõ trôû laïi, 

ngöôøi aáy laïi muoán nhaêm nhi chuùt röôïu. Ngöôøi aáy nghó raèng, trong naêm 

giôùi coù leõ giôùi caám uoáng röôïu quaû thöïc khoâng maáy caàn thieát. “Coù gì sai 

traùi vôùi moät hai ly röôïu chöù?” Ñoaïn ngöôøi aáy mua ba chai röôïu vaø baét 

ñaàu uoáng. Trong khi uoáng ñeán chai thöù nhì thì moät con gaø cuûa nhaø 

haøng xoùm chaïy vaøo nhaø. Ngöôøi aáy nghó “Cha chaû, hoï göûi moài ñeán cho 

mình nhaäu ñaây!” Ta seõ thòt con gaø naøy cho röôïu xuoáng ñöôïc deã daøng. 

Noùi xong ngöôøi aáy beøn tuùm laáy con gaø laøm thòt. Vì theá maø ngöôøi aáy 

phaïm toäi saùt sanh. Vì baét con gaø khoâng maø khoâng ñöôïc pheùp chuû neân 

ngöôøi aáy cuõng phaïm toäi troäm caép. Thình lình moät ngöôøi ñaøn baø böôùc 

vaøo hoûi, “OÂng coù thaáy con gaø cuûa toâi chaïy sang ñaây khoâng?” Ñaõ say 

meøm maø mieäng laïi ñaày thòt gaø, ngöôøi aáy noùi laép baép, “Khoâng, to âi naøo 

coù thaáy con gaø naøo ñaâu. Gaø naøo cuûa baø laïi chaïy sang ñaây!” Noùi nhö 

vaäy laø ngöôøi aáy ñaõ phaïm phaûi loãi noùi doái. Sau ñoù ngöôøi aáy nhìn ngöôøi 

ñaøn baø vaø nghó raèng baø naøy thieät ñeïp. Haén chaïy ñeán sôø moù ngöôøi ñaøn 

baø, theá laø oâng ta ñaõ phaïm toäi taø daâm. Khoâng giöõ moät giôùi maø oâng ta 

cho laø khoâng quan troïng ñaõ daãn ñeán vieäc huûy phaïm taát caû nhöõng giôùi 

khaùc. Trong kinh Di Lan Ñaø, Ñöùc Phaät daïy: “Gioáng nhö moät löïc só doïn 

saân bieåu dieãn, ñöùc haïnh laø caên baûn cuûa taát caû moïi phaåm haïnh.” Uoáng 

röôïu vaø nhöõng chaát cay ñoäc seõ laøm cho chuùng ta maát trí. Chính vì theá 

maø Ñöùc Phaät khuyeân chuùng ta khoâng neân uoáng röôïu. 

Theo Kinh Ñaïi Baùt Nieát Baøn vaø Kinh Phuùng Tuïng trong Tröôøng Boä 

Kinh, coù naêm ñieàu nguy hieåm cuûa ngöôøi aùc giôùi: Thöù nhaát laø ngöôøi aùc 

giôùi vì phaïm giôùi luaät do phoùng daät thieät haïi nhieàu taøi saûn. Thöù nhì laø 

ngöôøi aùc giôùi, tieáng xaáu ñoàn khaép. Thöù ba laø ngöôøi aùc giôùi, khi vaøo hoäi 
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chuùng saùt Ñeá Lôïi, Baø La Moân, Sa Moân hay cö só, ñeàu vaøo moät caùch sôï 

seät vaø dao ñoäng. Thöù tö laø ngöôøi aùc giôùi, cheát moät caùch meâ loaïn khi 

meänh chung. Thöù naêm laø ngöôøi aùc giôùi, khi thaân hoaïi maïng chung seõ 

sanh vaøo khoå giôùi, aùc thuù, ñoïa xöù, ñòa nguïc. Trong Kinh Phaùp Cuù, Ñöùc 

Phaät daïy: “Söï phaù giôùi laøm haïi mình nhö daây mang-la bao quanh caây 

Ta-la laøm cho caây naày khoâ heùo. Ngöôøi phaù giôùi chæ laø ngöôøi laøm ñieàu 

maø keû thuø muoán laøm cho mình (162). Phaù giôùi chaúng tu haønh, thaø nuoát 

höôøn saét noùng höøng höïc löûa ñoát thaân coøn hôn thoï laõnh cuûa tín thí (308). 

Buoâng lung theo taø duïc, seõ chòu boán vieäc baát an: maéc toäi voâ phöôùc, nguû 

khoâng yeân, bò cheâ laø voâ luaân, ñoïa ñòa nguïc (309). Voâ phöôùc ñoïa aùc thuù 

bò khuûng boá, ít vui, quoác vöông keát troïng toäi: ñoù laø keát quaû cuûa taø daâm. 

Vaäy chôù neân phaïm ñeán (310). Cuõng nhö vuïng naém coû coâ-sa (coû thôm) 

thì bò ñöùt tay, laøm sa-moân maø theo taø haïnh thì bò ñoïa ñòa nguïc (311). 

Nhöõng ngöôøi giaûi ñaõi, nhieãm oâ vaø hoaøi nghi vieäc tu phaïm haïnh, seõ 

khoâng laøm sao chöùng thaønh quaû lôùn (312). Vieäc ñaùng laøm haõy laøm cho 

heát söùc! Phoùng ñaõng vaø rong chôi chæ taêng theâm traàn duïc maø thoâi (313). 

Khoâng taïo aùc nghieäp laø hôn, vì laøm aùc nhöùt ñònh thoï khoå; laøm caùc thieän 

nghieäp laø hôn, vì laøm laønh nhöùt ñònh thoï vui (314). Nhö thaønh quaùch 

ñöôïc phoøng hoä theá naøo, töï thaân caùc ngöôi cuõng phaûi neân phoøng hoä nhö 

theá. Moät giaây laùt cuõng chôù buoâng lung. Heã moät giaây laùt buoâng lung laø 

moät giaây laùt sa ñoïa ñòa nguïc (315). 

Theo Kinh Duy Ma Caät, khi Ñöùc Theá Toân coøn taïi theá, coù hai vò Tyø 

Kheo phaïm luaät haïnh, laáy laøm hoå theïn, khoâng daùm hoûi Phaät, ñeán hoûi 

Öu Ba Li raèng: “Daï thöa ngaøi Öu Ba Li! Chuùng toâi phaïm luaät thaät laáy 

laøm hoå theïn, khoâng daùm hoûi Phaät, mong nhôø ngaøi giaûi roõ choã nghi hoái 

cho chuùng toâi ñöôïc khoûi toäi aáy.” Öu Ba Li lieàn y theo phaùp, giaûi noùi 

cho hai vò. Baáy giôø oâng Duy Ma Caät ñeán noùi vôùi Öu Ba Li: “Thöa ngaøi 

Öu Ba Li, ngaøi chôù keát theâm toäi cho hai vò Tyø Kheo naày, phaûi tröø döùt 

ngay, chôù laøm roái loaïn loøng hoï. Vì sao? Vì toäi taùnh kia khoâng ôû trong, 

khoâng ôû ngoaøi, khoâng ôû khoaûng giöõa. Nhö lôøi Phaät ñaõ daïy: ‘Taâm nhô 

neân chuùng sanh nhô, taâm saïch neân chuùng sanh saïch.’ Taâm cuõng 

khoâng ôû trong, khoâng ôû ngoaøi, khoâng ôû khoaûng giöõa. Taâm kia nhö theá 

naøo, toäi caáu cuõng nhö theá aáy. Caùc phaùp cuõng theá, khoâng ra ngoaøi chôn 

nhö. Nhö ngaøi Öu Ba Li, khi taâm töôùng ñöôïc giaûi thoaùt thì coù toäi caáu 

chaêng?” Öu Ba Li ñaùp: ‘Khoâng.” OÂng Duy Ma Caät noùi: ‘Taát caû chuùng 

sanh taâm töôùng khoâng nhô cuõng nhö theá! Thöa ngaøi Öu Ba Li! Voïng 

töôûng laø nhô, khoâng voïng töôûng laø saïch; ñieân ñaûo laø nhô, khoâng ñieân 
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ñaûo laø saïch; chaáp ngaõ laø nhô, khoâng chaáp ngaõ laø saïch. Ngaøi Öu Ba Li! 

Taát caû phaùp sanh dieät khoâng döøng, nhö huyeãn, nhö chôùp; caùc Phaùp 

khoâng chôø nhau cho ñeán moät nieäm khoâng döøng; caùc Phaùp ñeàu laø voïng 

kieán, nhö chieâm bao, nhö naéng dôïn, nhö traêng döôùi nöôùc, nhö boùng 

trong göông, do voïng töôûng sanh ra. Ngöôøi naøo bieát nghóa naày goïi laø 

giöõ luaät, ngöôøi naøo roõ nghóa naày goïi laø kheùo hieåu.” Luùc ñoù hai vò Tyø 

Kheo khen raèng: “Thaät laø böïc thöôïng trí! Ngaøi Öu Ba Li naày khoâng theå 

saùnh kòp. Ngaøi laø böïc giöõ luaät hôn heát maø khoâng noùi ñöôïc.” Öu Ba Li 

ñaùp raèng: “Tröø Ñöùc Nhö Lai ra, chöa coù böïc Thanh Vaên vaø Boà Taùt naøo 

coù theå cheá phuïc ñöôïc choã nhaïo thuyeát bieän taøi cuûa oâng Duy Ma Caät. 

Trí tueä oâng thoâng suoát khoâng löôøng.” Khi aáy, hai vò Tyø Kheo döùt heát 

nghi hoái, phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc vaø phaùt nguyeän 

raèng: “Nguyeän laøm cho taát caû chuùng sanh ñeàu ñöôïc bieän taøi nhö vaäy.” 

Nhöõng Lôøi Phaät Daïy Veà “Giôùi Haïnh” Trong Kinh Phaùp Cuù: Soáng 

traêm tuoåi maø phaù giôùi vaø buoâng lung, chaúng baèng soáng chæ moät ngaøy 

maø trì giôùi, tu thieàn ñònh (110). Veà saùt sanh, ñöùc Phaät daïy: Ai ai cuõng 

sôï göôm ñao, ai ai cuõng thích ñöôïc soáng coøn; vaäy neân laáy loøng mình 

suy loøng ngöôøi, chôù gieát chôù baûo gieát (130). Söï phaù giôùi laøm haïi mình 

nhö daây mang-la bao quanh caây Ta-la laøm cho caây naày khoâ heùo. Ngöôøi 

phaù giôùi chæ laø ngöôøi laøm ñieàu maø keû thuø muoán laøm cho mình (162). 

Trong theá gian naày, ai hay saùt sinh, hay noùi doái, hay laáy caép, hay phaïm 

daâm, hay röôïu cheø say söa (246). Ai coù caùc haønh vi ñoù, töùc ñaõ töï ñaøo 

boû thieän caên cuûa mình ngay ôû coõi ñôøi naày (247). Thöôøng noùi lôøi voïng 

ngöõ thì sa ñoïa; coù laøm maø noùi khoâng, ngöôøi taïo hai nghieäp aáy, cheát 

cuõng ñoïa ñòa nguïc (306). Nhö thaønh quaùch ñöôïc phoøng hoä theá naøo, töï 

thaân caùc ngöôi cuõng phaûi neân phoøng hoä nhö theá. Moät giaây laùt cuõng chôù 

buoâng lung. Heã moät giaây laùt buoâng lung laø moät giaây laùt sa ñoïa ñòa 

nguïc (315). Giaø vaãn soáng ñöùc haïnh laø vui, thaønh töïu chaùnh tín laø vui, 

ñaày ñuû trí tueä laø vui, khoâng laøm ñieàu aùc laø vui (333). Cheá phuïc ñöôïc 

maét, laønh thay; cheá phuïc ñöôïc tai, laønh thay; cheá phuïc ñöôïc muõi, laønh 

thay; cheá phuïc ñöôïc löôõi, laønh thay (360). Cheá phuïc ñöôïc thaân, laønh 

thay; cheá phuïc ñöôïc lôøi noùi, laønh thay; cheá phuïc ñöôïc taâm yù, laønh thay; 

cheá phuïc ñöôïc heát thaûy, laønh thay. Tyø kheo naøo cheá phuïc ñöôïc heát 

thaûy thì giaûi thoaùt heát thaûy khoå (361). 
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II. Nhöõng Traän Phaùp Vuõ Sau Cuøng  Cuûa Ñöùc Phaät Trong 

Thaønh Caâu Thi Na:  

Nhöõng traän Phaùp Vuõ cuoái cuøng hay nhöõng lôøi di huaán sau cuøng cuûa 

ñöùc Phaät trong thaønh Caâu Thi Na. Di giaùo laø nhöõng lôøi daïy cuûa ñöùc 

Phaät ñöôïc caùc ñeä töû cuûa Ngaøi ghi cheùp laïi trong kinh, kinh noùi veà giaùo 

phaùp cuoái cuøng truyeàn laïi khi ñöùc Phaät saép nhaäp dieät. Sau khi thaønh 

ñaïo vaø hôn boán thaäp nieân hoaèng hoùa lôïi sinh, ñöùc Phaät ñaõ ñeå laïi cho 

chuùng sanh moät thoâng ñieäp voâ giaù veà Töù Dieäu Ñeá. Böùc thoâng ñieäp laø 

moät trong nhöõng phaàn quan troïng nhaát trong giaùo phaùp cuûa ñöùc Phaät. 

Ñöùc Phaät ñaõ ban truyeàn thoâng ñieäp naøy nhaèm höôùng daãn nhaân loaïi ñau 

khoå, côûi môû nhöõng troùi buoäc baát toaïi nguyeän ñeå ñi ñeán haïnh phuùc, 

töông ñoái vaø tuyeät ñoái (haïnh phuùc töông ñoái hay haïnh phuùc traàn theá, 

haïnh phuùc tuyeät ñoái hay Nieát Baøn). Ñöùc Phaät noùi: “Ta khoâng phaûi laø 

caùi goïi moät caùch muø môø ‘Thaàn linh’ ta cuõng khoâng phaûi laø hieän thaân 

cuûa baát cöù caùi goïi thaàn linh muø môø naøo. Ta chæ laø moät con ngöôøi khaùm 

phaù ra nhöõng gì ñaõ bò che laáp. Ta chæ laø moät con ngöôøi ñaït ñöôïc toaøn 

giaùc baèng caùch hoaøn toaøn thaáu trieät heát thaûy nhöõng chaân lyù.” Thaät vaäy, 

ñoái vôùi chuùng ta, ñöùc Phaät laø moät con ngöôøi ñaùng ñöôïc kính moä vaø toân 

suøng, khoâng phaûi chæ nhö moät vò thaày maø nhö moät vò Thaùnh. Ngaøi laø 

moät con ngöôøi, nhöng laø moät ngöôøi sieâu phaøm, moät chuùng sanh duy 

nhaát trong vuõ truï ñaït ñeán tuyeät luaân tuyeät haûo. Taát caû nhöõng gì maø 

Ngaøi thaønh ñaït, taát caû nhöõng gì maø Ngaøi thaáu trieät ñeàu laø thaønh quaû 

cuûa nhöõng coá gaéng cuûa chính Ngaøi, cuûa moät con ngöôøi. Ngaøi thaønh töïu 

söï chöùng ngoä tri thöùc vaø taâm linh cao sieâu nhaát, tieán ñeán tuyeät ñænh cuûa 

söï thanh tònh vaø traïng thaùi toaøn haûo trong nhöõng phaåm haïnh cao caû 

nhaát cuûa con ngöôøi. Ngaøi laø hieän thaân cuûa töø bi vaø trí tueä, hai phaåm 

haïnh cao caû nhaát trong Phaät giaùo. Ñöùc Phaät khoâng bao giôø töï xöng 

mình laø vò cöùu theá vaø khoâng töï haøo laø mình cöùu roãi nhöõng linh hoàn theo 

loái thaàn linh maëc khaûi cuûa nhöõng toân giaùo khaùc. Thoâng ñieäp cuûa Ngaøi 

thaät ñôn giaûn nhöng voâ giaù ñoái vôùi chuùng ta: “Beân trong moãi con ngöôøi 

coù nguû ngaàm moät khaû naêng voâ cuøng voâ taän maø con ngöôøi phaûi noã löïc 

tinh taán trau doài vaø phaùt trieån nhöõng tieàm naêng aáy. Nghóa laø trong moãi 

con ngöôøi ñeàu coù Phaät taùnh, nhöng giaùc ngoä vaø giaûi thoaùt naèm troïn veïn 

trong taàm möùc noã löïc vaø coá gaéng cuûa chính con ngöôøi.”  

Tröôùc khi nhaäp Nieát Baøn, ñöùc Phaät ñaõ töøng nhaán maïnh raèng ngöôøi 

Phaät töû nhaát ñònh phaûi coù moät neàn taûng hieåu bieát vöõng chaéc ñeå tu haønh, 

trong ñoù chuùng ta khoâng theå thieáu vieäc thoâng hieåu Giôùi Luaät. Ñöùc Phaät 
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daïy: “Khoâng moät loaøi naøo coù theå aên thaây con sö töû, maø chæ coù nhöõng 

con truøng beân trong môùi aên chính noù; cuõng nhö Phaät phaùp, khoâng moät 

giaùo phaùp naøo coù theå tieâu dieät ñöôïc, maø chæ nhöõng aùc Taêng môùi coù khaû 

naêng laøm haïi giaùo phaùp maø thoâi.” (trong Kinh Dieäu Phaùp Lieân Hoa, 

Phaät baûo A Nan: “Naøy oâng A Nan, ví nhö con sö töû meänh tuyeät thaân 

cheát, taát caû chuùng sanh khoâng ai daùm aên thòt con sö töû aáy, maø töï thaân 

noù sinh ra doøi boï ñeå aên thòt töï noù. Naøy oâng A Nan, Phaät phaùp cuûa ta 

khoâng coù caùi gì khaùc coù theå haïi ñöôïc, chæ coù boïn aùc Tyø Kheo trong ñaïo 

phaùp cuûa ta môùi coù theå phaù hoaïi maø thoâi.” YÙ noùi nhöõng ngöôøi phaù giôùi 

vaø phaù hoøa hôïp Taêng). Ñöùc Phaät ñöa ra boán thí duï veà Phaù Giôùi hay Ba 

La Di Töù Duï cho töù chuùng. Ñaây laø boán thí duï veà Ba La Di toäi maø Phaät 

ñaõ daïy chö Taêng Ni veà nhöõng keû phaïm vaøo ñieàu daâm: keû phaïm vaøo 

ñieàu daâm nhö chieác kim meû muõi gaåy ñích, khoâng xaøi ñöôïc nöõa; nhö 

sinh meänh cuûa moät ngöôøi ñaõ heát, khoâng theå soáng ñöôïc nöõa; nhö ñaù vôõ 

khoâng theå chaáp laïi; nhö caây gaåy khoâng theå soáng laïi.  

Sau khi ñeán Thi Thaønh, luùc Ñöùc Phaät saép nhaäp dieät, Ngaøi yeâu caàu 

chö Taêng hoïp laïi neáu hoï coù vaán ñeà naøo caàn muoán hoûi. Taát caû moïi 

ngöôøi ñeàu im laëng. Ñöùc Phaät nhìn thoaùng qua moïi ngöôøi tröôùc khi Ngaøi 

toùm taéc laïi nhöõng lôøi di huaán sau cuøng cuûa mình bao goàm vaøi lôøi nhaéc 

nhôû vaø nhaán maïnh veà nhöõng giaùo phaùp maø Ngaøi ñaõ thuyeát giaûng tröôùc 

ñaây. Noùi veà trì giôùi, ñöùc Phaät nhaéc nhôû: “Moät vò Tyø Kheo phaûi trì giöõ 

Ba La Ñeà Moäc Xoa hay giôùi luaät caên baûn (Giôùi luaät ñöôïc ghi trong 

taïng luaät (227 giôùi cho Tyø khöu vaø 311 giôùi cho Tyø khöu ni), taïng ñaàu 

tieân trong Tam Taïng Pali cuûa Phaät giaùo nguyeân thuûy. Chö Taêng Ni moãi 

thaùng phaûi tuïng giôùi boån hai laàn vaøo ngaøy möôøi boán vaø ba möôi moãi 

thaùng).” Noùi veà cheá ngöï saân haän, ñöùc Phaät nhaéc nhôû: “Naøy caùc Tyø 

Kheo! Ñeå cheá ngöï saân haän, chuùng ta phaûi phaùt trieån loøng töø bi baèng 

caùch thieàn quaùn vaøo loøng töø bi. Caên baûn cuûa söï saân giaän thöôøng thöôøng 

laø do söï sôï haõi maø ra. Vì khi chuùng ta noåi giaän leân thöôøng chuùng ta 

khoâng coøn sôï haõi ñieàu gì nöõa, tuy nhieân, ñaây chæ laø moät loaïi naêng 

löôïng muø quaùng. Naêng löôïng cuûa söï giaän döõ coù tính caùch taøn phaù vaø 

khoâng xaây döïng ñöôïc chuyeän gì heát. Thaät vaäy, giaän döõ thaùi quaù coù theå 

daãn ñeán vieäc töï mình keát lieãu ñôøi mình. Khi mình giaän ai, haõy lui laïi vaø 

raùng maø nghó ñeán moät vaøi ñieàu toát cuûa ngöôøi aáy. Laøm ñöôïc nhö vaäy, 

côn giaän töï noù seõ nguoâi ñi.” Noùi veà Voâ sôû caàu, ñöùc Phaät nhaéc nhôû: 

“Naøy caùc Tyø Kheo, ngöôøi ñôøi maõi maõi ñaém meâ, vieäc gì cuõng tham 

tröôùc, theá goïi laø caàu. Baäc trí ngoä leõ chaân, chuyeån ngöôïc theá tuïc, neân an 
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taâm truï nôi voâ vi, thaân hình tuøy nghi maø vaän chuyeån. Muoân vaät ñeàu laø 

khoâng, coù gì vui maø caàu ñöôïc. Heã coù coâng ñöùc thì lieàn coù haéc aùm ñuoåi 

theo. ÔÛ laâu trong ba coõi khaùc naøo nhö trong nhaø löûa. Coù thaân coù khoå, 

ñöôïc gì maø vui? Thoâng suoát ñöôïc vaäy aét buoâng heát söï vaät, döùt töôøng, 

chaúng caàu. ‘Coøn caàu coøn khoå. Heát caàu môùi ñöôïc vui. Xeùt bieát khoâng 

caàu môùi thöïc laø ñaïo haïnh neân noùi laø haïnh Voâ Sôû Caàu (khoâng caàu 

mong).” Noùi veà coáng cao ngaõ maïn, ñöùc Phaät nhaéc nhôû: “Kieâu maïn laø 

caäy taøi mình cao hôn maø khinh mieät ngöôøi khaùc. Kieâu maïn laø teân moät 

loaïi phieàn naõo, moät trong nguõ thöôïng phaàn keát. Kieâu maïn laø khôûi taâm 

kieâu maïn cho raèng mình hôn hay mình baèng ngöôøi. Maïn laø töï naâng cao 

mình leân, döông döông töï ñaéc. Hoï coù khuynh höôùng laán aùt ngöôøi treân, 

chaø ñaïp ngöôøi döôùi, khoâng hoïc hoûi, khoâng laéng nghe lôøi khuyeân hay lôøi 

giaûi thích, haäu quaû laø hoï phaïm phaûi nhieàu loãi laàm ñaùng tieác. Kieâu maïn 

thöôøng khôûi leân khi haønh giaû baét ñaàu caûm nhaän an laïc, thö thaùi, khinh 

an, vaø nhöõng khoaùi laïc khaùc trong vieäc haønh thieàn. Kieâu maïn mang 

ñaëc tính cuûa moät caùi taâm tinh taán traøn ñaày hyû laïc vaø nhieät taâm cao ñoä. 

Khi haønh giaû traøn ñaày naêng löïc, traøn ñaày hyû laïc, caûm thaáy mình thaønh 

coâng lôùn lao, neân coù yù nghó: “Ta thaät laø vó ñaïi, khoâng ai baèng ñöôïc ta.” 

Moät khía caïnh noåi baät cuûa kieâu maïn laø söï thoâ cöùng, ngöng ñoïng, taâm 

cuûa haønh giaû seõ ngaøy caøng caêng phoàng vaø cöùng nhaét nhö moät con traên 

vöøa môùi nuoát moät sinh vaät khaùc. Khía caïnh naøy cuûa kieâu maïn cuõng taïo 

neân söï caêng thaúng trong cô theå vaø trong tö theá cuûa haønh giaû. Naïn nhaân 

cuûa söï kieâu maïn coù caùi ñaàu raát to, nhöng caùi coå cöùng nhaét neân khoù 

loøng coù theå cuùi ñaàu ñeå thi leã ai ñöôïc. Kieâu maïn thaät ñaùng sôï vì noù huûy 

dieät loøng bieát ôn, laøm cho ta khoù coù theå thöøa nhaän ñöôïc raèng mình ñaõ 

nôï bieát bao nhieâu ngöôøi khaùc. Noù khieán chuùng ta queân ñi nhöõng vieäc 

toát ñeïp maø ngöôøi khaùc ñaõ laøm cho chuùng ta tröôùc ñaây. Noù laøm cho 

chuùng ta xem thöôøng vò aân nhaân vaø cheâ bai, gieøm pha ñöùc haïnh cuûa hoï. 

Khoâng nhöõng theá, ta coøn tìm caùch che daáu ñöùc haïnh cuûa aân nhaân mình 

ñeå khoâng ai coi troïng hoï. Taát caû chuùng ta ñeàu coù aân nhaân. Ñaëc bieät laø 

luùc coøn nhoû. Thí duï nhö cha meï chuùng, nhöõng ngöôøi ñaõ ban boá cho 

chuùng ta tình thöông yeâu, söï hoïc haønh vaø nhöõng thöù caàn thieát trong ñôøi 

soáng. Thaày giaùo giuùp chuùng ta kieán thöùc. Baïn beø giuùp ñôõ chuùng ta 

nhöõng luùc khoù khaên. Haõy nhôù nhöõng moùn nôï maø chuùng ta ñaõ nhaän töø 

caùc baäc aân nhaân naøy. Luoân luoân khieâm nhöôøng bieát ôn vaø coá gaéng tìm 

cô hoäi ñeå giuùp ñôõ caùc baäc aân nhaân. Coù hai loaïi ngöôøi hieám quyù treân 

theá gian naøy. Loaïi ngöôøi thöù nhaát laø loaïi ngöôøi ban ôn, coá gaéng giuùp ñôõ 
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ngöôøi khaùc vì nhöõng lyù do cao caû, giuùp ñoä thoaùt hoï khoûi nhöõng khoå ñau 

cuûa voøng sanh töû luaân hoài. Loaïi ngöôøi thöù hai laø nhöõng ai ñaõ töøng chòu 

ôn, laïi bieát mang ôn vaø tìm caùch ñeàn traû nhöõng ôn nghóa naøy khi thôøi cô 

ñeán.” Noùi veà phoùng daät buoâng lung, ñöùc Phaät nhaéc nhôû: “Keû ngu si 

chuyeân soáng ñôøi Phoùng Daät Buoâng Lung, coøn ngöôøi trí thôøi khoâng 

phoùng tuùng. Ngöôøi coù trí luoân noã löïc kheùo cheá ngöï, töï xaây döïng moät 

hoøn ñaûo maø nöôùc luït khoâng theå ngaäp traøn. Ai tröôùc kia soáng phoùng 

ñaõng nay khoâng phoùng daät seõ choùi saùng ñôøi naøy nhö traêng thoaùt maây 

che. Ñoái vôùi chö Phaät, moät ngöôøi chieán thaéng ngaøn quaân ñòch ôû chieán 

tröôøng khoâng theå so saùnh vôùi ngöôøi ñaõ töï chieán thaéng mình, vì töï chieán 

thaéng mình laø chieán thaéng toái thöôïng. Moät ngöôøi töï ñieàu phuïc mình 

thöôøng soáng cheá ngöï. Vaø moät töï ngaõ kheùo cheá ngöï vaø kheùo ñieàu phuïc 

trôû thaønh moät ñieåm töïa coù giaù trò vaø ñaùng tin caäy, thaät khoù tìm ñöôïc. 

Ngöôøi naøo ngoài naèm moät mình, ñoäc haønh khoâng buoàn chaùn, bieát töï 

ñieàu phuïc, ngöôøi nhö vaäy coù theå soáng thoaûi maùi trong röøng saâu. Ngöôøi 

nhö vaäy seõ laø baäc Ñaïo Sö ñaùng tin caäy, vì raèng töï kheùo ñieàu phuïc mình 

roài môùi daïy cho ngöôøi khaùc kheùo ñieàu phuïc. Do vaäy Ñöùc Phaät khuyeân 

moãi ngöôøi haõy töï coá ñieàu phuïc mình. Chæ nhöõng ngöôøi kheùo ñieàu phuïc, 

nhöõng ngöôøi khoâng phoùng daät môùi bieát con ñöôøng chaám döùt tranh luaän, 

caõi vaõ, gaây haán vaø bieát soáng hoøa hôïp, thaân aùi vaø soáng haïnh phuùc trong 

hoøa bình.” Noùi veà thuïy mieân hoân traàm, ñöùc Phaät nhaéc nhôû: “ Thuïy 

mieân coù nghóa laø ngaày ngaät, traïng thaùi hoân traàm hay raõ röôïi hay traïng 

thaùi beänh hoaïn cuûa taâm vaø caùc taâm sôû. Noù khoâng phaûi nhö moät soá 

ngöôøi coù khuynh höôùng nghó laø traïng thaùi ueå oaûi meät moûi cuûa thaân; vì 

ngay caû caùc baäc A La Haùn vaø caùc baäc Toaøn Giaùc, nhöõng vò ñaõ ñoaïn tröø 

hoaøn toaøn söï raõ röôïi hoân traàm naày vaãn phaûi chòu söï meät moûi nôi thaân. 

Traïng thaùi hoân traàm cuõng gioáng nhö bô ñaëc khoâng theå treùt ñöôïc. Hoân 

traàm laøm cho taâm chuùng ta cöùng nhaéc vaø trô lì, vì theá nhieät taâm vaø tinh 

thaàn cuûa haønh giaû ñoái vôùi vieäc haønh thieàn bò lô laø, haønh giaû trôû neân 

löôøi bieáng vaø beänh hoaïn veà tinh thaàn. Traïng thaùi ueå oaûi naày thöôøng 

daãn ñeán söï löôøi bieáng caøng luùc caøng teä hôn, cho ñeán cuoái cuøng bieán 

thaønh moät traïng thaùi laõnh ñaïm trô lì.” Noùi veà tham duïc, ñöùc Phaät nhaéc 

nhôû: “Tham lam chính laø nguoàn goác cuûa khoå ñau. Moïi vaät roài seõ thay 

ñoåi, vì theá khoâng neân luyeán aùi hay vöôùng víu vaøo moät thöù gì. Neân 

nhieáp taâm thanh tònh tìm chaân lyù vaø ñaït ñeán haïnh phuùc vónh haèng.” 

Bieát tri tuùc thieåu duïc laø bieát seõ giuùp chuùng ta dieät tröø tham duïc. Ñieàu 

naày coù nghóa laø bieát thoûa maõn vôùi nhöõng ñieàu kieän vaät chaát khaû dó giuùp 
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cho chuùng ta coù ñaày ñuû söùc khoûe ñeå tu taäp. Ñaây laø phöông caùch höõu 

hieäu nhaát ñeå caét ñöùt löôùi tham duïc, an oån thaân taâm vaø coù nhieàu thì giôø 

giuùp ñôû tha nhaân.” Ñöùc Phaät noùi tieáp: “Töï caùc oâng taïo nghieäp thì cuõng 

chính caùc oâng chuyeån hoùa neáu caùc oâng muoán nghieäp tieâu tröø. Khoâng ai 

coù theå khieán nghieäp tieâu tröø duøm caùc oâng ñöôïc. Ta coù nhieàu loaïi thuoác, 

nhöng Ta khoâng theå uoáng du øm cho caùc oâng ñöôïc.” Noùi veà chæ thaáy loãi 

ngöôøi maø khoâng thaáy loãi mình, ñöùc Phaät nhaéc nhôû: “Ña phaàn chuùng ta 

ai cuõng vaäy, thaáy loãi ngöôøi thì deã, thaáy loãi mình khoù. Ñöùc Phaät daïy 

chuùng ta khoâng neân traùnh neù traùch nhieäm cuûa chính mình baèng caùch ñoã 

thöøa cho ngöôøi khaùc veà nhöõng hoaøn caûnh khoâng may hay nhöõng ñieàu 

sui ruûi. Thoâng thöôøng con ngöôøi khi phaûi ñöông ñaàu vôùi nhöõng khuyeát 

ñieåm cuûa mình, hoï thöôøng doái mình vaø traùnh neù nhaän söï loãi laàm ñoù. Hoï 

seõ tìm ñuû moïi caùch ñeå baøo chöõa, ngay caû söû duïng phöông caùch teä haïi 

nhaát ñeå bieän minh cho vieäc laøm cuûa hoï. Hoï coù theå thaønh coâng trong 

vieäc baøo chöõa naøy. Ñoâi khi hoï ñaït ñöôïc keát quaû baèng caùch coá gaéng löøa 

gaït ngöôøi khaùc, ngay caû vieäc töï doái mình vôùi nhöõng yù töôûng xaáu xa naûy 

sinh trong taâm trí. Tuy nhieân, baïn coù theå löøa ñaûo vaøi ngöôøi trong moät 

ñoâi luùc, chöù baïn khoâng theå luùc naøo cuõng löøa ñaûo ñöôïc moïi ngöôøi. Keû 

thöïc söï xaáu aùc, khi hoï gaây taïo toäi loãi maø khoâng töï bieát. Vaø ngöôøi laøm 

aùc nhöng bieát saùm hoái toäi loãi cuûa mính laø ngöôøi coù trí tueä vaäy. Neáuình  

phaïm loãi, ình neân chaáp nhaän ñieàu aáy. Dó nhieân mình caàn coù can ñaûm 

ñeå thaáy ñöôïc söï sai quaáy cuûa chính mình. Ngöôøi coù loãi maø bieát nhaän 

loãi vaø söûa loãi. Nhöõng ngöôøi naøy khoâng khaùc gì nhöõng baäc thaùnh nhaân. 

Phaät töû thuaàn thaønh ñöøng bao giôø nghó raèng mình khoâng may, baát haïnh, 

hay mình laø naïn nhaân cuûa vaän soá. Baïn neân yù thöùc raèng taâm cuûa baïn 

taïo neân nhöõng nguyeân nhaân gaây neân moïi khoå ñau phieàn naõo cho chính 

baïn. Chæ coù nhö vaäy mình môùi coù theå ñi ñeán ñôøi soáng haïnh phuùc thaät söï 

ñöôïc. Hôn nöõa, ngöôøi lôùn khoâng nhôù loãi cuûa ngöôøi nhoû. Ngöôøi tu Phaät 

neân luoân laøm ngöôøi lôùn. Naøy caùc Tyø Kheo! Thaáy loãi ngöôøi deã, thaáy loãi 

mình khoù” raát roõ raøng. Loãi ngöôøi ta coá phanh tìm nhö tìm thoùc trong 

gaïo, coøn loãi mình ta coá che daáu nhö keû côø gian baïc laän thu daáu quaân 

baøi (252). Neáu thaáy loãi ngöôøi thì taâm ta deã sinh noùng giaän maø phieàn 

naõo taêng theâm, neáu boû ñi thì phieàn naõo cuõng xa laùnh (253). Loãi bieát 

raèng loãi, khoâng loãi bieát raèng khoâng loãi, giöõ taâm chaùnh kieán aáy, ñöôøng 

laønh thaáy chaúng xa (319).” Sau ñoù, ñöùc Phaät cuõng nhaéc laïi vaø nhaán 

maïnh ñeán nhöõng giaùo phaùp coát loõi maø Ngaøi ñaõ daïy tröôùc ñaây: Tam 

Phaùp AÁn, Töù Thaùnh Ñeá, Baùt Thaùnh Ñaïo, Töù Voâ Löôïng Taâm, Nhaân 
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Quaû Nghieäp Baùo, Möôøi Hai Nhaân Duyeân, Luïc Ñoä Ba La Maät, Thieåu 

Duïc Tri Tuùc, Thu Thuùc Luïc Caên, Quaân Bình Tham Duïc, Tieát Ñoä vaø Töï 

Cheá trong Cuoäc Soáng, Thaân Caän Thieän Tri Thöùc, Khoâng Thaân Caän AÙc 

Tri Thöùc, Tuaân Thuû Giôùi Luaät, Tam Tu Giôùi Ñònh Hueä, Y Nöông Nôi 

Phaät Phaùp, Haõy Laøm Nôi Nöông Töïa Nôi Chính Mình, Chö Phaùp Voâ 

Thöôøng, Thaân Taâm Voâ Thöôøng, Nhöõng Chöôùng Ngaïi & Thöû Thaùch 

Lôùn Treân Ñöôøng Tu Taäp, Vöôït Qua Chöôùng Ngaïi Vaø Thöû Thaùch Trong 

Tu Taäp, vaân vaân. Cuoái cuøng, Ñöùc Phaät nhaán maïnh vôùi chö Taêng nhöõng 

lôøi daïy cuoái cuøng cuûa Ngaøi: “Taát caû vaïn vaät ñeàu ñi ñeán hoaïi dieät. Baây 

giôø caùc con haõy noã löïc tinh taán.” 

Khi saép nhaäp dieät, ñöùc Phaät cuõng ñaõ daën doø töù chuùng moät caâu cuoái 

cuøng: “Moïi vaät treân ñô øi khoâng coù gì quyù giaù. Thaân theå roài seõ tan raõ. 

Chæ coù ñaïo Ta laø quyù baùu. Chæ coù chaân lyù cuûa Ñaïo Ta laø baát di baát 

dòch.” Khi ngaøy Phaät nhaäp dieät saép gaàn keà, chö Tyø kheo bòn ròn khoân 

nguoâi. Thaáy vaäy ñöùc Phaät beøn daïy: “ÖÙng thaân cuûa Phaät khoâng theå ôû 

maõi treân theá gian, ñaây laø qui luaät töï nhieän, nhöng giaùo Phaùp cuûa ta thì 

coøn maõi. Caùc ngöôøi theo ñoù maø phuïng haønh.” Keá ñoù A Nan laïi thænh 

caàu ñöùc Phaät noùi nhöõng vieäc lieân quan ñeán nhöõng quan taâm cuûa haøng 

ñeä töû sau khi Phaät nhaäp dieät. Ngay tröôùc luùc nhaäp dieät, döôùi haøng caây 

Ta La Song Thoï taïi thaønh Caâu Thi Na, ñöùc Phaät ñaõ caên daën ñeä töû cuûa 

Ngaøi nhöõng lôøi di giaùo cuoái cuøng nhö sau: Thöù nhaát laø haõy töï thaép ñuoác 

leân maø ñi. Haõy veà nöông nôi chính mình, chôù ñöøng nöông töïa vaøo baát 

cöù ai khaùc. Thöù nhì laø haõy laáy giaùo phaùp cuûa ta laøm ñuoác maø ñi. Haõy 

nöông vaøo giaùo phaùp aáy, chôù ñöøng nöông vaøo baát cöù giaùo phaùp naøo 

khaùc. Thöù ba laø nghó veà thaân theå thì neân nghó veà söï baát tònh cuûa noù. 

Thöù tö laø nghó veà thaân theå thì neân nghó raèng caû ñau ñôùn laãn deã chòu ñeàu 

laø nhöõng nhaân ñau khoå gioáng nhau, thì laøm gì coù chuyeän ham chuoäng 

duïc voïng? Thöù naêm laø nghó veà caùi “ngaõ” neân nghó veà söï phuø du (qua 

mau) cuûa noù ñeå khoâng rôi vaøo aûo voïng hay oâm aáp söï ngaõ maïn vaø ích 

kyû khi bieát nhöõng thöù naày seõ keát thuùc baèng khoå ñau phieàn naõo? Thöù 

saùu laø nghó veà vaät chaát, caùc oâng haõy tìm xem coi chuùng coù caùi “ngaõ” 

toàn taïi laâu daøi hay khoâng? Coù phaûi chuùng chæ laø nhöõng keát hôïp taïm bôï 

ñeå roài chaúng choùng thì chaày, chuùng seõ tan hoaïi? Thöù baûy laø ñöøng laàm 

loän veà söï phoå quaùt cuûa khoå ñau, maø haõy y theo giaùo phaùp cuûa ta, ngay 

khi ta ñaõ nhaäp dieät, laø caùc oâng seõ ñoaïn tröø ñau khoå. Laøm ñöôïc nhö vaäy, 

caùc oâng môùi quaû thaät laø ñeä töû cuûa Nhö Lai. Thöù taùm laø naày chuùng ñeä 

töû, giaùo phaùp maø Nhö Lai ñaõ ñeå laïi cho caùc oâng, khoâng neân queân laõng, 
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maø phaûi luoân xem nhö baûo vaät, phaûi luoân suy nghieäm vaø thöïc haønh. 

Neáu caùc oâng y theo nhöõng giaùo phaùp aáy maø tu haønh, thì caùc oâng seõ 

luoân haïnh phuùc. Thöù chín laø naày chuùng ñeä töû, ñieåm then choát trong 

giaùo phaùp laø nhaéc nhôû caùc oâng keàm giöõ taâm mình. Haõy giöõ ñöøng cho 

taâm “tham” laø caùc ñöùc haïnh cuûa caùc oâng luoân chaùnh tröïc. Haõy giöõ taâm 

thanh tònh laø lôøi noùi cuûa caùc oâng luoân thaønh tín. Luoân nghó raèng ñôøi naày 

phuø du moäng huyeãn laø caùc oâng coù theå choáng laïi tham vaø saân, cuõng nhö 

traùnh ñöôïc nhöõng ñieàu aùc. Thöù möôøi laø neáu caùc oâng thaáy taâm mình bò 

caùm doã quyeän queán bôûi tham lam, caùc oâng neân duïng coâng trì giöõ taâm 

mình. Haõy laø chuû nhaân oâng cuûa chính taâm mình. Thöù möôøi moät laø taâm 

caùc oâng coù theå khieán caùc oâng laøm Phaät, maø taâm aáy cuõng coù theå bieán 

caùc oâng thaønh suùc sanh. Heã meâ laø ma, heã ngoä töùc laø Phaät. Theá neân caùc 

oâng phaûi luoân trì giöõ taâm mình ñöøng ñeå cho noù xa rôøi Chaùnh Ñaïo. Thöù 

möôøi hai laø caùc oâng neân töông kính laãn nhau, phaûi luoân tuaân thuû giaùo 

phaùp cuûa Nhö Lai, chôù khoâng neân tranh chaáp. Caùc oâng phaûi gioáng nhö 

nöôùc vaø söõa töông hôïp nhau, chôù ñöøng nhö nöôùc vaø daàu, khoâng töông 

hôïp vôùi nhau. Thöù möôøi ba laø chuùng ñeä töû, caùc oâng neân cuøng nhau oân 

taàm, hoïc hoûi vaø thöïc haønh giaùo phaùp cuûa Nhö Lai. Ñöøng laõng phí thaân 

taâm vaø thì giôø nhaøn taûn hay tranh caõi. Haõy cuøng nhau thuï höôûng nhöõng 

boâng hoa giaùc ngoä vaø quaû vò cuûa Chaùnh Ñaïo. Thöù möôøi boán laø chuùng 

ñeä töû, giaùo phaùp maø Nhö Lai ñaõ truyeàn laïi cho caùc oâng laø do töï thaân 

Nhö Lai chöùng ngoä, caùc oâng neân kieân thuû y nöông theo giaùo phaùp aáy 

maø tu haønh chöùng ngoä. Thöù möôøi laêm laø chuùng ñeä töû, neáu caùc oâng boû 

beâ khoâng y nöông theo giaùo phaùp Nhö Lai maø tu haønh, coù nghóa laø caùc 

oâng chöa bao giôø gaëp Nhö Lai. Cuõng coù nghóa laø caùc oâng xa Nhö Lai 

vaïn daäm, cho duø caùc oâng coù ñang ôû caïnh Nhö Lai. Ngöôïc laïi, neáu caùc 

oâng tuaân thuû vaø thöïc haønh giaùo phaùp aáy, duø ôû xa Nhö Lai vaïn daäm, caùc 

oâng cuõng ñang ñöôïc caïnh keà Nhö Lai. Thöù möôøi saùu laø chuùng ñeä töû, 

Nhö Lai saép xa rôøi caùc oâng ñaây, nhöng caùc oâng ñöøng than khoùc saàu 

muoän. Ñôøi laø voâ thöôøng; khoâng ai coù theå traùnh ñöôïc söï hoaïi dieät nôi 

thaân. Nhuïc thaân Nhö Lai roài ñaây cuõng seõ tan hoaïi nhö moät caùi xe muïc 

naùt vaäy. Thöù möôøi baûy laø caùc oâng khoâng neân bi thöông; caùc oâng neân 

nhaän thöùc raèng khoâng coù chi laø thöôøng haèng vaø neân giaùc ngoä thaät taùnh 

(taùnh khoâng) cuûa nhaân theá. Ñöøng oâm aáp nhöõng öôùc voïng khoâng töôûng 

voâ giaù trò raèng bieán dò coù theå trôû thaønh thöôøng haèng. Thöù möôøi taùm laø 

chuùng ñeä töû, caùc oâng neân luoân nhôù raèng ma duïc voïng phieàn naõo luoân 

tìm cô hoäi ñeå löøa gaït taâm caùc oâng. Neáu moät con raén ñoäc ñang ôû trong 
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phoøng cuûa caùc oâng, muoán nguû yeân caùc oâng phaûi ñuoåi noù ra. Caùc oâng 

phaûi böùt boû nhöõng heä phöôïc cuûa duïc voïng phieàn naõo vaø ñuoåi chuùng ñi 

nhö ñuoåi moät con raén ñoäc. Caùc oâng phaûi tích cöïc baûo hoä taâm mình. Thöù 

möôøi chín laø chuùng ñeä töû, giaây phuùt cuoái cuøng cuûa ta ñaõ tôùi, caùc oâng 

ñöøng queân raèng caùi cheát chæ laø söï chaám döùt cuûa thaân xaùc. Thaân xaùc 

ñöôïc sanh ra töø tinh cha huyeát meï, ñöôïc nuoâi döôõng baèng thöïc phaåm, 

thì beänh hoaïn vaø töû vong laø ñieàu khoâng traùnh khoûi. Thöù hai möôi laø baûn 

chaát cuûa moät vò Phaät khoâng phaûi laø nhuïc theå, maø laø söï giaùc ngoä Boà Ñeà. 

Moät nhuïc thaân phaûi töû vong, nhöng Trí hueä Boà Ñeà seõ toàn taïi maõi maõi 

trong chôn lyù cuûa ñaïo phaùp. Ai chæ thaáy ta baèng nhuïc theå laø chöa bao 

giôø thaáy ta; ai chaáp nhaän vaø thöïc haønh giaùo phaùp Nhö Lai môùi thaät söï 

thaáy ñöôïc Nhö Lai. Thöù hai möôi moát laø sau khi Nhö Lai dieät ñoä, thì 

giaùo phaùp cuûa Nhö Lai chính laø Ñaïo Sö. Nhöõng ai y nöông theo giaùo 

phaùp Nhö Lai maø tu haønh môùi chính laø ñeä töû thaät cuûa Nhö Lai. Thöù hai 

möôi hai laø trong boán möôi laêm naêm qua, ta chöa töøng giöõ laïi moät thöù 

gì trong giaùo phaùp cuûa ta. Khoâng coù gì bí maät, khoâng coù gì aån nghóa; taát 

caû ñeàu ñöôïc chæ baøy roõ raøng caën keû. Hôõi chuùng ñeä töû thaân thöông, ñaây 

laø giaây phuùt cuoái cuøng. Laùt nöõa ñaây ta seõ nhaäp Nieát Baøn. Vaø ñaây laø 

nhöõng lôøi caên daën cuoái cuøng cuûa ta.   

Theo kinh Ñaïi Baùt Nieát Baøn trong Tröôøng Boä Kinh, quyeån 16, 

tröôùc khi nhaäp dieät, Ñöùc Phaät ñaõ aân caàn daën doø töù chuùng baèng caùch 

nhaén göûi vôùi ngaøi A Nan raèng: “Chính vì khoâng thoâng hieåu Töù Thaùnh 

Ñeá maø chuùng ta phaûi laên troâi baáy laâu nay trong voøng luaân hoài sanh töû, 

caû ta vaø chö vò nöõa!” Trong nhöõng ngaøy cuoái cuøng, Ñöùc Phaät luoân 

khuyeán giaùo chö ñeä töû neân luoân chuù taâm, chaùnh nieäm tænh giaùc tu taäp 

giôùi ñònh hueä “Giôùi laø nhö vaäy, ñònh laø nhö vaäy, tueä laø nhö vaäy.” Trong 

nhöõng lôøi di giaùo sau cuøng, Ñöùc Theá Toân ñaõ nhaéc nhôû A Nan Ña: “Nhö 

Lai khoâng nghó raèng Ngaøi phaûi laõnh ñaïo giaùo ñoaøn hay giaùo ñoaøn phaûi 

leä thuoäc vaøo Ngaøi. Vì vaäy, naøy A Nan Ña, haõy laøm ngoïn ñeøn cho chính 

mình. Haõy laøm nôi nöông töïa cho chính mình. Khoâng ñi tìm nôi nöông 

töïa beân ngoaøi. Haõy giöõ laáy chaùnh phaùp laøm ngoïn ñeøn. Coá giöõ laáy 

chaùnh phaùp laøm nôi nöông töïa. Vaø naøy A Nan Ña, theá naøo laø vò Tyø 

Kheo phaûi laøm ngoïn ñeøn cho chính mình, laøm nôi nöông töïa cho chính 

mình, khoâng ñi tìm nôi nöông töïa beân ngoaøi, coá giöõ laáy chaùnh phaùp laøm 

ngoïn ñeøn? ÔÛ ñaây, naøy A Nan Ña, vò Tyø Kheo soáng nhieät taâm, tinh caàn, 

chaùnh nieäm, tænh giaùc, nhieáp phuïc tham aùi öu bi ôû ñôøi, quaùn saùt thaân, 

thoï, taâm, vaø phaùp.” Ñoaïn Ñöùc Theá Toân quay sang töù chuùng ñeå noùi lôøi 
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khích leä sau cuøng: “Haõy ghi nhôù lôøi Ta ñaõ daïy caùc con. Loøng tham vaø 

duïc voïng laø nguyeân nhaân cuûa moïi khoå ñau. Cuoäc ñôøi luoân luoân bieán 

ñoåi voâ thöôøng, vaäy caùc con chôù neân tham ñaém vaøo baát cöù thöù gì ôû theá 

gian naày. Maø caàn noã löïc tu haønh, caûi ñoåi thaân taâm ñeå tìm thaáy haïnh 

phuùc chaân thaät vaø tröôøng cöûu. Naøy chö Tyø Kheo, ta khuyeán giaùo chö 

vò, haõy quaùn saùt kyõ, caùc phaùp höõu vi ñeàu voâ thöôøng bieán hoaïi, chö vò 

haõy noã löïc tinh taán!” 

 

The Last Showers of Dharmas 

of the Buddha In Kusunagara 

 

I. The Buddha's Teachings on Precepts in Buddhist Scriptures: 

Precepts are basic commandments, prohibitions, or rules in 

Buddhism. To observe moral precepts develops concentration. 

Concentration leads to understanding. Continuous understanding means 

wisdom that enables us to eliminate greed, anger, and ignorance and to 

advance and obtain liberation, peace and joy. Keeping precepts is one 

of the most necessary conditions for any practitioners. If a practitioner 

does not try the best to keep precepts, he is very easily subject to get 

harm from demon. Practitioners must observe the moral precepts and 

guard them as they would hold a precious pearl. Lay people, if they 

cannot observe two hundred-fifty or three hundred forty-eight precepts, 

they should try to observe at least five or ten precepts of wholesome 

actions: abstention from taking life, abstention from taking what is not 

given, abstention from wrong conduct, abstention from intoxicants, 

abstention from lying speech, abstention from harsh speech, abstention 

from indistinct prattling, abstention from covetousness, abstention from 

ill-will, abstention from wrong views. The Sila-paramita is a gate of 

Dharma-illumination; for with it, we distantly depart from the hardships 

of evil worlds, and we teach and guide precept-breaking living beings. 

The Buddha taught: “Just as no animal eats a dead lion, but it is 

destroyed by worms produced within itself, so no outside force can 

destroy Buddhism, only evil monks within it can destroy it.” The 

Buddha indicated four metaphors of breaking the vow of chasity for the 

assembly. These are four metaphors addressed by the Buddha to 

monks and nuns about he or she who breaks the vow of chasity: he who 
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breaks the vow of chasity is as a needle without an eye; as a dead man; 

as a broken stone which cannot be united; as a tree cut in two which 

cannot live any longer. According to the Mahaparinibbana Sutta and 

the Sangiti Sutta in the Long Discourses of the Buddha, there are five 

dangers to the immoral through lapsing from morality (bad morality or 

failure in morality): he suffers great loss of property through neglecting 

his affairs; he gets bad reputation for immorality and misconduct; 

whatever assembly he approaches, whether of Khattiyas, Bramins, 

Ascetics, or Householders, he does so differently and shyly; at the end 

of his life, he dies confused; after death, at the breaking up of the body, 

he arises in an evil state, a bad fate, in suffering and hell. 

Once there was a layman who received the Five Precepts. At first, 

these precepts were very important to him and he strictly observed 

them. After a time, however, his past habits came back and he longed 

for a taste of alcohol. He thought, of the five precepts, the one against 

drinking is really unnecessary. “What’s wrong with a tot or two?” Then 

he bought three bottles of wine and started to drink. As he was drinking 

the second bottle, the neighbor’s little chicken ran into his house. 

“They’ve sent me a snack,” he thought. “I will put this chicken on the 

menu to help send down my wine.” He then grabbed the bird and killed 

it. Thus, he broke the precept against killing. Since he took the chicken 

without owner’s permission, he also broke the precept against stealing. 

Suddenly, the lady next door walked in and said, “Say, did you see my 

chicken?” Drunk as he was, and full of chicken, he slurred, “No… I 

didn’t see no chicken. Your old pullet didn’t run over here.” So saying, 

he broke the precept against lying. Then he took a look at the woman 

and thought she was quite pretty. He molested the lady and broke the 

precept against sexual misconduct. Not keeping to one precept that he 

thought was not important had led him to break all the precepts. In the 

Milinda Sutra, the Buddha taught: “As an acrobat clears the ground 

before he shows his tricks, so good conduct (keeping the precepts) is 

the basis of all good qualities.” Taking intoxicant drinks and drugs will 

make us lose our senses. That is why the Buddha advised us to refrain 

from using them. 

According to the Mahaparinibbana Sutta and the Sangiti Sutta in 

the Long Discourses of the Buddha, there are five dangers to the 

immoral through lapsing from morality (bad morality or failure in 
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morality): First, he suffers great loss of property through neglecting his 

affairs. Second, he gets bad reputation for immorality and misconduct. 

Third, whatever assembly he approaches, whether of Khattiyas, 

Bramins, Ascetics, or Householders, he does so differently and shyly. 

Fourth, at the end of his life, he dies confused. Fifth, after death, at the 

breaking up of the body, he arises in an evil state, a bad fate, in 

suffering and hell. In the Dharmapada Sutra, the Buddha taught: 

“Breaking commandments is so harmful as a creeper is strangling a 

sala tree. A man who breaks commandments does to himself what an 

enemy would wish for him (Dharmapada 162). It is better to swallow a 

red-hot iron ball than to be an immoral and uncontrolled monk feeding 

on the alms offered by good people (Dharmapada 308). Four 

misfortunes occur to a careless man who commits adultery: acquisition 

of demerit, restlessness, moral blame and downward path 

(Dharmapada 309). There is acquisition of demerit as well as evil 

destiny. No joy of the frightened man. The king imposes a heavy 

punishment. Therefore, man should never commit adultery 

(Dharmapada 310). Just as kusa grass cuts the hand of those who 

wrongly grasped. Even so the monk who wrongly practised ascetism 

leads to a woeful state (Dharmapada 311). An act carelessly 

performed, a broken vow, and a wavering obedience to religious 

discipline, no reward can come from such a life (Dharmapada 312). 

Thing should be done, let’s strive to do it vigorously, or do it with all 

your heart. A debauched ascetic only scatters the dust more widely 

(Dharmapada 313). An evil deed is better not done, a misdeed will 

bring future suffering. A good deed is better done now, for after doing 

it one does not grieve (Dharmapada 314). Like a frontier fortress is 

well guarded, so guard yourself, inside and outside. Do not let a second 

slip away, for each wasted second makes the downward path 

(Dharmapada 315). 

According to the Vimalakirti Sutra, at the time of the Buddha, there 

were two bhiksus who broke the prohibitions, and being shameful of 

their sins they dared not call on the Buddha.  They came to ask Upali 

and said to him: “Upali, we have broken the commandments and are 

ashamed of our sins, so we dare not ask the Buddha about this and 

come to you.  Please teach us the rules of repentance so as to wipe out 

our sins.” Upali then taught them the rules of repentance. At that time, 



 244 

Vimalakirti came to Upali and said: “Upali, do not aggravate their sins 

which you should wipe out at once without further disturbing their 

minds.  Why?  Because the nature of sin is neither within nor without, 

nor in between.  As the Buddha has said, ‘living beings are impure 

because their mind are impure; if their minds are pure they are all 

pure.’  And mind also is neither within nor without, nor in between. 

Their minds being such, so are their sins.  Likewise all things do not go 

beyond (their) suchness.  Upali, when your mind is liberated, is there 

any remaining impurity?’ Upali replied: “There will be no more.” 

Vimalakirti said: “Likewise, the minds of all living beings are free 

from impurities.  Upali, false thoughts are impure and the absence of 

false thought is purity. Inverted (ideas) are impure and the absence of 

inverted (ideas) is purity.  Clinging to ego is impure and non-clinging to 

ego is purity.  Upali, all phenomena rise and fall without staying (for an 

instant) like an illusion and lightning. All phenomena do not wait for 

one another and do not stay for the time of a thought.  They all derive 

from false views and are like a dream and a flame, the moon in water, 

and an image in a mirror for they are born from wrong thinking.  He 

who understands this is called a keeper of the rules of discipline and he 

who knows it is called a skillful interpreter (of the precepts).” At that 

“time, the two bhiksus declared: ‘What a supreme wisdom which is 

beyond the reach of Upali who cannot expound the highest principle of 

discipline and morality?” Upali said: ‘Since I left the Buddha I have not 

met a sravaka or a Bodhisattva who can surpass hi rhetoric for his great 

wisdom and perfect enlightenment have reached such a high degree.’ 

Thereupon, the two bhiksus got rid of their doubts and repentance, set 

their mind on the quest of supreme enlightenment and took the vow 

that make all living beings acquire the same power of speech.  

The Buddha’s Teachings on “Virtues” in the Dharmapada Sutra: To 

live a hundred years, immoral and uncontrolled, is no better than a 

single-day life of being moral and meditative (110). All tremble at 

sword and rod, all love life; comparing others with oneself; one should 

not kill nor cause to kill (130). Breaking commandments is so harmful 

as a creeper is strangling a sala tree. A man who breaks 

commandments does to himself what an enemy would wish for him 

(162). He who in this world destroys life, tells lie, takes others’ wealth, 

commits adultery, is addicted to intoxicating liquors (246). A person 
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who has such actions, digs up his own good roots right in this life (247).  

The speaker of untruth goes down; also he who denies what he has 

done, both sinned against truth. After death they go together to hells 

(306). Like a frontier fortress is well guarded, so guard yourself, inside 

and outside. Do not let a second slip away, for each wasted second 

makes the downward path (315). To be virtue until old age is pleasant; 

to have steadfast faith is pleasant; to attain wisdom is pleasant; not to 

do evil is pleasant (Dharmapada 333). It is good to have control of the 

eye; it is good to have control of the ear; it is good to have control of 

the nose; it is good to have control of the tongue (360). It is good to 

have control of the body; it is good to have control of speech; it is good 

to have control of everything. A monk who is able to control 

everything, is free from all suffering (361). 

 

II. The Last Showers of Dharmas of the Buddha In 

Kusunagara: 

The last showers of Dharmas or the last teachings of the Buddha 

(Instructions left by the Buddha at his last gasp) in the Kusinagara 

which were recorded by his disciples in the sutra on the last 

instructions, the sutra on transforming teaching handed down or 

bequeathed by the Buddha. After attaining enlightenement and more 

than four decades of spreading message of the truth regarding the Four 

Noble Truths. This message is one of the most important parts in the 

Buddha’s Teachings. The Buddha gave this message to suffering 

humanity for their guidance, to help them to be rid of the bondage of 

“Dukkha” and to attain happiness, both relative and absolute (relative 

happiness or worldly happiness, absolute happiness or Nirvana). These 

Truths are not the Buddha’s creation. He only re-discovered their 

existence. The Buddha said: “I am neither a vaguely so-called God nor 

an incarnation of any vaguely so-called God. I am only a man who re-

discovers what had been covered for so long. I am only a man who 

attains enlightenment by completely comprehending all Noble Truths.” 

In fact, the Buddha is a man who deserves our respect and reverence 

not only as a teacher but also as a Saint. He was a man, but an 

extraordinary man, a unique being in the universe. All his 

achievements are attributed to his human effort and his human 

understanding. He achieved the highest mental and intellectual 
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attainments, reached the supreme purity and was perfect in the best 

qualities of human nature. He was an embodiment of compassion and 

wisdom, two noble principles in Buddhism. The Buddha never claimed 

to be a savior who tried to save ‘souls’ by means of a revelation of 

other religions. The Buddha’s message is simple but priceless to all of 

us: “Infinite potentialities are latent in man and that it must be man’s 

effort and endeavor to develop and unfold these possibilities. That is to 

say, in each man, there exists the Buddha-nature; however, 

deliverance and enlightenment lie fully within man’s effort and 

endeavor.”  

Before entering Nirvana, the Buddha emphasized in front of his 

disciples that Buddhists must definitely build up their foundation of 

knowledge in cultivation in which we cannot lack understanding of 

Rules or Precepts. The Buddha taught: “Just as no animal eats a dead 

lion, but it is destroyed by worms produced within itself, so no outside 

force can destroy Buddhism, only evil monks within it can destroy it.” 

The Buddha indicated four metaphors of breaking the vow of chasity 

for the assembly. These are four metaphors addressed by the Buddha 

to monks and nuns about he or she who breaks the vow of chasity: he 

who breaks the vow of chasity is as a needle without an eye; as a dead 

man; as a broken stone which cannot be united; as a tree cut in two 

which cannot live any longer.  

After arriving in Kusinagara, at his death approached, the Buddha 

asked the assembly of monks if they had any questions. The gathering 

remained silent. The Buddha took a quick look at all of his disciples 

before summarized his Last Teachings which include some of his 

reminders on the previously preached teachings. Talking about keeping 

precepts, the Buddha reminded: “A monk is expected to observe all 

Patimokkha Sila or the fundamental moral code (The 227 disciplinary 

rules binding on the Bhikkhu and 311 for Bhikkhuni, according to the 

Theravada Buddhism, recited on Uposatha days (nhöõng ngaøy Boá Taùt) 

for the purposes of confession). Talking about subduing anger, the 

Buddha reminded: “O, Monks! In order to subdue anger and 

resentment, we must develop a compassionate mind by meditating on 

loving kindness, pity and compassion. The basis of anger is usually fear 

for when we get angry we feel we are not afraid any more, however, 

this is only a blind power. The energy of anger, if it’s not so 
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destructive, it may not be of any constructive. In fact, extreme anger 

could eventually lead us even to taking our own life. When you are 

angry at someone, let step back and try to think about some of the 

positive qualities of that person. To be able to do this, your anger 

would be reduced by its own. Talking about seeking after nothing, the 

Buddha reminded: “O, Monks! Men of the world, in eternal confusion, 

are attached everywhere to one thing or another, which is called 

seeking. The wise, however, understand the truth and are not  like the 

vulgar. Their minds abide serenely in the uncreated  while the body 

turns about in accordance with the laws of causation. All things are 

empty and there is nothing desirable and to be sought after. Wherever 

there is nothing merit of brightness there follows the demerit of 

darkness. The triple world there one stays too long is like a house on 

fire; all that has a body suffers, and who would ever know what is rest? 

Because the wise are thoroughly acquainted with this truth, they get 

neer attached to anything that becomes, their thoughts are quieted, they 

never seek. ‘Wherever there is seeking, there you have sufferings; 

when seeking ceases you are blessed. Thus we know that not to seek is 

verily the way to the truth. Therefore, one should not seek after 

anything.” Talking about Elevated Pride the Budd reminded: “Elevated 

Pride means arrogance or haughtiness. Arrogance and pride, a kind of 

klesa, one of the five higher bonds of desire. Pride is asserting 

superiority over inferiors and equality with equals. Looking down on 

others. Haughty people are self-aggrandized and boasting. They tend to 

bully their superiors and trample the inferior. They refuse to learn any 

more or listen to advice or explanations; and as a result commit 

regretable errors. Conceit arises when practitioners begin to 

experience joy, rapture, delight, and other interesting things in practice. 

Mana or conceit has the characteristic of bubbly energy, of a great zeal 

and enthusiasm arising in the mind. One overflows with energy and is 

filled with self-centered, self-glorifying thoughts like, “I’m so great, no 

one can compare with me.” A prominent aspect of conceit is “stiffness 

and rigidity.” One’s mind feels stiff and bloated, like a python that has 

just swallowed some other creature. This aspect of mana is also 

reflected as tension in the body and posture. Its victims get big-headed 

and stiff-necked, and thus may find it difficult to bow respectfully to 

others. Conceit is really a fearsome mental state because it destroys 
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gratitude, making it difficult to acknowledge that one owes any kind of 

debt to another person. Forgetting the good deeds other have done for 

us in the past, one belittles them and denigrates their virtues. Not only 

that, but one also actively conceals the virtues of others so that no one 

will hold them in esteem. All of us have had benefactors in our lives, 

especially in childhood and younger days. Our parents, for example, 

gave us love, education and necessities of life at a time when we were 

helpless. Our teachers gave us knowledge. Friends helped us when we 

got into trouble. Remembering our debts to those who have helped us, 

we feel humble and grateful, and we hope for a chance to help them in 

turn. There are two types of rare and precious people in the world. The 

first types is a benefactor, one who is benevolent and kind, who helps 

another person for noble reasons, sparing no effort to help beings 

liberate themselves from the sufferings of samsara. The second type is 

the one who is grateful, who appreciates the good that has been done 

for him or her, and who tries to repay it when the time is ripe.” Talking 

about heedlessness, the Buddha reminded: “The foolish indulge in 

heedlessness, while the wise protect heedfulness. The wise with right 

effort, heedfulness and discipline to build up an island which no flood 

can overflow. Who is heedless before but afterwards heedless no more, 

will outshine this world, like a moon free from clouds. To the Buddhas, 

a person who has conquered thousands of thousands of people in the 

battlefield cannot be compared with a person who is victorious over 

himself because he is truly a supreme winner. A person who controls 

himself will always behave in a self-tamed way. And a self well-tamed 

and restrained becomes a worthy and reliable refuge, very difficult to 

obtain. A person who knows how to sit alone, to sleep alone, to walk 

alone, to subdue oneself alone will take delight in living in deep 

forests. Such a person is a trustworthy teacher because being well 

tamed himself, he then instructs others accordingly. So the Buddha 

advises the well-tamed people to control themselves. Only the well 

tamed people, the heedful people, know the way to stop contentions, 

quarrels and disputes and how to live in harmony, in friendliness and in 

peace.” Talking about sleepiness and sloth, the Buddha reminded: 

“Thina or Middha (sleepiness) is sloth or morbid state of the mind and 

mental properties,  yielding to sleep or drowsiness. It is not, as some 

are inclined to think, sluggishness of the body; for even the Arahats, 
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the Perfect Ones, who are free from this ill also experience bodily 

fatigue. This sloth and torpor, like butter too stiff to spread, make the 

mind rigid and inert and thus lessen the practitioner’s enthusiasm and 

earnestness from meditation so that he becomes mentally sick and lazy. 

Laxity leads to greater slackness until finally there arises a state of 

callous indifference.” Talking about greed and desire, the Buddha 

reminded: “Greed and desire are the cause of all unhappiness or 

suffering. Everything sooner or later must change, so do not become 

attached to anything. Instead devote yourself to clearing your mind and 

finding the truth, lasting happiness.” Knowing how to feel satisfied with 

few possessions help us destroy greed and desire. This means being 

content with material conditions that allow us to be healthy and strong 

enough to cultivate. This is an effective way to cut through the net of 

passions and desires, attain a peaceful state of mind and have more 

time to help others. Cultivation helps us balance ‘Lust’ by 

contemplation of loathsomeness.” The Buddha added: “Karma that you 

have made for yourself can only disappear if you want it to. No one can 

make you want it to disappear. I have many kinds of medicine, but I 

can’t take it for you.” Talking about seeing only others' faults, not our 

own ones, the Buddha reminded: “For the majority of us, it is easy seen 

are others’ faults, but hard indeed to see one’s own faults. We should 

not evade self-responsibility for our own actions by blaming them on 

circumstances or unluckiness. Usually when a man is forced to see his 

own weakness, he avoids it and instead gives it to self-deceit. He will 

search his brain for an excuse, even the lamest one will do, to justify 

his actions. He may succeed in doing this. Sometimes he succeeds so 

well in trying to fool others, he even manages to fool himself with the 

very ghost created by his mind. However, you may fool some of the 

people for some of the time, but not all the people all the time. The 

fool who does not admit he is a fool is a real fool. And the fool who 

admits he is a fool is wise to that extent. If you have made a mistake, 

then admit it. You need courage, of course admission of your own 

mistake is not pleasant. You also need wisdom to see your own faults. 

The Buddha once taught: Those who make mistakes, but admit that 

they make mistakes and correct them. Those people are not different 

from the saints. Sincere Buddhists should not think that you have been 

unlucky, or you have been a victim of fate. Face your shortcomings. 
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You must realize that your mind has created the conditions which gave 

rise to the miseries and difficulties you are experiencing. This is the 

only way that can help lead you to a happy life. Ancients often said: 

“Great men do not remember the faults of lesser men.” We, lay 

Buddhists, should always try to be great men. It is very clearly that it's 

easy to see the faults of others, but it is difficult to perceive our own 

faults. A man winnows his neighbor’s faults like chaff, but hides his 

own, as a dishonest gambler conceals a losing dice (Dharmapada 252). 

He who sees others’ faults, is easy to get irritable and increases 

afflictions. If we abandon such a habit, afflictions will also be gone 

(Dharmapda 253). Those who perceive wrong as wrong and what is 

right as right, such men, embracing right views and go to the blissful 

state (Dharmapada 319).” Then, the Buddha also reminded his 

disciples of previous parts of his core teachings: Three Dharma Seals, 

Four Noble Truths, the Noble Eightfold Path, Four Immeasurable 

Minds, Causes-Effects-Retributions in Buddhism, the Twelve 

Conditions of Cause-and-Effect, Six Paramitas, Be Content with Few 

Desires and Be Satisfied with What We Have, Sense Restraint in Daily 

Activities, To Balance Lust,  Be Moderate and Self-Restraint in Daily 

Life, Closely Associate With Good-Knowing Advisors, Not to Closely 

Associate With Evil Friends, To Observe Buddhist Precepts Meaning to 

Restrain and Control the Body and Mind, Three Studies of Discipline-

Meditation-Wisdom, Reliance on the Buddha's Dharma, Be A Refuge 

to Yourselves, Everything Is Impermanent, Impermanence of the Body 

and Mind, Big Obstructions & Challenges on the Path of Cultivation, 

Overcoming Obstructions and Challenges in Cultivation, and so on. 

Finally, the Buddha emphasized his last words to the monks: “All 

things composed are perishable. Now strive diligently.” 

When it was about time for Him to enter Nirvana, the Buddha also 

uttered His last words: “Nothing in this world is precious. The human 

body will disintegrate. Ony is Dharma precious. Only is Truth 

everlasting.” When the day of the Buddha’s passing away was drawing 

near, and the Bhiksus were reluctant for the parting. The Buddha 

instructed them saying: “The Buddha’s incarnation body cannot say in 

the world forever. This is the natural law. But my dharma can live on 

for a long time. You should observe and practice according to my 

teachings.” Ananda and others then consulted the Buddha on things of 



 251 

the Buddha’s disciples after the Buddha’s passing away. Right before 

entering Nirvana, beneath the Sala Trees at Kusinagara, the Buddha 

taught his last words to his disciples as follows: First, make yourself a 

light. Rely upon yourself, do not depend upon anyone else. Second, 

make my teachings your light. Rely on them; do not rely on any other 

teaching. Third, consider your body, think of its impurity. Fourth, 

consider your body, knowing that both its pains and its delight are alike 

causes of suffering, how can you indulge in its desires? Fifth, consider 

your “self,” think of its transciency, how can you fall into delusion 

about it and cherish pride and selfishness, knowing that they must end 

in inevitable suffering and afflictions? Sixth, consider substances, can 

you find among them any enduring “self”? Are they aggregates that 

sooner or later will break apart and be scattered? Seventh, do not be 

confused by the universality of suffering, but follow my teaching, even 

after my death, and you will be rid of pain. Do this and you will indeed 

be my disciples. Eighth, my disciples, the teachings that I have given 

you are never be forgotten or abandoned. They are always to be 

treasured, they are to be thought about, they are to be practiced. If you 

follow these teachings, you will always be happy. Ninth, my disciples, 

the point of the teachings is to control your own mind. Keep your mind 

from greed, and you will keep your behavior right; keep your mind 

pure and your words faithful. By always thinking about the transciency 

of your life, you will be able to resist greed and anger, and will be able 

to avoid all evils. Tenth, if you find your mind tempted and so 

entangled in greed, you must try to suppress and control the temptation; 

be the master of your own mind. Eleventh, a man’s mind may make 

him a Buddha, or it may make him a beast. Misled by error, one 

becomes a demon; enlightened, one become a Buddha. Therefore, 

control your mind and do not let it deviate from the right path. Twelfth, 

you should respect each other, follow my teachings, and refrain from 

disputes. You should not like water and oil, repel each other, but 

should like milk and water, mingle together. Thirteenth, my disciples, 

you should always study together, learn together, practise my teachings 

together. Do not waste your mind and time in idleness and quarreling. 

Enjoy the blossoms of Enlightenment in their season and harvest the 

fruit of the right path. Fourteenth, my disciples, the teachings which I 

have given you, I gained by following the path myself. You should 
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follow these teachings and conform to their spirit on every occasion. 

Fifteenth, my disciples, if you neglect them, it means that you have 

never really met me. It means that you are far from me, even if you are 

actually with me. But if you accept and practice my teachings, then you 

are very near to me, even though you are far away. Sixteenth, my 

disciples, my end is approaching, our parting is near, but do not lament. 

Life is ever changing; none can escape the disolution of the body. This 

I am now to show by my own death, my body falling apart like a 

dilapidated cart. Seventeenth, do not vainly lament, but realize that 

nothing is permanent and learn from it the emptiness of human life. Do 

not cherish the unworthy desire that the changeable might become 

unchanging. Eighteenth, my disciples, you should always remember 

that the demon of worldly desires is always seeking chances to deceive 

the mind. If a viper lives in your room and you wish to have a peaceful 

sleep, you must first chase it out. You must break the bonds of worldly 

passions and drive them away as you would a viper. You must 

positively protect your own mind. Nineteenth, my disciples, my last 

moment has come, do not forget that death is only the end of the 

physical body. The body was born from parents and was nourished by 

food; just as inevitable are sickness and death. Twentieth, but the true 

Buddha is not a human body: it is Enlightenment. A human body must 

die, but the Wisdom of Enlightenment will exist forever in the truth of 

the Dharma, and in the practice of the Dharma. He who sees merely 

my body does not see me. Only he who accepts and practies my 

teaching truly sees me. Twenty-first, after my death, the Dharma shall 

be your teacher. Follow the Dharma and you will be true to me: 

Twenty-Second, during the last forty-five years of my life, I have 

withheld nothing from my teachings. There is no secret teaching, no 

hidden meaning; everything has been taught openly and clearly. My 

dear disciples, this is the end. In a moment, I shall be passing into 

Nirvana. This is my last instruction.   

According to the Mahaparinirvana Sutra in the Digha Nikaya, volume 

16, the Buddha compassionately reminded Ananda: “It is through not 

understanding the Four Noble Truths, o Bhiksus, that we have had to 

wander so long in this weary path of rebirth, both you and I!” On his 

last days, the Buddha always reminded his disciples to be mindful and 

self-possessed in learning the Three-fold training “Such is right 
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conduct, such is concentration, and such is wisdom.” In His last 

instructions to the Order, the Buddha told Ananda: “The Tathagata 

does not think that he should lead the Order or the Order is dependent 

on Him. Therefore, Ananda, be lamps to yourselves. Be a refuge to 

yourselves. Go to no external refuge. Hold fast to the Dharma as a 

lamp. Hold fast to the Dharma as a refuge. And how, O Ananda, is a 

Bhiksu to be a lamp to himself, a refuge to himself, going to no 

external refuge, holding fast to the Dharma as a lamp? Herein, a 

Bhiksu lives diligent, mindful, and self-possessed, overcoming desire 

and grief in the world, reflecting on the body, feeling, and mind and 

mental objects.” Then the Buddha turned to everyone and said his final 

exhortation: “Remember what I have taught you. Craving and desire 

are the cause of all unhappiness. Everything sooner or later must 

change, so do not become attached to anything. Instead, devote 

yourself to clearing your mind and finding true and lasting happiness. 

Behold now, O Bhiksus, I exhort you! Subject to change are all 

component things! Strive on with diligence!” 
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Chöông Möôøi Laêm 

Chapter Fifteen 

 

Löôïc Söû Phaân Phaùi &  

Söï Phaùt Trieån Caùc Boä Phaùi Phaät Giaùo 

 

I. Löôïc Söû Phaân Ñoaïn Caùc Thôøi Kyø Phaùt Trieån Phaät Giaùo: 

Theo hoïc giaû noåi tieáng Phaät giaùo, Edward Conze trong “Löôïc Söû 

Phaät Giaùo,” tính ñeán nay Phaät giaùo ñaõ toàn taïi hôn 2.500 naêm, vaø trong 

suoát thôøi kyø naày, Phaät giaùo ñaõ traûi qua nhöõng thay ñoåi saâu xa töø caên 

baûn. Lòch söû Phaät giaùo coù theå ñöôïc chia laøm boán giai ñoaïn. Thôøi kyø thöù 

nhaát laø thôøi kyø Phaät giaùo Nguyeân Thuûy, phaàn lôùn truøng hôïp vôùi caùi maø 

sau naày ñöôïc bieát ñeán nhö “Tieåu Thöøa”. Thôøi kyø thöù hai ñöôïc ñaùnh 

daáu bôûi söï phaùt trieån cuûa giaùo lyù Ñaïi Thöøa. Thôøi kyø thöù ba laø söï phaùt 

trieån cuûa Maät toâng vaø Thieàn toâng. Caùc thôøi kyø naày keùo daøi ñeán khoaûng 

naêm 1000 sau Taây lòch. Sau ñoù Phaät giaùo khoâng coøn söï thay ñoåi naøo 

nöõa maø chæ tieáp tuïc duy trì nhöõng gì coù saún. Vaø khoaûng 1000 naêm gaàn 

ñaây ñöôïc xem laø thôøi kyø thöù tö. Veà maët ñòa lyù, Phaät giaùo trong thôøi kyø 

ñaàu chæ giôùi haïn trong phaïm vi xöù AÁn Ñoä. Qua ñeán thôøi kyø thöù hai, 

Phaät giaùo baét ñaàu cuoäc chinh phuïc sang caùc xöù Ñoâng AÙ, vaø chính baûn 

thaân Phaät giaùo thôøi kyø naày phaûi chòu aûnh höôûng bôûi nhöõng tö töôûng beân 

ngoaøi AÁn Ñoä. Trong suoát thôøi kyø thöù ba, coù nhieàu trung taâm phaùt huy 

moät caùch saùng taïo caùc tö töôûng Phaät giaùo ñöôïc thaønh hình beân ngoaøi 

AÁn Ñoä, ñaëc bieät laø ôû Trung Hoa.  Treân phöông dieän giaûi thoaùt, caùc thôøi 

kyø naày khaùc nhau veà quan nieäm tu taäp cuûa con ngöôøi. Trong thôøi kyø 

ñaàu, lyù töôûng tu taäp nhaém ñeán quaû vò A La Haùn, nghóa laø baäc ñaõ döùt tröø 

heát aùi nhieãm, moïi duïc voïng ñeàu döùt saïch, vaø khoâng coøn phaûi taùi sanh 

trong luaân hoài. Thôøi kyø thöù hai, lyù töôûng tu taäp höôùng ñeán quaû vò Boà 

Taùt, ngöôøi phaùt nguyeän cöùu ñoä chuùng sanh vaø tin töôûng chaéc chaén mình 

seõ trôû thaønh moät vò Phaät. Thôøi kyø thöù ba, lyù töôûng tu taäp nhaém ñeán quaû 

vò cuûa moät con ngöôøi hoøa hôïp hoaøn toaøn vôùi vuõ truï, khoâng coøn baát cöù 

giôùi haïn naøo, vaø hoaøn toaøn töï taïi trong söï vaän duïng nhöõng naêng löïc cuûa 

vuõ truï trong töï thaân cuõng nhö ñoái vôùi ngoaïi caûnh. Ñieàu ñaëc bieät cuûa 

Phaät giaùo laø trong moãi giai ñoaïn thay ñoåi ñeàu coù moät taïng kinh môùi, 

maëc daàu ñöôïc vieát ra nhieàu theá kyû sau khi Ñöùc Phaät nhaäp dieät, nhöng 
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vaãn ñöôïc xem laø lôøi Phaät daïy. Kinh taïng cuûa thôøi kyø ñaàu, ñeán thôøi kyø 

thöù hai ñöôïc boå sung theâm raát nhieàu kinh ñieån Ñaïi Thöøa, vaø ñeán thôøi 

kyø thöù ba laø söï ra ñôøi cuûa moät soá lôùn kinh ñieån Maät toâng. 

 

II. Löôïc Söû Phaät Giaùo Thôøi Nguyeân Thuûy: 

Phaät giaùo ñaõ vaø ñang toàn taïi treân 2.500 naêm. Trong suoát khoaûng 

thôøi gian gaàn 26 theá kyû naày Phaät giaùo ñaõ traûi qua raát nhieàu thaêng traàm 

vôùi thôøi gian. Tröôùc khi phaùt trieån ra caùc nöôùc laân caän, trong thôøi kyø 

ñaàu Phaät giaùo gaàn nhö chæ phaùt trieån trong phaïm vi luïc ñòa AÁn Ñoä. Ñöùc 

Phaät chöa töøng vieát vaø ñeå laïi cho ñeä töû nhöõng lôøi daïy cuûa chính Ngaøi. 

Taát caû kinh ñieån Phaät giaùo ñeàu ñöôïc caùc ñeä töû veà sau naày cuûa Ngaøi keát 

taäp laïi haøng traêm naêm sau khi Ñöùc Phaät nhaäp Nieát Baøn. Trong suoát 

thôøi gian khoaûng 500 naêm sau khi Ñöùc Phaät nhaäp Nieát Baøn, caùc ñeä töû 

cuûa Ngaøi coù nhöõng ñaïi hoäi keát taäp kinh ñieån ñeå thaûo luaän vaø laøm saùng 

toû nhöõng vaán ñeà coù taàm möùc quan troïng lieân quan ñeán nhöõng lôøi Phaät 

daïy. Chính vì vaäy maø trong buoåi ban sô, moãi keát taäp kinh ñieån, giaùo 

ñieån Phaät giaùo  ñeàu coù nhöõng thay ñoåi ñaùng keå. Keát quaû laø sau moãi 

giai ñoaïn ñeä töû cuûa Ngaøi ñeàu cho ra moät loaïi kinh ñieån môùi, duø ñöôïc 

vieát ra haèng maáy theá kyû sau ngaøy Ñöùc Phaät nhaäp Nieát Baøn, nhöng vaãn 

ñöôïc xem laø lôøi Phaät daïy. Trong kyø keát taäp kinh ñieån laàn thöù nhaát, 

coäng ñoäng Taêng löõ chæ coá gaéng toå chöùc coäng ñoàng cuûa mình vôùi söï xaùc 

ñònh veà nhöõng lôøi Phaät daïy cuõng nhö nhöõng giôùi luaät maø Ngaøi ñaõ ban 

haønh. Trong laàn keát taäp thöù hai, caùc truyeàn thoáng Phaät giaùo luùc naày 

khaù phöùc taïp vaø mô hoà vaø keát quaû laø cuoäc phaân phaùi ñaàu tieân trong 

Taêng giaø. 

 

III. Söï Phaân Hoùa Veà Quan Ñieåm Giöõa Thöôïng Toïa Boä Vaø Ñaïi 

Chuùng Boä: 

Trong suoát thôøi kyø 500 naêm ñaàu cuûa Phaät giaùo, kinh ñieån chæ ñöôïc 

truyeàn mieäng, maõi cho ñeán gaàn cuoái 500 naêm ñaàu cuûa Phaät giaùo môùi 

baét ñaàu coù söï ghi cheùp. Dó nhieân, khoâng ai trong chuùng ta daùm ñoan 

chaéc raèng nhöõng lôøi noùi ra cuûa Ñöùc Phaät coù ñöôïc ghi cheùp heát laïi trong 

caùi maø baây giôø chuùng ta goïi laø “giaùo ñieån” hay khoâng vì nhöõng gì Ñöùc 

Phaät noùi ra ñaâu coù ñöôïc ghi cheùp laïi ngay. Theo giaùo sö Edward Conze 

trong Löôïc Söû Phaät Giaùo thì coù theå vaøo luùc aáy Ñöùc Phaät ñaõ giaûng daïy 

baèng ngoân ngöõ cuûa xöù Ma Kieät Ñaø vaøo thôøi ñoù, nhöng hieän taïi khoâng 

coù Phaät ngoân naøo ñöôïc ghi laïi baèng ngoân ngöõ naày. Veà nhöõng kinh ñieån 
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ñöôïc ghi cheùp sôùm nhaát, ngay caû ngoân ngöõ ñöôïc söû duïng vaãn coøn laø 

moät vaán ñeà gaây tranh caõi. Nhöõng gì maø chuùng ta ñang coù chæ laø baûn 

dòch cuûa nhöõng kinh ñieån ñaàu tieân aáy sang caùc ngoân ngöõ AÁn Ñoä khaùc  

nhö tieáng Nam Phaïn vaø Baéc Phaïn. Chính vì vaäy maø sau khi Phaät nhaäp 

Nieát Baøn khoâng laâu ñaõ phaùt khôûi nhieàu söï khaùc bieät veà caùch giaûng giaûi 

lôøi Phaät day. Vaø cuõng chính vì vaäy maø sau khi Ñöùc Phaät nhaäp dieät 

khoâng laâu, Phaät giaùo ñaõ töï chia taùch ra  thaønh nhieàu boä phaùi, coù 18 boä 

phaùi ñaõ ñöôïc bieát ñeán; tuy nhieân, treân thöïc teá coù ñeán hôn 30 boä phaùi 

ñöôïc chuùng ta bieát teân. Phaàn lôùn nhöõng boä phaùi naày ñeàu coù kinh ñieån 

rieâng, nhöng haàu heát ñeàu ñaõ maát hoaëc vì chuùng chöa ñöôïc ghi cheùp laïi 

bao giôø, hoaëc vì chuùng bò thôøi gian taøn phaù. Vì nhöõng coäng ñoàng cuûa 

caùc boä phaùi gaén lieàn vôùi nhöõng mieàn khaùc nhau cuûa AÁn Ñoä neân caùc 

truyeàn thoáng ñòa phöông ñaõ phaùt trieån, maëc daàu vaäy, baát chaáp veà söï 

phaân chia veà ñòa lyù vaø söï khaùc nhau veà caùch giaûng dòch lôøi Phaät daïy, 

caùc boä phaùi vaãn duy trì ñöôïc tính caùch coát loõi cuûa giaùo lyù nhaø Phaät. Do 

nhöõng khaùc bieät veà caùch giaûng giaûi lôøi Phaät daïy maø khoaûng 140 naêm 

sau khi Ñöùc Phaät nhaäp Nieát Baøn, Thöôïng Toïa Boä ñaõ taùch rôøi khoûi Ñaïi 

Chuùng Boä, laø nhoùm, maø vaøo khoaûng ñaàu Taây lòch, ñaõ laøm ñieåm xuaát 

phaùt cho tö töôûng Ñaïi Thöøa. 

Khoaûng 400 naêm sau ngaøy Ñöùc Phaät nhaäp Nieát Baøn, moät soá tín ñoà 

Phaät giaùo caûm thaáy nhöõng lôøi Phaät daïy trong giaùo lyù ñaõ trôû neân xöa cuõ 

vaø khoâng coøn mang laïi lôïi ích thieát thöïc nöõa. Hoï quan nieäm raèng giaùo 

phaùp ñoøi hoûi söï caûi caùch lieân tuïc ñeå ñaùp öùng nhöõng nhu caàu cuûa thôøi 

ñaïi môùi, cuûa nhöõng con ngöôøi môùi vaø hoaøn caûnh xaõ hoäi môùi, neân hoï 

baét ñaàu taïo ra moät loaïi kinh vaên môùi. Hoï cuõng tin raèng kinh vaên cuõ 

khoâng theå naøo duy trì ñöôïc moät toân giaùo soáng ñoäng nhö Phaät giaùo. Hoï 

cho raèng tröø phi coù moät löïc caân baèng qua vieäc ñoåi môùi thöôøng xuyeân, 

baèng khoâng thì toân giaùo aáy seõ trôû neân chai cöùng vaø maát ñi taùnh sinh 

ñoäng cuûa noù. Veà phöông dieän trieát hoïc, chuùng ta phaûi thaønh thaät maø 

noùi raèng trieát hoïc chính laø moät trong nhöõng nguyeân nhaân chính ñöa ñeán 

vieäc phaân chia caùc boä phaùi, vì trieát hoïc khaùc vôùi moïi ngaønh tri thöùc 

khaùc ôû choã noù cho pheùp coù nhieàu hôn moät giaûi phaùp cho moãi vaán ñeà. 

Vaø Phaät giaùo khoâng chæ ñöôïc bieát ñeán nhö moät toân giaùo, maø noù coøn 

ñöôïc bieát ñeán nhö moät trieát lyù soáng raát cao saâu. Trong khi tieán haønh 

caùc phöông phaùp tu taäp, caùc tu só Phaät giaùo phaûi ñoái maët vôùi nhöõng vaán 

ñeà thaønh hình treân laõnh vöïc trieát hoïc ôû khaép nôi, chaúng haïn nhö phaân 

loaïi cuûa tri thöùc, nhöõng vaán ñeà ñaùnh giaù thöïc taïi, nhaân quaû, thôøi gian 
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vaø khoâng gian, baûn ngaõ, vaân vaân. Thôøi kyø ñaàu taäp trung vaøo nhöõng vaán 

ñeà taâm lyù, thôøi kyø thöù hai laø nhöõng vaán ñeà baûn chaát cuûa söï hieän höõu, 

vaø thôøi kyø thöù ba laø caùc vaán ñeà vuõ truï. Thôøi kyø ñaàu taäp trung vaøo vieäc 

caù nhaân coá gaéng töï nhieáp phuïc taâm mình, vaø söï phaân tích taâm lyù laø 

phöông phaùp ñeå ñaït ñeán söï cheá ngöï taâm. Thôøi kyø thöù hai chuyeån sang 

baûn chaát töï nhieân cuûa thöïc theå, hay ñöôïc goïi laø töï taùnh; vaø nhaän thöùc 

cuûa taâm veà töï taùnh cuûa vaïn höõu ñöôïc xem laø yeáu toá quyeát ñònh ñeå ñaït 

ñeán söï giaûi thoaùt. Thôøi kyø thöù ba xem vieäc ñieàu chænh töï thaân cho haøi 

hoøa vôùi vuõ truï laø ñaàu moái ñeå ñaït ñeán giaùc ngoä, vaø xöû duïng nhöõng 

phöông caùch coù taùnh maàu nhieäm, huyeàn bí töø thôøi coå xöa ñeå laøm ñöôïc 

ñieàu ñoù. Veà phöông dieän lòch söû, söï phaân hoùa ñaàu tieân veà quan ñieåm laø 

giöõa nhöõng ngöôøi cho raèng chæ coù hieän taïi laø thöïc höõu, vaø nhöõng ngöôøi 

khaúng ñònh caû quaù khöù vaø vò lai cuõng thöïc höõu nhö hieän taïi. Hôn theá 

nöõa, hö khoâng vaø Nieát Baøn laø 2 phaùp thöôøng ñöôïc cho laø voâ vi. Tuy 

nhieân, coù moät soá tröôøng phaùi khoâng tin raèng hö khoâng thöïc höõu hay voâ 

vi. Maët khaùc, trong khi döôøng nhö khoâng ai tranh luaän veà baûn chaát voâ 

vi cuûa Nieát Baøn, nhöng hoï laïi khoâng ñoàng thuaän laø noù thuoäc loaïi thöïc 

taïi naøo. Moät soá cho raèng noù hoaøn toaøn khoâng, soá khaùc laïi khaúng ñònh 

raèng chæ coù Nieát Baøn môùi ñaùng cho laø thöïc höõu. Ñaïi Chuùng Boä cho 

raèng vaïn höõu, caùi ngaãu nhieân cuõng nhö caùi tuyeät ñoái, ñeàu laø giaû laäp, 

thuaàn laø quan nieäm, thuaàn laø lyù luaän, khoâng coù töï theå rieâng. Toaøn boä 

caùc phaùp giaû laäp naày traùi ngöôïc vôùi moät “phaùp giôùi” hay “phaùp taùnh” 

voán ñoàng nhaát vôùi taùnh khoâng toaøn dieän laø nôi vaïn phaùp quy veà.  

Ñaïi Chuùng Boä, nhöõng ngöôøi ñaïi dieän cho phaàn lôùn giaùo ñoaøn Phaät 

Giaùo, vì hoï laø nhoùm ñoâng nhaát trong kyø keát taäp taïi thaønh Hoa Thò, vaø 

hoï laø ñaïi dieän cuûa giôùi cö só ñoái laäp vôùi boä phaän Taêng löõ baûo thuû. Hoï 

ñaõ laøm giaûm nheï taàm quan troïng cuûa Ñöùc Phaät lòch söû ñeå thay vaøo ñoù 

laø Phaùp thaân cuûa Ñöùc Phaät. Theo kinh Dieäu Phaùp Lieân Hoa, Ñöùc Phaät 

luoân toàn taïi trong suoát thôøi gian voâ taän, vaø luùc naøo Ngaøi cuõng thuyeát 

giaûng  khaép moïi nôi trong voâ soá hoùa thaân. Thuyeát Ngaõ Boä ñaõ gaây soùng 

gioù vôùi quan nieäm raèng beân caïnh caùc phaùp khoâng coù caù ngaõ, vaãn coù 

moät ngaõ theå caàn ñöôïc bieát ñeán. Hoï coá tình thaùch thöùc giaùo nghóa cô 

baûn cuûa caùc hoïc giaû Phaät giaùo ñöông thôøi. Söï ly phaùi giöõa Thöôïng Toïa 

Boä vaø Ñaïi Chuùng Boä ñaõ xaûy ra do quan nieäm veà vò trí cuûa caùc vò A La 

Haùn. Ñaïi Chuùng Boä cho raèng A La Haùn chöa ñaït quaû vò maø Thöôïng 

Toïa Boä ñaõ gaùn cho hoï. Caùc vò A La Haùn vaãn chöa hoaøn toaøn giaûi thoaùt 

vì hoï vaãn coøn bò quaáy nhieãu bôûi aùc ma, hoï vaãn coøn hoaøi nghi, vaø vaãn 
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coøn khoâng bieát nhieàu vaán ñeà. Vôùi Ñaïi Chuùng Boä, caùc vò A La Haùn laø 

nhöõng ngöôøi ñaùng kính troïng nhöng haõy coøn vò kyû. Ñaïi Chuùng Boä 

khoâng döïa treân chöùng nghieäm cuûa caùc vò A La Haùn maø laø döïa treân caùc 

vò Boà Taùt, nhöõng ngöôøi queân mình vì tha nhaân.  

Ñaïi Chuùng Boä ñoàng nhaát taùnh khoâng vôùi Phaät taùnh. Ñoái vôùi hoï, heát 

thaûy chuùng sanh, caû theá gian vaø xuaát theá gian, ñeàu laáy taùnh khoâng laøm 

neàn taûng. Caùi taùnh khoâng ñoù laø Phaät taùnh vaø laø Nieát Baøn toái haäu. Do 

ñoù Phaät taùnh nhaát thieát phaûi hieän höõu trong heát thaûy chuùng sanh. Ñaïi 

Chuùng Boä xem Ñöùc Phaät sieâu vieät, xuaát theá gian, khoâng coøn gì baát 

toaøn hay baát tònh, baäc nhaát thieát trí, nhaát thieát löïc, voâ haïn, vónh haèng, 

thöôøng taïi ñònh, khoâng bao giôø taùn taâm vaø nguû nghæ. Ñöùc Phaät trong 

lòch söû chæ laø moät hoùa thaân cuûa Ñöùc Phaät sieâu vieät, do Ngaøi taïo ra ñeå 

thò hieän treân theá gian, tuøy thuaän theo thöôøng phaùp cuûa theá gian ñeå giaùo 

hoùa chuùng sanh ôû ñoù. Vôùi Ñaïi Chuùng Boä, Ñöùc phaät nhaäp Nieát Baøn 

khoâng phaûi laø Ngaøi hoaøn toaøn tòch dieät, maø vì loøng töø bi voâ haïn cuõng 

nhö thoï maïng cuûa Ngaøi. Ngaøi coøn thò hieän döôùi nhieàu hình thöùc ñeå cöùu 

ñoä heát thaûy chuùng sanh baèng nhieàu phöông caùch khaùc nhau. Khoâng chæ 

coù chö Phaät ôû theá gian naày, caùc Ngaøi coøn thò hieän khaép nôi, thò hieän 

trong taát caû thaäp phöông theá giôùi. Theo quan nieäm cuûa Ñaïi Chuùng Boä 

thì Ñöùc Phaät laø hieän thaân vónh cöûu cuûa taát caû chaân lyù ñaõ cho pheùp söï 

tieáp tuïc phaùt loä ra chaân lyù cuûa Ngaøi vaøo nhöõng thôøi ñieåm khaùc nhau, 

chöù khoâng nhaát thieát chæ vaøo thôøi Ñöùc Phaät coøn taïi theá maø thoâi. Ñaïi 

Chuùng Boä vaø Ñaïi Thöøa theo nghóa naøo ñoù laø nhöõng nhaø huyeàn bí ñoái 

nghòch vôùi chuû thuyeát duy lyù cuûa Thöôïng Toïa Boä. Söï khaùc bieät chính 

laø ôû choã söï huyeàn bí döïa treân lyù trí cuûa Ñaïi Chuùng Boä vaø duy lyù laïi 

mang maøu saéc huyeàn bí cuûa Nam Phöông Thöôïng Toïa Boä. Tuy nhieân, 

hoï coù cô sôû chung laø Trung Ñaïo maø moïi haønh giaû phaûi duïng coâng tu 

haønh ñeå ñaït ñöôïc giaûi thoaùt. Hoaøn toaøn ngöôïc laïi vôùi Ñaïi Chuùng Boä, 

tröôøng phaùi Thöôïng Toïa Boä coi Ñöùc Phaät nhö laø moät con ngöôøi bình 

thöôøng, maëc daàu coù maâu thuaãn vôùi moät soá ñieàu ñöôïc noùi ñeán trong 

kinh ñieån Nam Phaïn. Tröôøng phaùi naày chuû tröông raèng chæ coù moät Boà 

Taùt hieän thôøi laø Ngaøi Di Laëc. Ngaøi hieän ñang nguï taïi cung trôøi Ñaâu 

Suaát, töø ñoù Ngaøi taùi sinh laøm ngöôøi khi Phaät phaùp ñaõ chaám döùt. 

 

IV. Söï Phaùt Trieån & Phaân Phaùi Trong  Thöôïng Toïa Boä:  

A. Söï Phaùt Trieån Thöôïng Toïa Boä:  
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Möôøi Taùm Boä Phaùi thôøi Phaät giaùo nguyeân Thuûy bao goàm: Ñaïi 

Chuùng Boä, Nhöùt Thuyeát Boä, Thuyeát Xuaát Theá Boä, Ña Vaên Boä, Thuyeát 

Giaû Boä, Cheá Ña Sôn Boä, Taây Sôn Truï Boä, Baéc Sôn Truï Boä, Keâ Daãn 

Boä (Keâ Li Boä), Thöôïng Toïa Boä, Tuyeát Sôn Boä, Thuyeát Nhöùt Thieát 

Höõu Boä, Ñoäc Töû Boä, Phaùp Thöôïng Boä, Hieàn Vò Boä, Chính Löôïng Boä, 

Maät Laâm Sôn Boä, Hoùa Ñòa Boä, Phaùp Taïng Boä, AÅm Quang Boä, vaø Kinh 

Löôïng Boä. Thöôïng Toïa Boä laø nhöõng ngöôøi ñaïi dieän cho truyeàn thoáng 

cuûa caùc tröôûng laõo trong laàn keát taäp kinh ñieån taïi thaønh Pataliputra. Hoï 

luoân töï haøo veà tính caùch thaâm nieân laãn chính thoáng cuûa hoï. Moät traêm 

naêm sau ngaøy Phaät nhaäp dieät, nhöõng baäc kyø laõo trong Taêng ñoaøn ñaõ 

hoïp nhau trong hang nuùi ñeå cuøng keát taäp luaät boä. Taïi cuoäc hoäi nghò ôû 

Tyø Xaù Leâ, ñaõ coù moät soá Taêng löõ baát ñoàng yù kieán traàm troïng vôùi moät soá 

Taêng löõ khaùc nhöõng ñieåm quan troïng lieân quan tôùi giaùo phaùp. Soá Taêng 

löõ coù nhöõng yù kieán khaùc bieät tuy chieám ña soá nhöng hoï laïi bò moät soá 

Taêng löõ khaùc leân aùn  vaø goïi laø AÙc Tyø Kheo vaø keû thuyeát phi phaùp ñoàng 

thôøi ñaõ truïc xuaát hoï. Trong lòch söû Phaät giaùo, soá Tyø Kheo naày ñöôïc goïi 

laø Ñaïi Chuùng Boä vì trong cuoäc hoäi taäp hoï ñaõ chieám ña soá  vaø phaûn aûnh 

ñöôïc yù kieán cuûa ñaïi ña soá tuïc chuùng. Nhöõng Taêng löõ ñaõ xua ñuoåi 

nhöõng vò naày ñaõ töï xöng laø Thöôïng Toïa Boä hoaëc Tröôûng Laõo vì hoï töï 

cho laø ñaïi bieåu chính thoáng giaùo nghóa Phaät Giaùo Nguyeân Thuûy. Giaùo 

lyù cuûa Ñöùc Phaät theo tröôøng phaùi naày raát ñôn giaûn. Ngaøi daïy chuùng ta 

‘traùnh moïi ñieàu aùc, laøm caùc ñieàu laønh vaø giöõ cho taâm yù thanh saïch.’ Coù 

theå ñaït ñöôïc nhöõng ñieàu naày baèng söï haønh trì giôùi, ñònh, tueä. Giôùi hay 

giöõ haïnh kieåm toát laø neàn taûng  chuû yeáu cuûa söï tieán boä trong ñôøi soáng 

con ngöôøi. Moät ngöôøi taïi gia bình thöôøng phaûi traùnh saùt sanh, troäm caép, 

taø daâm vaø uoáng caùc chaát cay ñoäc. Neáu trôû thaønh tu só thì phaûi soáng ñôøi 

ñoäc thaân, tuaân thuû cuï tuïc giôùi, tu taäp thieàn ñònh ñeå trau doài tueä giaùc. 

Noùi chung, kinh ñieån Thöôïng Toïa Boä haï thaáp vai troø cuûa Ñöùc Phaät nhö 

moät nhaân vaät lòch söû chöù khoâng phaûi laø moät nguyeân lyù sieâu hình. Coù 

nhöõng moái quan heä maät thieát giöõa Thöôïng Toïa Boä vaø Phaät giaùo 

Theravada hay Phaät giaùo Nguyeân Thuûy ngaøy nay. “Sthavira” laø thuaät 

ngöõ Baéc Phaïn duøng ñeå chæ “Tröôûng Laõo.” (hay Thöôïng Toïa). Ñaây laø 

moät trong hai nhoùm coù quan heä vôùi cuoäc keát taäp Kinh Ñieån laàn thöù 

nhaát, nhoùm kia laø “Ñaïi Chuùng Boä.” Thöôïng Toïa Boä tuyeân boá laø hoï 

naém giöõ kinh ñieån vaø truyeàn thoáng giôùi luaät nguyeân thuûy cuûa Ñöùc Phaät 

Thích Ca Maâu Ni, vaø hoï ñaët cho ñoái thuû cuûa mình, coù veû nhö laø ñaïi ña 

soá, laø nhöõng keû theo taø giaùo. Töø Pali “Thera” töông ñöông vôùi töø Phaïn 
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ngöõ “Sthavira” ñaõ khieán cho nhieàu ngöôøi nghó raèng hai heä phaùi naøy laø 

moät, hoaëc giaû heä phaùi Theravada coù lieân heä vôùi heä phaùi Sthaviravadin 

thôøi xöa. Chính kinh ñieån cuûa truyeàn thoáng Theravada hieän taïi cho 

raèng truyeàn thoáng naøy chính laø haäu dueä cuûa “Thöôïng Toïa Boä,” maëc 

daàu khoâng coù caên cöù lòch söû naøo xaùc nhaän ñieàu naøy, vì truyeàn thoáng 

Theravada chæ khôûi leân taïi Tích Lan  khoaûng 2 theá kyû sau ñoù maø thoâi. 

Tröôøng phaùi Thöôïng Toïa Boä ñaõ taïo moät aûnh höôûng ñoái vôùi quan nieäm 

cuûa chuùng ta veà Taêng Giaø nguyeân thuûy, maø coù leõ ñaïi dieän duy nhaát cuûa 

tröôøng phaùi naøy coøn toàn taïi ñeán ngaøy nay laø tröôøng phaùi Nguyeân Thuûy 

(Theravada) ôû Sri Lanka vaø caùc nöôùc Ñoâng Nam AÙ. Tröôøng phaùi naøy 

ñaõ xaùc nhaän mình laø tröôøng phaùi duy nhaát ñaõ ly khai vôùi tröôøng phaùi 

Ñaïi Chuùng Boä trong laàn Ñaïi Hoäi Keát Taäp Kinh ñieån laàn thöù hai. Vaøo 

thôøi vua A Duïc, tröôøng phaùi Thöôïng Toïa Boä ñaõ töï taùch ra thaønh caùc 

tröôøng phaùi Chính Löôïng Boä, Thuyeát Nhaát Thieát Höõu Boä vaø Phaân Bieät 

Thuyeát Boä. Veà sau naøy tröôøng phaùi Phaân Bieät Thuyeát Boä laïi taùch ra 

thaønh hai phaùi, tröôøng phaùi Mahisasika, ñöôïc thaønh laäp ôû mieàn Ñoâng 

Nam AÁn Ñoä vaø phaùi Theravada ñöôïc thaønh laäp ôû Sri Lanka khi vua A 

Duïc phaùi con cuûa mình laø Mahinda tôùi nôi naøy. Töø khi môùi thaønh laäp, 

Thöôïng Toïa Boä ñaõ tìm caùch phaùt trieån veà phía Taây cuûa AÁn Ñoä. Taïi 

Mieán Ñieän, döôùi trieàu ñaïi Anawrahta (1044-1283), Phaät giaùo Ñaïi Thöøa 

phaùt trieån raát maïnh meõ, tuy nhieân, Thöôïng Toïa Boä vaãn ñöôïc öa 

chuoäng roäng raõi hôn ôû nhieàu nôi. Duø caùc Taêng só trong thaønh Ari khoâng 

thích Thöôïng Toïa Boä vì Taêng só cuûa boä phaùi naày aên thòt, uoáng röôïu, 

duøng buøa chuù deå giaûi toäi, gieát suùc vaät ñeå teá leã, vaø meâ ñaém aùi duïc. Maëc 

duø vaäy Thöôïng Toïa Boä vaãn tieáp tuïc toàn taïi ôû Mieán Ñieän cho ñeán cuoái 

theá kyû thöù 18. Söï uûng hoä cuûa trieàu ñình Mieán Ñieän vaãn daønh cho 

Thöôïng Toïa Boä, vaø tröôùc khi Mieán Ñieän bò ngöôøi Moâng Coå xaâm laêng 

vaøo naêm 1287 thì Pagan vaãn laø moät trung taâm vaên hoùa Phaät giaùo lôùn 

cuûa Thöôïng Toïa Boä. Sau ñoù, suoát 500 naêm Mieán Ñieän bò phaân chia 

thaønh nhöõng laõnh ñòa nhoû vôùi chieán tranh trieàn mieân, nhöng truyeàn 

thoáng Thöôïng Toïa Boä vaãn ñöôïc duy trì. Noùi chung, Phaät giaùo Mieán 

Ñieän nghieâng veà vieäc duy trì tính chính thoáng cuûa Thöôïng Toïa Boä 

trong suoát moät thôøi gian daøi. Taïi Thaùi Lan vaø caùc vuøng khaùc ôû Ñoâng 

Döông, ñoàng thôøi vôùi söï phaùt trieån taïi Mieán Ñieän, Thöôïng Toïa Boä 

cuõng phaùt trieån sang Thaùi Lan vaø caùc vuøng khaùc ôû Ñoâng Döông. Taïi 

Thaùi Lan, nhöõng boä toäc Thaùi ôû Trung Hoa ñaõ mang ñeán Thaùi Lan moät 

hình thöùc Phaät giaùo naøo ñoù, nhöng trong theá kyû thöù 14 thì Thöôïng Toïa 
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Boä cuûa Tích Lan  ñöôïc thieát laäp taïi ñaây moät caùch vöõng chaéc. Taïi 

Kampuchia, vaøo theá kyû thöù 11, Maät toâng vaãn coøn höng thònh; tuy 

nhieân, ñeán theá kyû thöù 14, do aùp löïc cuûa ngöôøi Thaùi, Thöôïng Toïa Boä ñaõ 

daàn daàn thay theá cho toâng phaùi naày, vaø vaøo theá kyû thöù 15, Thöôïng Toïa 

Boä chính thoáng cuûa Tích Lan ñöôïc du nhaäp. Taïi Chaøm vaø Vieät Nam, 

Thöôïng Toïa Boä vaø haäu thaân cuûa noù laø heä phaùi Theravada chæ ñöôïc du 

nhaäp töø Kampuchia vaøo khoaûng giöõa theá kyû 20 maø thoâi. 

 

B. Söï Phaân Chia Caùc Boä Phaùi Trong Thöôïng Toïa Boä:  

Thöù Nhaát Laø Thuyeát Ngaõ Boä: Moät trong nhöõng boä phaùi ñöôïc thaønh 

laäp vaøo khoaûng 236 naêm sau ngaøy Ñöùc Phaät nhaäp Nieát Baøn. Thuyeát 

Ngaõ Boä ñaõ laøm söõng soát caùc boä phaùi ñöông thôøi khaùc vì noù chuû tröông 

coù söï hieän höõu cuûa moät ngaõ theå. Caùc boä phaùi khaùc cho raèng haàu heát 

giaùo thuyeát cuûa Thuyeát Ngaõ Boä laø ngoaïi giaùo vì noù phuû nhaän thuyeát 

“voâ ngaõ” cuûa Ñöùc Phaät. Chính vì vaäy maø Thuyeát Ngaõ Boä ñaõ bò raát 

nhieàu hoïc giaû loãi laïc ñöông thôøi cuûa Phaät giaùo nhö Theá Thaân vaø Tòch 

Hoä ñaû kích moät caùc cay cuù. Giaùo thuyeát chính cuûa Thuyeát Ngaõ Boä bao 

goàm: i) Tröôøng phaùi naày tin 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 ngöôøi 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’ 

cuûa Ñöùc 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 ñaïo 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 
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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 cuûa 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 cuûa nhieàu ngöôøi, vì haïnh phuùc cuûa 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 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. ii) 

Theo Thuyeát Ngaõ Boä, con ngöôøi ñoái vôùi caùc yeáu toá taâm sinh lyù gioáng 

nhö löûa ñoái vôùi chaát ñoát. Löûa khoâng chæ laø moät chuoãi caùc tia chaùy lieân 

tuïc, maø laø moät thöïc theå, ñoäc laäp, töï höõu, ñoát chaùy nhieân lieäu. Noù coù 

baûn chaát rieâng laø noùng, coù taùc nghieäp, coù moät nghieäp quaû. Nhö vaäy, töï 

ngaõ xuaát hieän thoâng qua caùc thoï uaån, caâu höõu vôùi thoï uaån, khoâng phaûi 

nhö moät vaät bieät laäp, maø laø moät thöù nhaát theå veà cô caáu. Nhö vaäy phaùi 

Höõu Ngaõ mong muoán chöùng toû hoïc thuyeát cuûa hoï khoâng maâu thuaãn vôùi 

caùc nguyeân taéc chính trong Phaät giaùo. Hoï khaúng ñònh raèng söï tin töôûng 

vaøo moät caùi “Töï Ngaõ” khoâng laøm taùc haïi ñeán ñôøi soáng taâm linh khi 

chuùng ta tu taäp vaø nhìn thaáy ñöôïc caùi “Chaân Ngaõ” (caùi Ngaõ baát bieán). 

Vaø luùc ñoù chuùng ta seõ khoâng coøn chaáp vaøo caùi “Toâi” vaø “Cuûa Toâi” 

theo thöôøng tình theá tuïc nöõa. Thuyeát Ngaõ Boä ñònh nghóa “Ngaõ” nhö 

sau: i) Taùc giaû caùc taùc nghieäp khaùc nhau, tònh vaø baát tònh. ii) Ngöôøi tieáp 

nhaän keát quaû mong muoán vaø khoâng mong muoán cuûa nhöõng haønh vi noù 

ñaõ laøm. iii) Keû thoï duïng, lang thang trong luaân hoài, xaû boû caùc uaån cuõ 

vaø thoï nhaän caùi môùi. 

Thöù Nhì Laø Phaân Bieät Thuyeát Boä: Coøn goïi laø Tyø Baø Xa Baø Ñeà boä, 

moät trong nhöõng nhaùnh nguyeân thuûy ñaõ taùch khoûi Sthavira vaøo naêm 

240 tröôùc CN (khoaûng 236 naêm sau ngaøy Ñöùc Phaät nhaäp Nieát Baøn). 

Phaùi naày taøn luïi vaøo theá kyû thöù VII. Theo Keith trong Trung Anh Phaät 

Hoïc Töø Ñieån, Tyø Baø Xa Baø Ñeà (Vibhajyacadins) laø tröôøng phaùi cho 

raèng chaáp nhaän A Tyø Ñaït Ma Luaän Taïng laø hôïp lyù, vì trong ñoù chöùa caû 

boä Taïng Pali. Phaân Bieät Thuyeát Boä (The Vibhajyavadins) vaø söï khôûi 

thuûy cuûa noù haõy coøn muø môø. Phaân Bieät Thuyeát Boä cho raèng phaûi baøn 
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luaän ñuùng sai. Phaân Bieät Thuyeát Boä laø boä phaùi chuû tröông phaân tích, 

bieän bieät caùc phaùp, vaø ñoái vôùi caùc söû gia Phaät giaùo vaãn coøn ít nhieàu bí 

aån. Theo giaùo sö Edward Conze trong Löôïc Söû Phaät Giaùo thì söï phaân 

chia giöõa Nhaát Thieát Höõu Boä vaø Phaân Bieät Thuyeát Boä baét nguoàn töø 

giaùo lyù “Baûn theå toaøn höõu” cuûa Ca Chieân Dieân Töû (Katyayaniputra), 

giaùo chuû boä phaùi Nhaát Thieát Höõu Boä, cho raèng khoâng chæ rieâng hieän 

taïi, maø caû nhöõng söï kieän trong quaù khöù vaø töông lai ñeàu laø coù thaät. 

Döôøng nhö vua A Duïc ñaõ ñöùng veà phía Phaân Bieät Thuyeát Boä neân phaùi 

Nhaát Thieát Höõu Boä phaûi di chuyeån veà phía Baéc ñeå truyeàn baù giaùo lyù 

cuûa hoï taïi Kashmir, nôi maø veà sau naày vaãn tieáp tuïc laø trung taâm truyeàn 

baù cuûa hoï trong hôn moät ngaøn naêm. Coát loõi cuûa Phaân Bieät Thuyeát Boä: 

a) Ngöôøi baûo veä cho caùi gì phaûi phaân hoùa. b) Nhaùnh Tieåu Thöøa ñaõ taùch 

khoûi Sthavira vaøo naêm 240 tröôùc CN. Phaùi naày taøn luïi vaøo theá kyû thöù 

VII. c) Theo Keith trong Trung Anh Phaät Hoïc Töø Ñieån, Tyø Baø Xa Baø 

Ñeà (Vibhajyacadins) laø tröôøng phaùi cho raèng chaáp nhaän A Tyø Ñaït Ma 

Luaän Taïng laø hôïp lyù, vì trong ñoù chöùa caû boä Taïng Pali. Phaân Bieät 

Thuyeát Boä (The Vibhajyavadins) vaø söï khôûi thuûy cuûa noù haõy coøn muø 

môø. Phaân Bieät Thuyeát Boä naày cho raèng phaûi baøn luaän ñuùng sai. d) Baø 

Sa Luaän: Teân goïi taét cuûa Boä Luaän A Tyø Ñaït Ma Ñaïi Tyø Baø Sa, Tyø Baø 

Sa Luaän. Boä Kinh Luaän do Thi Ñaø Baøn Ni soaïn, ñöôïc ngaøi Taêng Giaø 

Baït Tröøng dòch sang Hoa ngöõ vaøo khoaûng naêm 383 sau Taây Lòch. Theo 

Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, coù leõ 

vaøo theá kyû thöù II sau Taây Lòch, tröôùc hay sau cuoäc kieát taäp kinh ñieån 

cuûa trieàu ñaïi Ca Saéc Nò Ca, chuùng ta khoâng theå noùi ñöôïc, moät sôù giaûi 

vó ñaïi vaø chi li meänh danh Tyø Baø Sa Luaän (Aibhasa-sastra) ñöôïc taäp 

thaønh döïa treân taùc phaåm cuûa Ca Ña Dieãn Ni Töû. Töø ngöõ “Vibhasa” coù 

nghóa laø “Quaûng dieãn,” hay nhöõng “Dò kieán,” vaø tieâu ñeà naày toû ra raèng 

nhieàu quan ñieåm cuûa thôøi aáy ñöôïc taäp hôïp vaø pheâ bình chi tieát, vaø moät 

vaøi quan ñieåm rieâng tö ñöôïc tuyeån choïn vaø ghi cheùp laïi. Muïc ñích 

chaùnh cuûa luaän Tyø Baø Sa  laø löu truyeàn lôøi traàn thuaät chính xaùc cuûa 

tröôøng phaùi A Tyø Ñaøm, töø ñoù tröôøng phaùi naày môùi ñöôïc goïi laø phaùi 

Phaân Bieät Thuyeát (Vaibhasika).  

Thöù Ba Laø AÁm Quang Boä: AÁm Quang Boä do ngaøi AÁm Quang thaønh 

laäp vaøo khoaûng naêm 236 sau ngaøy Ñöùc Phaät nhaäp Nieát Baøn. Giaùo sö 

Przyluski cho raèng boä phaùi naày vôùi Tuyeát Sôn Boä laø moät vì hoï tin raèng 

caùc vò Boà Taùt cuõng gioáng nhö phaøm phu, khoâng coù quyeàn löïc sieâu 

nhieân naøo caû. Caùc vò A La haùn vaãn coøn si meâ vaø ngôø vöïc. Tuy nhieân, 
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Nalinaksha Dutt khoâng chaáp nhaän quan ñieåm naày cuûa giaùo sö  

Przyluski. Boä phaùi naày khaùc vôùi Nhaát Thieát Höõu Boä vaø Phaùp Taïng Boä 

ñoâi chuùt nhöng raát gaàn vôùi Thöôïng Toïa Boä, neân coøn ñöôïc goïi laø 

Sthavariya. AÁm Quang Boä tin raèng quaù khöù ñaõ sinh quaû thì khoâng coøn 

toàn taïi nöõa, coøn quaù khöù chöa sinh quaû thì tieáp tuïc toàn taïi; do ñoù, hoï 

laøm rung chuyeån phaàn naøo ñòa vò cuûa phaùi Höõu Boä voán cho raèng quaù 

khöù  cuõng toàn taïi nhö hieän taïi vaäy. Ñoâi khi AÁm Quang Boä ñöôïc xem 

nhö laø tröôøng phaùi thoûa hieäp giöõa Höõu Boä (Sarvastivadin) vaø Phaân Tích 

Boä hay Phaân Bieät Thuyeát Boä (Vibhajyavadin). Phaùi naày cuõng tuyeân boá 

raèng mình coù boä Tam taïng rieângï. 

Thöù Tö Laø Nam Phöông Thöôïng Toïa Boä: Phaät giaùo Nguyeân Thuûy 

coù khi coøn goïi laø Phaät giaùo Nam Toâng. Phaät giaùo Nguyeân Thuûy coù aûnh 

höôûng lôùn taïi caùc xöù Tích Lan, Mieán Ñieän, Thaùi Lan, Laøo vaø Cam Boát. 

Rieâng taïi Tích Lan, Nam Phöông Thöôïng Toïa Boä ñaõ thoáng laõnh xöù naày 

trong hai ngaøn naêm nay, söï thoáng thuoäc cuûa boä phaùi naày vôùi caùc toâng 

phaùi khaùc trong noäi ñòa AÁn Ñoä vaãn chöa roõ raøng. Ñaây laø tröôøng phaùi 

maø giaùo phaùp töông öùng vôùi caùc boä kinh A Haøm. Nhöõng giaùo phaùp naøy 

thöôøng cho raèng khoâng coù baûn chaát cuûa moät caùi ngaõ, chö phaùp coù thöïc, 

vaø nieát baøn laø hoaøn toaøn hoaïi dieät. Khoâng theå naøo caû quyeát söï phaân 

chia nhöõng boä phaùi ñaõ xaûy ra vaøo thôøi ñieåm naøo, tuy nhieân chuùng ta 

bieát raèng chính söï  truyeàn baù chaùnh phaùp vaøo nhöõng vuøng khaùc nhau 

ñaõ ñöa ñeán söï baát ñoàng vaø trôû thaønh nguyeân nhaân chính cho söï phaân 

chia naøy. Vaøo theá kyû thöù ba tröôùc Taây lòch, vua A Duïc ñaõ tích cöïc uûng 

hoä söï nghieäp truyeàn baù chaùnh phaùp tôùi nhöõng vuøng xa hôn. Ngöôøi ta tin 

raèng chính nhôø söï uûng hoä cuûa vua A Duïc trong vieäc truyeàn baù chaùnh 

phaùp maø sau cuoäc keát taäp kinh ñieån laàn thöù ba, phaùi Nhaát Thieát Höõu 

Boä ñaõ beùn reã maïnh meõ ôû phía Taây Baéc vaø phaùi Nguyeân Thuûy ôû phía 

Nam, roài lan truyeàn ñeán Tích Lan. Phaät giaùo coøn aûnh höôûng xa hôn nöõa 

ñeán caùc vuøng Hy Laïp vaø nhöõng vuøng maø Hy Laïp thoáng trò. Suoát hai 

hay ba theá kyû tieáp theo trieàu ñaïi cuûa vua A Duïc, ñaõ coù 18, hoaëc 20, 

hoaëc hôn theá nöõa nhöõng boä phaùi Phaät giaùo ñaõ toàn taïi, ñaùnh daáu söï söï 

xuaát hieän cuûa thôøi kyø phaân chia caùc boä phaùi. Nhöõng boä phaùi Phaät giaùo 

trong thôøi kyø phaân chia boä phaùi ñaàu tieân raát quan taâm vaø nghieâm nhaët 

tuaân thuû giôùi luaät cuõng nhö nghieân cöùu kinh ñieån. Nhaán maïnh ñeán vieäc 

dòch vaø giaûi thích chính xaùc theo nguyeân vaên kinh ñieån. Söï lieân heä giöõa 

Nam Phöông Thöôïng Toïa Boä vaø Phaät Giaùo Nguyeân Thuûy: Tröôøng phaùi 

Tieåu thöøa ñöôïc thaønh laäp sau khi Ñöùc Phaät nhaäp dieät, vaøo khoaûng kyû 
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nguyeân Thieân Chuùa, cuõng vaøo luùc maø tröôøng phaùi Ñaïi thöøa ñöôïc giôùi 

thieäu. Cöùu caùnh giaûi thoaùt cuûa Tieåu thöøa laø töï ñoä. Vaøo thôøi vua A Duïc, 

tröôøng phaùi Thöôïng Toïa Boä ñaõ töï taùch ra laøm ba tröôøng phaùi laø Chính 

Löôïng Boä, Thuyeát Nhaát Thieát Höõu Boä vaø Phaân Bieät Thuyeát Boä. Vaø veà 

sau naøy, tröôøng phaùi Phaân Bieät Thuyeát Boä laïi taùch ra laøm hai phaùi: 

Mahisasika School ôû mieàn Ñoâng Nam AÁn Ñoä, vaø Nguyeân Thuûy 

Theravada ôû Sri Lanka. Nhöõng ñaëc ñieåm khaùc cuûa Nam Phöông 

Thöôïng Toïa Boä vaø Phaät Giaùo Nguyeân Thuûy: Ngöôøi ta tin raèng 

Theravada laø tröôøng phaùi Tieåu thöøa thoaùt thai töø nhoùm Sthavira, phaùt 

trieån töø nhaùnh Vibhajyavadin, do Moggaliputta Tissa laäp ra vaø ñöôïc 

Mahinda ñöa vaøo Tích Lan vaøo khoaûng naêm 250 tröôùc Taây lòch. Hoïc 

thuyeát cuûa tröôøng phaùi naày döïa treân Töù dieäu ñeá, Baùt chaùnh ñaïo, Thaäp 

nhò nhaân duyeân  vaø voâ ngaõ. Trieát lyù cuûa tröôøng phaùi naày raát ñôn giaûn. 

Taát caû caùc hieän töôïng treân theá gian ñeàu mang ba ñaëc tính, ñoù laø söï voâ 

thöôøng (anitya), khoå (duhkha), vaø voâ ngaõ (anatma). Nghóa laø khoâng coù 

caùi gì ñöôïc goïi laø cuûa rieâng noù, khoâng coù gì laø chaéc chaén, khoâng coù gì 

laø tröôøng cöûu. Moïi hôïp theå ñeàu ñöôïc caáu taïo bôûi hai yeáu toá, danh hay 

phaàn khoâng vaät chaát, vaø saéc töùc phaàn vaät chaát. Ngoaøi ra, caùc vaät theå 

naày coøn ñöôïc moâ taû laø goàm coù taát caû naêm uaån (skandhas), ñoù laø saéc 

hay ñaëc tính vaät chaát, vaø boán ñaëc tính phi vaät chaát, thoï, töôûng, haønh, 

thöùc. Caùc yeáu toá naày ñöôïc xeáp thaønh 12 xöù vaø 18 giôùi. Möôøi hai xöù 

goàm saùu caên (maét, tai, muõi, löôõi, thaân, yù), vaø saùu traàn (saéc, thinh, 

höông, vò, xuùc, phaùp). Möôøi taùm giôùi goàm saùu caên, saùu traàn, vaø saùu 

thöùc (söï thaáy bieát cuûa maét, söï nghe bieát cuûa tai, söï ngöûi bieát cuûa muõi, 

söï neám bieát cuûa löôõi, söï tri giaùc cuûa toaøn thaân, vaø söï hieåu bieát cuûa yù 

thöùc). Do ñoù, tröôøng phaùi Phaät giaùo chính thoáng naày coù moät quan ñieåm 

ña nguyeân veà caùc yeáu toá caáu thaønh vuõ truï. Theravada nhaán maïnh ñeán 

söï giaûi thoaùt caù nhaân baèng töï löïc, do tu haønh theo caùc qui taéc ñaïo ñöùc 

haàu ñaït quaû vò A la haùn. Ngaøy nay tröôøng phaùi xoùt laïi duy nhaát cuûa 

Phaät giaùo Tieåu thöøa naày ñaõ vaø ñang phaùt trieån roäng raõi taïi caùc quoác gia 

Ñoâng Nam AÙ. Taïi Nghò Hoäi Hoa Thò thaønh, caùc giaùo lyù cuûa tröôøng phaùi 

naày ñöôïc thöøa nhaän laø cuûa tröôøng phaùi Phaân Bieät Thuyeát Boä 

(Vibhajyavada). Söï khaùc bieät giöõa Phaät giaùo Nguyeân Thuûy vaø Ñaïi 

Thöøa: Phaät giaùo Nguyeân Thuûy cuõng coù luùc ñöôïc goïi laø Phaät giaùo Nam 

Toâng, trong khi Phaät giaùo Ñaïi Thöøa ñöôïc goïi laø Baéc Toâng. Caû hai 

tröôøng phaùi luùc baét ñaàu khoâng phaûi laø nhöõng tröôøng phaùi khaùc bieät, 

nhöng vì nhöõng muïc ñích tu haønh coù khaùc, neân hoï phaùt trieån thaønh hai 
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tröôøng phaùi khaùc nhau vaø cuoái cuøng phaùt trieån trong nhöõng vuøng ñòa lyù 

khaùc nhau. a) Caàu quaû A La Haùn vaø Bích Chi Phaät laø Phaät giaùo 

Nguyeân Thuûy. Muïc ñích cuûa caùc Phaät töû theo Phaät giaùo Nguyeân Thuûy 

laø chaám döùt ngaõ chaáp vaø do ñoù trôû thaønh moät baäc A La Haùn, baäc khoâng 

coøn taùi sanh nöõa. Tìm quaû vò Phaät laø Ñaïi Thöøa. Phaät giaùo Ñaïi Thöøa 

chaáp nhaän nhöõng giaùo thuyeát trong Phaät giaùo Nguyeân Thuûy, Phaät giaùo 

Ñaïi Thöøa daïy raèng tín ñoà Phaät giaùo Ñaïi Thöøa coù theå tu taäp quaû vò A La 

Haùn, nhöng A La Haùn khoâng phaûi laø quaû vò toái thöôïng. Phaät giaùo Ñaïi 

Thöøa ñeà nghò tín ñoà neân ñi theo con ñöôøng Boà Taùt ñaïo vì cuoái cuøng 

con ñöôøng aáy seõ daãn chuùng ta ñeán quaû vò Phaät. Phaät töû thuaàn thaønh neân 

bình taâm töï hoûi: “Söï thaät coù caùi goïi laø ‘Thöøa’ hay khoâng?” Neáu caâu traû 

lôøi laø “Coù”, thì quaû thaät laø moät söï meâ môø ñaùng tieác, vì Ñöùc Phaät ñaâu coù 

bao giôø ñeà caäp ñeán thöøa thaëng gì. Neáu caâu traû lôøi laø “Khoâng” laø chuùng 

ta ñaõ ñi ñuùng ñöôøng, neân tieáp tuïc ñi tôùi. Chuùng ta neân tu taäp giaùo phaùp 

naøo thích hôïp vôùi chuùng ta nhaát, chöù ñöøng bình phaåm ai. b) Ñaïi Thöøa 

nhaán maïnh ñeán “vò tha phoå cöùu,” phaùt trieån trí hueä, vaø hoùa ñoä chuùng 

sanh trong kieáp töông lai; trong khi Nguyeân Thuûy chæ mong caàu töï ñoä 

qua söï tòch dieät nôi nieát baøn. c) Trong khi Phaät giaùo Nguyeân Thuûy chuû 

tröông ñôøi soáng aån só trong röøng hoaëc ñi khaát thöïc, thì Ñaïi Thöøa khoâng 

loaïi boû ñaëc ñieåm naøy, nhöng hoï laïi muoán cho ñôøi soáng tu taäp môû roäng 

hôn cho caû Taêng laãn tuïc. Vôùi lyù töôûng naøy, Phaät giaùo Ñaïi Thöøa khoâng 

mong trôû thaønh A La Haùn ñeå chæ giaûi thoaùt cho caù nhaân, maø mong trôû 

thaønh Boà Taùt vôùi öôùc nguyeän thöôïng caàu Boà Ñeà haï hoùa chuùng sanh. d) 

Boà Taùt Ñaïi Thöøa tu haønh luïc ñoä Ba La Maät; trong khi beân Nguyeân 

Thuûy thì A La Haùn laáy Töù Dieäu Ñeá laøm boån giaùo, vaø Ñoäc Giaùc laáy 

Thaäp Nhò Nhaân Duyeân laøm boån giaùo tu haønh. e) Phaät giaùo Ñaïi Thöøa 

tieán boä vaø khaúng ñònh. f) Trong khi Phaät giaùo Nguyeân Thuûy phaùt trieån 

Taêng ñoaøn nhö laø trung taâm, thì Phaät giaùo Ñaïi Thöøa laïi thích höôùng 

ñeán caù theå hôn. g) Trong khi Phaät giaùo Nguyeân Thuûy chuû tröông hoaøn 

toaøn döïa vaøo kinh ñieån thì Ñaïi Thöøa chæ döïa vaøo tinh thaàn coát loõi cuûa 

Ñöùc Phaät. Vì vaäy, Phaät giaùo Nguyeân Thuûy quan taâm ñeán hình thöùc vaø 

heä thoáng trong tính chaát chính thoáng cuûa kinh ñieån. Taïng Kinh Phaät 

Giaùo Nguyeân Thuûy:  Truyeàn thoáng giaùo phaùp cuûa caùc tröôûng laõo, 

truyeàn thoáng duy nhaát cuûa moät nhoùm caùc tröôøng phaùi coøn soùt laïi ñöôïc 

phaùi Ñaïi Thöøa goïi laø “Tieåu Thöøa.” Ñaây laø truyeàn thoáng chieám öu theá ôû 

vuøng Ñoâng Nam AÙ, ñaëc bieät laø ôû Thaùi Lan, Sri Lanka, Mieán Ñieän, Laøo 

vaø Cam Boát. Maëc duø khoâng coù cô sôû lòch söû naøo, nhöng tröôøng phaùi 
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Theravada tuyeân boá raèng hoï chính laø haäu thaân cuûa phaùi Thöôïng Toïa 

Boä ôû AÁn Ñoä. Nguoàn goác cuûa truyeàn thoáng naøy ôû Ñoâng Nam AÙ theo veát 

töø thôøi Mahinda, con trai cuûa vua A Duïc, moät vò taêng ñaõ höôùng daãn 

moät ñoaøn truyeàn giaùo ñeán Sri Lanka. Töø cô sôû naøy maø sau naøy noù 

truyeàn ñi khaép vuøng, vaø trong nhöõng thaäp nieân gaàn ñaây noù ñaõ thu huùt 

moät soá gia taêng ñaùng keå nhöõng sinh vieân ôû AÂu Chaâu vaø Myõ Chaâu. 

Truyeàn thoáng naøy töï haøo vì noù laø truyeàn thoáng Phaät giaùo baûo thuû saâu 

xa nhöõng giaùo phaùp vaø thöïc haønh trong kinh taïng Pali, heä thoáng kinh 

taïng maø truyeàn thoáng xem laø giaùo ñieån Phaät giaùo xaùc thöïc duy nhaát. 

Tuy nhieân, khoâng ai trong chuùng ta bieát roõ ñaây laø ngoân ngöõ nguyeân 

thuûy trong kinh ñieån cuûa tröôøng phaùi Thöôïng Toïa Boä hay khoâng. Duø 

sao ñi nöõa chuùng ta vaãn coù theå xem tröôøng phaùi Nguyeân Thuûy nhö laø 

ñaïi dieän cuûa tröôøng phaùi Thöôïng Toïa Boä. Luaän thö coát yeáu cuûa boä 

phaùi Nam Phöông Thöôïng Toïa Boä: Thaéng Nghóa Thuyeát, Phaùp Taäp 

Luaän, Thanh Tònh Ñaïo. Saùch vôû thuoäc Boä Luaän Taïng cuûa tröôøng phaùi 

Nguyeân Thuûy: i) Boä Phaùp Tuï: Boä Phaùp Tuï lieät keâ vaø ñònh nghóa nhöõng 

taâm thöùc thieän, aùc, vaø trung tính. Ñaây cuõng laø moät boä saùch phaân tích veà 

hình theå cuûa vaät chaát. ii) Boä Phaân Tích: Phaân tích hay phaân loaïi chi tieát 

16 chuû ñeà chính cuûa giaùo phaùp, goàm caùc uaån, caùc duyeân, caùc yeáu toá 

(ñaïi), caùc caên, söï chuù taâm tænh thöùc, caùc yeáu toá giaùc ngoä, thieàn ñònh vaø 

trí tueä. iii) Boä Chaát Ngöõ: Döïa treân nhöõng phaân tích veà caùc uaån, giôùi, vaø 

tieán haønh baèng phöông caùch vaán ñaùp. iv) Boä Nhaân Cheá Ñònh: Phaân tích 

nhöõng loaïi tính tình, baèng nhöõng nhaân toá khaùc nhau goàm töø moät ñeán 

möôøi nhaân toá. v) Boä Ngöõ Toâng: Baùc boû caùc quan ñieåm dò giaùo cuûa caùc 

tröôøng phaùi Phaät giaùo khaùc. vi) Boä Song Ñoái: Lieân quan ñeán vieäc ñònh 

nghóa roõ raøng caùc thuaät ngöõ. vii) Boä Vò Tri: Tranh luaän ñaày ñuû veà taùnh 

duyeân khôûi. 

Thöù Naêm Laø Hoùa Ñòa Boä: Theo kinh ñieån Baéc Phaïn thì Hoùa Ñòa 

Boä do ngaøi Hoùa Ñòa, xuaát thaân doøng Baø La Moân, thoâng ñaït kinh ñieån 

Phaät, thaønh laäp sau khi Ñöùc Phaät nhaäp Nieát Baøn khoaûng 300 naêm. 

Theo truyeàn thuyeát Phaät giaùo thì moät vaøi vò Taêng cuûa tröôøng phaùi 

Thöôïng Toïa Boä, sau khi rôøi thaønh Hoa Thò trong kyø keát taäp kinh ñieån 

laàn thöù 2, ñaõ ñi veà phöông Nam vaø ñeán cö truù taïi vuøng coå thaønh Hoùa 

Ñòa Maïn Ñaø La. Hoï ñöôïc theá giôùi Phaät giaùo bieát ñeán  nhö laø ngöôøi cuûa 

tröôøng phaùi Hoùa Ñòa Boä. Hoï cuõng ñeán ñònh cö taïi vuøng Vanavasi, phía 

Baéc Kanara, Mysore, Avanti, vaø Tích Lan. Ngaøi Phaùp Hieån, moät nhaø 

haønh höông noåi tieáng ngöôøi Trung Hoa, ñeán Tích Lan sau khi du haønh 
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chieâm baùi vaø nghieân cöùu giaùo lyù nhaø Phaät taïi AÁn Ñoä, ñaõ ghi laïi raèng 

chính oâng ñaõ nhìn thaáy boä luaät cuûa Hoùa Ñòa Boä taïi Tích Lan. Hoùa Ñòa 

Boä coù hai chi phaùi. Chi phaùi tröôùc san seû giaùo nghóa cuûa Thöôïng Toïa 

Boä trong khi chi phaùi sau naày laïi coù cuøng quan ñieåm vôùi hoïc thuyeát cuûa 

phaùi Nhaát Thieát Höõu Boä. Söï laãn loän veà tröôøng phaùi naày phaàn lôùn do 

bôûi coù ñeán hai nhoùm cuûa tröôøng phaùi ñaõ thònh haønh ôû hai giai ñoaïn 

khaùc nhau. Theo taøi lieäu Pali thì Hoùa Ñòa Boä (Chaùnh Ñòa Boä) laø moät 

trong hai möôi toâng phaùi Tieåu Thöøa, töø phaùi Thuyeát Nhaát Thieát Höõu 

Boä maø taùch ra rieâng sau khi Phaät nhaäp dieät ñöôïc 300 naêm. Boä chuû cuûa 

boä phaùi naày voán laø moät quoác vöông, ngöôøi ñaõ giaùo hoùa nhaân daân trong 

bôø coõi ñaát nöôùc mình cai quaûn, neân goïi laø hoùa ñòa. Giaùo phaùp cuûa phaùi 

boä naày cuõng gioáng nhö Ñaïi Chuùng Boä, cho raèng hieän taïi laø höõu theå, 

coøn quaù khöù vaø vò lai laø voâ theå. Giaùo phaùp boä naày cuõng chuû tröông 

khoâng vaø voâ ngaõ maø hieän quaùn nhaát thôøi; thöøa nhaän taïp nhieãm sanh ra 

bôûi naêm thöùc. Toâng phaùi coøn ñaët ra  chín thöù voâ vi. Vì phuû nhaän höõu 

theå nôi quaù khöù vaø vò lai neân toâng phaùi naày coøn ñöôïc goïi laø Phaùp Voâ 

Phaùp Lai Toâng. Hoùa Ñòa Boä tin raèng A Lan Haùn khoâng coøn bò thoái 

chuyeån, khoâng coù thaân trung aám giöõa kieáp naày vôùi kieáp keá tieáp. Hoï 

cuõng cho raèng trong Taêng giaø coù Phaät, neân cuùng döôøng cho chö Taêng 

seõ coù nhieàu coâng ñöùc hôn laø chæ cuùng döôøng cho Ñöùc Phaät. Ñieàu ñaùng 

chuù yù laø Hoùa Ñòa Boä veà sau laïi coù quan ñieåm traùi ngöôïc vôùi nhöõng 

ngöôøi theo Hoùa Ñòa Boä luùc ban ñaàu. Nhöõng ngöôøi Hoùa Ñòa Boä veà sau 

naày tin raèng coù quaù khöù, coù vò lai vaø thaân trung aám. Hoï laïi cuõng tin 

raèng naêm uaån, xöù, giôùi, vaø nhöõng tuøy mieân seõ coøn maõi. 

Quan ñieåm cuûa chi phaùi Hoùa Ñòa Boä thöù nhaát: a) Chi phaùi Hoùa Ñòa 

choái boû quan ñieåm cuûa Nhaát Thieát Höõu Boä; tuy nhieân, hoï coù phaàn ñoàng 

yù vôùi Nam Phöông Thöôïng Toïa Boä khi cho raèng: i) Chæ coù hieän taïi hieän 

höõu. ii) Hoï nhaán maïnh  raèng chö “haønh” hoaïi dieät töøng luùc. iii) Söï soáng 

cuûa con ngöôøi baét ñaàu töø luùc thoï thai vaø chaám döùt ngay luùc cheát. iv) 

Taát caû moïi thöù treân ñôøi naày ñeàu thay ñoåi. Noùi caùch khaùc, khoâng coù yeáu 

toá naøo laø coù thaät caû. v) Hoï cho raèng ngöôøi ñaéc quaû Tu Ñaø Hoaøn hay Döï 

Löu vaãn coøn thoái chuyeån trong khi ngöôøi ñaéc quaû A La Haùn thì khoâng 

coøn thoái chuyeån nöõa. vi) Moät vò A La Haùn khoâng coøn caàn phaûi laøm 

vieäc phöôùc ñöùc nöõa. vii) Khoâng coù moät vò trôøi naøo vôùi ñôøi soáng thaùnh 

thieän caû. viii) Ngöôøi phaøm khoâng ñaït ñöôïc caùi goïi laø Tín caên. b) Chi 

phaùi Hoùa Ñòa ñoàng yù vôùi quan ñieåm cuûa Nhaát Thieát Höõu Boä: i) Moät 

ngöôøi trung bình coù theå tu taäp ñeå trieät tieâu söï “saân haän”.i) Moät ngöôøi 
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trung bình coù theå tu taäp ñeå trieät tieâu söï “saân haän”.i) Moät ngöôøi trung 

bình coù theå tu taäp ñeå trieät tieâu söï “saân haän”. ii) Hoï tin coù caùi goïi laø 

ngöôøi phaøm vaãn coù ñöôïc chaùnh Kieán cuûa tuïc ñeá hoaëc phaùp theá gian.  c) 

Chi phaùi Hoùa Ñòa choái boû quan ñieåm cuûa caû Nhaát Thieát Höõu Boä laãn 

Thöôïng Toïa Boä, nhöng laïi ñoàng quan ñieåm vôùi Ñaïi Chuùng Boä khi cho 

raèng: i) Tuøy Mieân khoâng phaûi taâm maø cuõng khoâng phaûi laø taâm phaùp. ii) 

Tuøy mieân khoâng bao giôø laø ñoái töôïng cuûa tö töôûng. iii) Tuøy mieân ñöôïc 

taùch rôøi khoûi taâm. iv) Khoâng coù thaân trung höõu. v)  Khoâng coù caùi gì coù 

theå luaân hoài töø söï hieän höõu naày qua söï hieän höõu khaùc. vi) Ngoaïi ñaïo 

khoâng theå naøo ñaéc ñöôïc nguõ thoâng. vii) Thieän nghieäp khoâng theå trôû 

thaønh nguyeân nhaân cho söï hieän höõu trong luaân hoài sanh töû. viii) Duø 

Ñöùc Phaät ñöôïc bao goàm trong Taêng giaø, söï cuùng döôøng cho Phaät vaãn 

ñöôïc nhieàu phöôùc ñöùc hôn cho chö Taêng khaùc trong Taêng giaø. ix) Phaät 

thöøa vaø Thanh Vaên Thöøa coù cuøng söï giaûi thoaùt nhö nhau. d) Cuõng nhö 

Ñaïi Chuùng Boä, Hoùa Ñòa Boä tin coù chín thöù voâ vi: d1) Theo Ñaïi Chuùng 

Boä, coù chín phaùp voâ vi hay chín phaùp giuùp haønh giaû töï taïi khoâng bò 

bieán thieân vì boán töôùng: i) Traïch dieät: Ñoaïn dieät baèng tri thöùc. ii) Phi 

traïch dieät: Ñoaïn dieät khoâng baèng tri thöùc, nghóa laø do söï ñoaïn dieät töï 

nhieân cuûa nguyeân nhaân. iii) Hö khoâng, iv) Khoâng voâ bieân xöù, v) Thöùc 

voâ bieân xöù, vi) Voâ sôû höõu xöù, vii) Phi töôûng phi phi töôûng xöù, ix) Thaùnh 

ñaïo chi taùnh. d2) Theo Hoùa Ñòa Boä, coù chín phaùp voâ vi hay chín phaùp 

giuùp haønh giaû töï taïi khoâng bò bieán thieân vì boán töôùng: Töø i) ñeán iii) 

gioáng nhö phaàn d1, iv) Baát ñoäng, v) Thieän Phaùp Chaân Nhö, vi) Baát 

Thieän Phaùp Chaân Nhö. vii) Voâ Kyù Phaùp Chaân Nhö, coù nghóa laø chaân 

nhö cuûa vaïn phaùp voán laø toát ñeïp, khoâng toát ñeïp, chaúng phaûi toát ñeïp maø 

cuõng chaúng phaûi chaúng toát ñeïp. viii) Ñaïo Phaàn Chaân Nhö, ix) Duyeân 

Khôûi Chaân Nhö.  

Quan ñieåm cuûa chi phaùi Hoùa Ñòa Boä thöù nhì: Nhö ñaõ noùi ôû phaàn 

treân, coù hai chi phaùi Hoùa Ñòa Boä, moät tröôùc moät sau. Söï laãn loän veà 

tröôøng phaùi naày phaàn lôùn do bôûi coù ñeán hai nhoùm cuûa tröôøng phaùi ñaõ 

thònh haønh ôû hai giai ñoaïn khaùc nhau. Söï laãn loän veà tröôøng phaùi naày 

phaàn lôùn do bôûi coù ñeán hai nhoùm cuûa tröôøng phaùi ñaõ thònh haønh ôû hai 

giai ñoaïn khaùc nhau. Söï laãn loän veà tröôøng phaùi naày phaàn lôùn do bôûi coù 

ñeán hai nhoùm cuûa tröôøng phaùi ñaõ thònh haønh ôû hai giai ñoaïn khaùc nhau. 

Tröôøng phaùi Hoùa Ñòa thöù nhì hoaøn toaøn chaáp nhaän quan ñieåm cuûa Nhaát 

Thieát Höõu Boä cho raèng quaù khöù vaø töông lai hieän höõu. Hoï cuõng cho 

raèng uaån, xöù vaø giôùi luoân coù maët trong traïng thaùi vi teá nhaát. Hoï cuõng 
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ñoàng yù vôùi Nhaát Thieát Höõu Boä raèng coù thaân trung höõu. Chi phaùi Hoùa 

Ñòa thöù nhì ñoàng yù vôùi quan ñieåm cuûa phaùi Nhaát Thieát Höõu Boä cuõng 

gioáng nhö chi phaùi Hoùa Ñòa Boä thöù nhaát ñaõ ñoàng quan ñieåm vôùi tröôøng 

phaùi Thöôïng Toïa Boä Nam Phöông vaäy. Hoùa Ñòa Boä thöù nhì phaân bieät 

ba loaïi uaån: i) Loaïi uaån töùc thôøi.  ii) Loaïi uaån keùo daøi trong moät ñôøi. 

iii) Loaïi uaån toàn taïi cho ñeán khi ñoaïn taän luaân hoài. 

Thöù Saùu Laø Phaùp Taïng Boä: Phaùp Taïng Boä taùch rôøi ra khoûi Hoùa Ñòa 

Boä do söï khaùc bieät veà ñieåm neân cuùng döôøng Phaät hay cuùng döôøng 

Taêng Baûo. Sau khi Ñöùc Phaät nhaäp Nieát Baøn khoaûng 236 naêm, moät vaøi 

vò Taêng trong Hoùa Ñòa Boä ñi veà phöông Baéc vaø duøng ngoân ngöõ Baéc 

Phaïn laøm ngoân ngöõ chính cho Tam taïng kinh ñieån cuûa hoï. Theo giaùo sö 

Przyluski, chö Taêng thuoäc heä phaùi naày coù leõ ñaõ laáy teân cuûa ngöôøi saùng 

laäp ra heä phaùi laø ngaøi Dharmagupta ñeå ñaët teân cho heä phaùi. Ngaøi chính 

laø ñaïi sö Dharmarakkhita, ngöôøi xöù Yonaka, ñeán vuøng Taây baéc AÁn Ñoä 

hoaèng hoùa vaøo thôøi vua A Duïc. AÛnh höôûng cuûa heä phaùi naày taäp trung 

taïi mieàn Taây Baéc AÁn Ñoä, roài sau ñoù lan traøn ñeán Ba Tö. Boä phaùi naày 

chuù troïng vieäc cuùng döôøng Phaät vaø raát toân kính caùc baûo thaùp thôø Phaät 

nhö ñöôïc ghi roõ trong Luaät Taïng cuûa hoï. Gioáng nhö Hoùa Ñòa Boä, hoï tin 

laø caùc A La Haùn ñaõ ñoaïn tröø heát duïc voïng, vaø nhöõng ngöôøi ngoaïi ñaïo 

khoâng theå coù ñöôïc nhöõng quyeàn löïc sieâu nhieân. Tröôøng phaùi naày moät 

thôøi phoå bieán ôû Trung AÙ vaø Trung Hoa. Hoï coù Kinh, Luaät, vaø Luaän 

Taïng rieâng. Caùc tu vieän ôû Trung Hoa ñeàu theo caùc caám giôùi cuûa hoï. Boä 

Luaät Ba La Ñeà Moäc Xoa cuûa ngaøi Phaùp Taïng raát thoâng duïng taïi Trung 

Quoác. 

Thöù Baûy Laø Thuyeát Nhöùt Thieát Höõu Boä: Coøn goïi laø Taùt Baø Ña Boä, 

goïi taét laø Höõu Boä, moät trong nhöõng boä phaùi thoaùt thai töø Thöôïng Toïa 

Boä, ñöôïc ngaøi Ca Chieân Dieân Töû thaønh laäp vaøo khoaûng 300 naêm sau 

ngaøy Ñöùc Phaät nhaäp Nieát Baøn. Tröôøng phaùi naày daïy veà söï hieän höõu 

hay thöïc höõu cuûa chö phaùp höõu vi vaø voâ vi, trong quaù khöù, hieän taïi vaø 

vò lai. Tröôøng phaùi naày ñaõ phaùt trieån beân AÁn Ñoä trong nhieàu theá kyû, 

sau lan truyeàn roäng raõi qua Trung Hoa vaø Nhaät Baûn. Thuyeát Nhaát 

Thieát Höõu Boä laø moät trong nhöõng phaùi raát baûo thuû trong Thöôïng Toïa 

Boä. Theo truyeàn thuyeát Phaät giaùo, moät soá chö taêng Thöôïng Toïa Boä rôøi 

Ma Kieät Ñaø ñi ñeán mieàn Baéc AÁn Ñoä, cö truù taïi caùc vuøng  Mathura, 

Gandhara vaø Kasmira. Thuyeát Nhaát Thieát Höõu Boä coøn ñöôïc bieát ñeán 

vôùi caùi teân Caên baûn thuyeát Nhöùt Thieát Höõu Boä vaø Thaùnh Thuyeát Nhaát 

Thieát Höõu Boä. Kasmira laø trung taâm hoaït ñoäng cuûa phaùi naày vaø tieáng 
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Baéc Phaïn laø vaên töï chính cuûa kinh ñieån Höõu Boä. Vaøo thôøi vua Ca Nò 

Saéc Ca, Höõu Boä raát höng thònh taïi vuøng Baéc AÁn Ñoä vì ñöôïc nhaø vua hoä 

trì. AÛnh höôûng cuûa hoï coøn lan roäng ñeán mieàn Trung AÁn. Theo Giaùo sö 

N. Dutt trong “Caùc Boä Phaùi taïi AÁn Ñoä”, Thuyeát Nhaát Thieát Höõu Boä coù 

ñòa baøn hoaït ñoäng chính taïi vuøng Baéc AÁn, vuøng Kasmira, roài lan traøn 

ñeán Mathura, vaø coù coâng truyeàn baù Phaät giaùo Tieåu Thöøa taïi vuøng 

Trung AÙ, roài töø ñoù truyeàn sang Trung Hoa. Tröôøng phaùi naày ñaõ phaùt 

trieån beân AÁn Ñoä trong nhieàu theá kyû, sau lan truyeàn roäng raõi qua Trung 

Hoa vaø Nhaät Baûn. Thuyeát Nhaát Thieát Höõu Boä vôùi chuû thuyeát cho raèng 

vaïn höõu ñeàu coù thaät. Ñaïi Chuùng Boä (Nhaát Thieát Höõu Boä), moät tröôøng 

phaùi thuoäc Tieåu thöøa, taùch khoûi Thöôïng Toïa Boä nguyeân thuûy 

(Sthavira) döôùi trieàu vua A Duïc, vaøo khoaûng giöõa theá kyû thöù ba tröôùc 

Taây Lòch. Thôøi ñoù tröôøng phaùi Thöôïng Toïa Boä nguyeân thuûy bò taùch ra 

laøm hai, thöù nhaát laø Nhaát Thieát Höõu Boä vaø thöù hai laø Phaân Bieät Thuyeát 

Boä. Maõi cho ñeán baây giôø ngöôøi ta vaãn chöa roõ veà nguoàn goác chính xaùc 

cuûa tröôøng phaùi. Coù leõ laø do keát quaû cuûa Ñaïi Hoäi Keát Taäp laàn thöù ba 

hay do keát quaû cuûa nhöõng phaùi ñoaøn truyeàn giaùo do vua A Duïc phaùi tôùi 

vuøng Gandhara. Tuy nhieân, ñieàu ngöôøi ta bieát roõ laø noù ñöôïc thieát laäp 

vöõng chaéc ôû vuøng Taây Baéc AÁn Ñoä töø raát sôùm. Trong Ñaïi Hoäi Keát Taäp 

laàn thöù tö, döôùi söï baûo trôï cuaû vua Ca Nò Saéc Ca, 500 Tyø Kheo Nhaát 

Thieát Höõu Boä ñaõ quy tuï laïi, keát taäp kinh ñieån vaø soaïn boä Tyø Baø Sa 

Luaän. Vaø roài töø ñoù veà sau, tröôøng phaùi naøy ñaõ laøm chuû caû vuøng Baéc vaø 

Taây Baéc AÁn Ñoä trong ít nhaát laø 10 theá kyû. Sau ñoù noù lan sang vuøng 

Kashmir vaø Trung AÙ, roài ñi vaøo ñaát Trung Hoa. Giaùo chuû Ca Chieân 

Dieân Töû cho raèng moät khi haønh giaû ñaõ quen vôùi vieäc ñaët quaù khöù töông 

phaûn vôùi hieän taïi vaø vò lai, thì raát coù theå ngöôøi ñoù seõ trôû neân toø moø 

muoán bieát xem lieäu chæ coù hieän taïi laø hieän höõu, hay caû quaù khöù vaø vò 

lai cuõng hieän höõu. Neáu chæ coù duy nhaát hieän taïi laø hieän höõu thì vieäc 

naày seõ gôïi leân theâm vaán ñeà cuûa söï keùo daøi  cuûa hieän taïi maø nhieàu 

ngöôøi cho laø chæ trong moät thoaùng voâ cuøng ngaén nguûi. Trong tröôøng hôïp 

ñoù, seõ khoâng coù gì toàn taïi keùo daøi qua thôøi gian, vaø ngöôøi ta buoäc phaûi 

cho raèng söï vieäc bò maát ñi vaø ñöôïc taùi taïo trong töøng khoaûnh 

khaéc.Nhöng theo Ca Chieân Dieân Töû thì ñieàu naày taïo ra nhöõng khoù 

khaên khoâng chæ cho nhöõng tri thöùc thoâng thöôøng, maø caû cho giaùo lyù 

nghieäp quaû vaø söï baùo öùng cuûa Phaät giaùo nöõa. Vì neáu nhö moät haønh 

ñoäng töø quaù khöù, voán ñaõ khoâng toàn taïi ngay sau khi dieãn ra, laïi coù theå 

ñöa ñeán moät keát quaû toát hoaëc xaáu trong nhieàu naêm sau ñoù, vaäy thì 
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trong tröôøng hôïp ñoù, coù moät ñieàu gì khoâng toàn taïi maø vaãn hoaït ñoäng vaø 

taïo ra taùc ñoäng trong khi noù khoâng toàn taïi. Vì vaäy Ca Chieân Dieân Töû 

cho raèng, cuõng töông töï nhö vaäy, nhöõng hieåu bieát veà caùc ñoái töôïng quaù 

khöù vaø töông lai nhö ñöôïc xaùc ñònh bôûi trí nhôù vaø döï baùo seõ khoâng coù 

ñöôïc, bôûi vì khoâng theå coù baát cöù söï hieåu bieát naøo, neáu nhö khoâng coù 

moät ñoái töôïng thaät söï cuûa taâm trí. Töø ñoù, Nhaát Thieát Höõu Boä chuû 

tröông moïi thöù ñeàu coù thaät, töùc quaù khöù, vò lai vaø hieän taïi, cuõng nhö hö 

khoâng vaø Nieát Baøn (tröôøng phaùi daïy veà söï hieän höõu hay thöïc höõu cuûa 

chö phaùp höõu vi vaø voâ vi, trong quaù khöù, hieän taïi vaø vò lai). Hoï ñöôïc 

bieát ñeán vôùi caùi teân Thuyeát Nhaát Thieát Höõu Boä vì giaùo thuyeát cuûa hoï 

chuû tröông “vaïn phaùp hieän höõu”. Danh töø Sarvastivada, tieáng Pali laø 

Sabbatthivada (‘sarva’ coù nghóa laø ‘taát caû’, ‘asti’ coù nghóa laø ‘hieän 

höõu’, vaø ‘vada’ coù nghóa laø ‘giaùo thuyeát’. Phaùi naày chuû tröông moïi thöù 

töø quaù khöù, hieän taïi ñeán vò lai ñeàu toàn taïi. Nhaát Thieát Höõu Boä noåi tieáng 

veà hoïc thuyeát lieân quan ñeán Phaät Baûo, noù laäp luaän raèng theå xaùc vaät lyù 

cuûa Ñöùc Phaät khoâng theå laø ñoái töôïng cuûa vieäc ñi tìm Tam Baûo. Noù 

khoâng baèng loøng vôùi loái caét nghóa raèng phaûi ñoàng hoùa Phaät vôùi Phaùp 

thaân theo nghóa laø moät heä thoáng giaùo phaùp, vì nhö theá seõ laø ñoàng hoùa 

Phaät Baûo vôùi Phaùp Baûo. Hoïc thuyeát naøy daïy raèng Phaät Baûo bao goàm 

taát caû nhöõng tònh phaùp laøm neân Ñöùc Phaät nhö moät con ngöôøi Giaùc Ngoä. 

Tröôøng phaùi Nhaát Thieát Höõu Boä ñaõ khai trieån moät soá hoïc thuyeát ñaëc 

tröng cuûa mình. Gioáng nhö Ñaïi Chuùng Boä, tröôøng phaùi Nhaát Thieát Höõu 

Boä chaát vaán thaân phaän tuyeät ñoái cuûa A La Haùn, thaäm chí noù cho raèng 

moät vò A La Haùn vaãn coøn coù theå bò thoái chuyeån. Nhöng caùi laøm cho 

tröôøng phaùi naøy noåi baät laø hoïc thuyeát “moïi söï hieän höõu.” Hoïc thuyeát 

naøy nhaán maïnh raèng, trong khi caùc phaùp, töùc laø caùc yeáu toá khoâng theå 

giaûn löôïc cuûa hieän höõu, coù theå laø taïm thôøi, nhöng chuùng cuõng hieän höõu 

trong quaù khöù vaø töông lai. Thaät vaäy, ba thôøi quaù khöù, hieän taïi vaø töông 

lai phaûi ñöôïc xem nhö laø nhöõng caùch, vaø söï troâi qua cuûa thôøi gian phaûi 

ñöôïc xem nhö laø söï troâi qua cuûa nhöõng phaùp caù nhaân cuûa ba caùch naøy, 

döôùi söï kích thích cuûa nhöõng ñieàu kieän thích hôïp. Hoïc thuyeát naøy vöøa 

phuø hôïp vôùi hoïc thuyeát voâ thöôøng, vöøa caét nghóa ñöôïc laøm sao moät 

haønh vi quaù khöù coù haäu quaû trong töông lai: ñoù laø vì nhöõng phaùp caáu 

taïo neân haønh vi quaù khöù vaãn coøn toàn taïi, maëc duø theo caùch quaù khöù, vaø 

do ñoù coù theå taïo ñöôïc aûnh höôûng ôû moät thôøi ñieåm sau ñoù. Hoïc thuyeát 

naøy cuõng caét nghóa veà trí nhôù, vì trí nhôù khoâng laø gì khaùc hôn söï nhaän 

thöùc veà moät ñoái töôïng, vaø vì theo moät tieân ñeà cuaû Phaät giaùo, ngöôøi ta 
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khoâng theå coù nhaän thöùc maø khoâng coù ñoái töôïng, neân noùi raèng caùc phaùp 

trong quaù khöù vaãn coøn toàn taïi seõ cho pheùp trí nhôù coù ñoái töôïng caàn 

thieát cuûa noù. Vôùi hoïc thuyeát naøy, tröôøng phaùi ñaõ thieát laäp moät khuoân 

maãu quan troïng cho nhöõng lyù thuyeát Ñaïi Thöøa sau naøy veà Ñöùc Phaät. 

Tröôøng phaùi Nhaát Thieát Höõu Boä cuõng ñaõ khai trieån moät hoïc thuyeát caên 

baûn cuûa con ñöôøng vôùi vieäc thöïc haønh saùu Ba La Maät (boá thí, trì giôùi, 

nhaãn nhuïc, tinh taán, thieàn ñònh vaø trí tueä), hoïc thuyeát naøy cuõng seõ coù 

aûnh höôûng  saâu xa tôùi quan nieäm Ñaïi Thöøa veà Boà Taùt. Tröôøng phaùi 

Nhaát Thieát Höõu Boä cuõng laø nguoàn goác phaùt sinh ra “Baùnh xe Ñôøi 

soáng” raát noåi tieáng, baùnh xe aáy veõ laïi luïc ñaïo vaø thaäp nhò nhaân duyeân 

maø caùc ñeä töû cuûa tröôøng phaùi naøy thöôøng veû trong caùc coång tu vieän sau 

naøy. Nhöõng tröôøng phaùi khaùc phaùt sinh töø tröôøng phaùi Nhaát Thieát Höõu 

Boä laø Phaân Bieät Thuyeát Boä vaø Kinh Löôïng Boä. Nhöõng taùc phaåm lôùn 

cuûa tröôøng phaùi naày laø A Tyø Ñaït Ma Caâu Xaù (Abhidharmakosha) cuûa 

Ngaøi Theá Thaân vaø Ñaïi Tyø Baø Sa (Mahavibhasha) ñöôïc soaïn döôùi söï 

höôùng daãn cuûa Vasumitra (Theá Höõu Baø Tu Maät Ña). Giaùo thuyeát cuûa 

tröôøng phaùi naày tieâu bieåu ôû Trung Hoa qua nhöõng caâu “Ngaõ khoâng 

Phaùp höõu,” “Tam theá thöïc höõu,” vaø “Phaùp boån haèng höõu.” 

Söï truyeàn baù Phaät phaùp cuûa Nhaát Thieát Höõu Boä: Ngay töø khi môùi 

thaønh laäp, tröôøng phaùi naøy ñaõ laøm chuû caû vuøng Baéc vaø Taây Baéc AÁn Ñoä 

trong ít nhaát laø 10 theá kyû. Döôùi thôøi vua Ca Nò Saéc Ca, moät hoäi ñoàng 

tröôûng laõo ñöôïc thaønh laäp ñeå san ñònh phaàn kinh ñieån cuûa tröôøng phaùi 

Nhaát Thieát Höõu Boä. Töø ñoù veà sau, kinh ñieån cuûa phaùi naày thöôøng ñöôïc 

vieát baèng tieáng Baéc Phaïn, vaø söï kieän naày ñaõ laøm taêng theâm taàm quan 

troïng cuûa nhöõng ngöôøi Baø La Moân theo veà vôùi Phaät giaùo, vì chæ coù hoï 

môùi coù khaû naêng am hieåu ñöôïc söï phöùc taïp cuûa ngoân ngöõ naày. Nhaát 

Thieát Höõu Boä cuõng ñaõ noã löïc tìm ñöôïc choã ñöùng taïi caùc vuøng ñaát 

Nepal vaø Taây Taïng. Vaøo ñaàu theá kyû thöù 7, theo lôøi môøi cuûa caùc vò vua 

Taây Taïng, boä phaùi naày ñaõ ñeán xaây döïng moät tu vieän raát lôùn gaàn thuû ñoâ 

Lhasa. Nhöng söï coù maët cuûa hoï bò môø nhaït sau ñoù, vì daân chuùng xung 

quanh khoâng maáy quan taâm ñeán nhöõng giaùo lyù thieáu vaéng pheùp maàu. 

Maëc duø khoâng theå töï duy trì söï hieän dieän cuûa mình ñöôïc laâu trong moät 

theá giôùi cuûa nhöõng phaùp thuaät vaø söï maàu nhieäm, nhöng Nhaát Thieát 

Höõu Boä cuõng taïo ñöôïc moät aûnh höôûng ñaùng keå ñoái vôùi tö töôûng cuûa 

Taây taïng, vì kinh vaên cuûa boä phaùi naày gaàn nhö laø phieân baûn duy nhaát 

cuûa Phaät giaùo thuoäc thôøi kyø tröôùc kia ñaõ ñöôïc ñöa vaøo trong soá nhöõng 

kinh ñieån phieân dòch sang tieáng Taây Taïng. 
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Caùc boä saùch cuûa Boä Luaän Taïng cuûa Boä phaùi Thuyeát Nhöùt Thieát 

Höõu Boä: Keát quaû cuûa cao traøo quan taâm ñeán caùc vaán ñeà trieát hoïa laø 

tröôøng hôïp ñaàu tieân veà moät loaït nhöõng boä luaän ñöôïc saùng taïo ra ñeå 

ñaùp öùng vôùi hoaøn caûnh môùi. Boä A Tyø Ñaït Ma roõ raøng ñaõ ñöôïc soaïn ra 

sau laàn phaân phaùi laàn thöù ba. Noäi dung cuûa baûy quyeån A Tyø Ñaït Ma 

cuûa Nhaát Thieát Höõu Boä khaùc xa vôùi noäi dung cuûa baûy quyeån A Tyø Ñaït 

Ma cuûa phaùi Thöôïng Toïa Boä, moät nhaùnh cuûa Phaân Bieät Thuyeát Boä. 

Luaän thö coát yeáu cuûa phaùi Nhaát Thieát Höõu Boä laø boä  A Tyø Ñaït Ma Caâu 

Xaù Luaän vaø caùc sôù giaûi. Döïa vaøo vaên hoïc cuûa phaùi Höõu Boä thì caùc 

phaùi Caên Baûn Nhaát Thieát Höõu Boä, Phaùp taïng Boä, Hoùa Ñòa Boä vaø AÁm 

Quang Boä ñeàu xuaát phaùt töø Nhaát Thieát Höõu Boä. Theo truyeàn thoáng 

khaùc thì 7 chi phaùi Caên Baûn Nhaát Thieát Höõu Boä, Phaùp Taïng Boä, Hoùa 

Ñòa Boä, AÁm Quang Boä, Ña Vaên Boä, vaø Phaân Bieät Thuyeát Boä ñeàu laø 

nhöõng chi phaùi cuûa Höõu Boä. Döa vaøo caùc baûn dòch ôû Trung Hoa, Taây 

Taïng, nhöõng di caûo tìm thaáy taïi Trung AÙ, nepal vaø Gilgit ôû Pakistan, vaø 

nhieàu ñoaïn trong Phoå Dieäu Kinh (Lalitavistara), Phaät Baûn Haïnh Taäp 

Kinh (Mahavastu), vaø A Tyø Ñaït Ma Caâu Xaù Luaän (Abhidharmakosa), 

chuùng ta thaáy roõ raøng kinh ñieån Höõu Boä vieát baèng chöõ Baéc Phaïn, chöõ 

Baéc Phaïn hoãn taïp, goàm kinh, luaät, luaän. Höõu Boä ñoàng yù vôùi Thöôïng 

Toïa Boä treân phöông dieän giaùo nghóa, chia vaïn phaùp laøm 5 loaïi: taâm, 

phaùp, saéc, taâm sôû höõu phaùp, taâm baát töông öng haønh, coù theå ñöôïc chia 

laøm 75 phaùp luoân toàn taïi trong quaù khöù, hieän taïi vaø vò lai. Höõu Boä tin 

vaøo thuyeát Nghieäp vaø Nieát Baøn. Theo hoï, Ñöùc Phaät laø moät con ngöôøi 

bình thöôøng, nhöng Ngaøi ñaõ ñaït ñeán giai ñoaïn giaùc ngoä vaø thöïc chöùng 

chaân lyù. Hoï tin taát caû caùc vò A La Haùn neáu chöa chöùng quaû voâ sanh, 

vaãn coøn bò chi phoái bôûi nhaân duyeân vaø coù theå bò thoái chuyeån. Theo hoï, 

thì Töù Quaû chæ coù theå daàn daàn chöùng ñaéc, trong khi quaû vò thöù hai vaø 

thöù ba coù theå chöùng ñaéc cuøng moät luùc. i) Khôûi Ñaàu Trí Tueä: Ñöôïc vieát 

bôûi Ca Chieân Dieân Ni Töû, lieân quan tôùi vieäc ñònh nghóa caùc töø. ii) Trình 

Baøy Cô Sôû: Ñöôïc soaïn bôûi Baø Tu Maät Ña, thaûo luaän veà nhöõng yeáu toá 

naèm trong laõnh vöïc phaân taùch caùc uaån vaø boä duyeät laïi söï phaân tích naøy 

döôùi caùc tieâu ñeà Saéc, Taâm, Sôû Höõu; coøn moät danh saùch möôøi söï kieän 

tích cöïc cuûa taâm linh. iii) Söu Taäp Veà Thöùc: Ñöôïc ngaøi Devasarman 

bieân soaïn, lieân quan tôùi vieäc xaùc nhaän caùc hoïc thuyeát cuûa Thuyeát Nhöùt 

Thieát Höõu Boä veà hieän höõu quaù khöù vaø töông lai cuûa chö phaùp vaø voâ 

ngaõ. iv) Ñaïi Taäp (caùc yeáu toá chaát ñoáng laïi vôùi nhau): Ñöôïc vieát bôûi 

ngaøi Xaù Lôïi Phaát, trình baøy caùc yeáu toá chaát ñoáng laò vôùi nhau, nhö 
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phieàn naõo, giôùi, uaån vaø caùc vieäc thöïc haønh caàn thieát ñeå ñaït tôùi quaû vò A 

La Haùn. v) Taâm Thöùc & Vuõ Truï Luaän: Ñöôïc vieát bôûi Ngaøi Muïc Kieàn 

Lieân, thaûo luaän veà caùc caùch goïi teân, trình baøy söï phaùt sinh caùc söï kieän 

taâm thöùc vaø vuõ truï luaän. vi) Söu Taäp caùc yeáu Toá: Ñöôïc ngaøi Phuù Laâu 

Na bieân soaïn, trình baøy caùc söï kieän taâm thöùc tieâu cöïc vaø thöôøng haèng. 

vii) Chuù Giaûi Kinh Sangiti: Ñöôïc vieát bôûi ngaøi Ma Ha Caâu Thi La hay 

Xaù Lôïi Phaát, trình baøy caùch thöùc saép ñaët caùc söï vaät ñeå nhôù laïi. Nhaát 

Thieát Höõu Boä vaø Nam Phöông Thöôïng Toïa Boä cho raèng moät saéc phaùp 

toàn taïi laâu hôn taâm phaùp. Saéc phaùp coù theå toàn taïi trong trong 17 saùt na. 

Taâm phaùp: Nhaát Thieát Höõu Boä vaø Nam Phöông Thöôïng Toïa Boä cho 

raèng moät taâm phaùp toàn taïi trong 3 hay 4 saùt na. Saéc phaùp: Khôûi, Truï, 

vaø Hoaïi dieät. 

Thöù Taùm Laø Kinh Löôïng Boä: Coøn goïi laø Thuyeát Ñoä Boä hay Thuyeát 

Chuyeån Boä. “Sautrantika” laø thuaät ngöõ Baéc Phaïn duøng ñeå chæ “Kinh 

Löôïng Boä.” Teân Sautrantika coù nghóa laø “Kinh laø toái haäu,” vì theá 

tröôøng phaùi naøy chuû tröông raèng kinh ñieån laø cöïc kyø quan troïng trong 

vieäc tu taäp chöù khoâng phaûi nhöõng luaän giaûi, nhöõng thöù khoâng phaûi laø 

lôøi Phaät daïy. Tröôøng phaùi naøy baùc boû lôøi tuyeân boá cho raèng A Tyø Ñaït 

Ma coù thaåm quyeàn toái thöôïng. Teân cuûa tröôøng phaùi laø “Kinh Ñieån laø 

Toái Haäu,” nguï yù khoâng coù gì coù theå ñöôïc goïi laø kinh ñieån sau Taïng 

Kinh do chính Ñöùc Phaät tuyeân thuyeát. Ñaây laø moät toâng phaùi Phaät Giaùo 

AÁn Ñoä phaùt xuaát töø tröôøng phaùi Nhaát Thieát Höõu Boä, coù leõ vaøo khoaûng 

naêm 150 tröôùc Taây Lòch. Tuy nhieân, theo truyeàn thoáng  Pali, phaùi 

“Kinh Löôïng Boä” laïi laø moät nhaùnh cuûa phaùi AÁm Quang Boä. Nhö teân 

goïi cuûa noù, truyeàn thoáng naøy döïa treân kinh ñieån, hôn laø döïa treân nhöõng 

vaên baûn cuûa boä luaän A Tyø Ñaït Ma. Giaùo thuyeát trong kinh ñieån (moät 

trong 18 boä cuûa Tieåu Thöøa. Sau khi Ñöùc Phaät nhaäp dieät 400 naêm, noù 

ñöôïc taùch ra töø Thuyeát Nhaát Thieát Höõu Boä. Trong soá Tam Taïng tröôøng 

phaùi naøy chæ duøng kinh laøm chính löôïng neân goïi laø Kinh Löôïng Boä, 

ngöôøi khai saùng ra boä naày laø Cöu Ma La Ñaø (boä phaùi naày chæ laáy Kinh 

laøm chính löôïng, chæ duøng kinh ñieån ñeå chöùng minh). Boä naày cho raèng 

coù söï chuyeån thöïc theå töø kieáp naày sang kieáp khaùc (thaàn hoàn chuyeån 

bieán töø kieáp naày sang kieáp khaùc). Kinh Löôïng Boä coâng nhaän thaåm 

quyeàn cuûa caùc kheá kinh, nhöng baùc boû tính xaùc thöïc cuûa Luaän Taïng. 

Boä phaùi naày  chuû tröông caùc uaån luaân hoài töø ñôøi naày sang ñôøi khaùc. 

Theo caùc Phaät töû  cuûa phaùi naày thì trong nguõ uaån cuûa con ngöôøi, chæ coù 

moät uaån vi teá nhaát chuyeån töø kieáp naày sang kieáp khaùc, traùi vôùi Chaùnh 
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Löôïng Boä cho raèng toaøn boä ‘pudgala’ ñeàu ñöôïc chuyeån ñi. Hoï chuû 

tröông thaân A La haùn laø tuyeät ñoái thanh tònh. Phaùi naày cuõng tin raèng 

moãi ngöôøi ñeàu coù moät khaû naêng tieàm aån trôû thaønh Phaät, ñaây voán laø chuû 

thuyeát cuûa giaùo phaùi Ñaïi Thöøa. Do nhöõng quan ñieåm ñoù neân boä phaùi 

naày ñöôïc xem laø moät caàu noái giöõa Thanh Vaên Thöøa (thöôøng ñöôïc goïi 

laø Tieåu Thöøa) vaø Ñaïi Thöøa. Tröôøng phaùi Kinh Löôïng Boä phaùt khôûi nhö 

moät phaûn öùng ñoái vôùi nhöõng traøo löu chuù giaûi vaø ñeà cao Vi Dieäu Phaùp 

cuûa tröôøng phaùi Tyø Baø Sa, phuû nhaän giaù trò cuûa nhöõng saùch chæ nam vaø 

khaûo luaän phöùc taïp maø tröôøng phaùi Tyø Ba Sa bieân soaïn. Maëc duø ñöôïc 

phaùt trieån töø truyeàn thoáng Nhaát Thieát Höõu Boä, nhöng ngöôøi ta tin raèng 

ñaây laø moät tröôøng phaùi Tieåu Thöøa quan troïng, maø hoïc thuyeát chæ döïa 

vaøo kinh ñieån. Coù moät soá quan ñieåm khaùc maø tröôøng phaùi Kinh Löôïng 

Boä töông phaûn vôùi Nhaát Thieát Höõu Boä. Ñaëc bieät Kinh Löôïng Boä baùc 

boû khaùi nieäm veà “Phaùp” cuûa Nhaát Thieát Höõu Boä veà ba caùch cuûa thôì 

gian. Ñeå giaûi quyeát caùc vaán ñeà veà nghieäp quaû, tröôøng phaùi Nhaát Thieát 

Höõu Boä ñaõ tìm caùch giaûi quyeát nhôø yù töôûng caùc phaùp toàn taïi qua caû ba 

thôøi. Theo Nhaát Thieát Höõu Boä, nghieäp vaø quaû lieân heä nhau trong ba 

thôøi, quaù khöù, hieän taïi vaø vò lai. Tuy nhieân, Kinh Löôïng Boä chuû tröông 

raèng caùc haønh ñoäng cuaû moät ngöôøi toûa ra höông thôm khaép moâi tröôøng 

taâm linh cuûa ngöôøi ñoù ñeå taïo ra nhöõng keát quaû nhaát ñònh. Lyù thuyeát 

naøy khieán Kinh Löôïng Boä gaëp khoù khaên vaø hoï ñaõ phaûi khai trieån yù 

töôûng veà “haït gioáng” ñöôïc troàng bôûi moät haønh vi vôùi moät ñaëc tính ñaïo 

ñöùc nhaát ñònh, ñeå sau naøy môùi ñaâm choài khi ñieàu kieän cho pheùp, vaø 

phaùt sanh ra caùi quaû phuø hôïp vôùi haønh vi ban ñaàu. Tröôøng phaùi Kinh 

Löôïng Boä khoâng thöøa nhaän nhöõng luaän giaûi khoâng phaûi laø lôøi Phaät daïy. 

Hoï baùc boû lôøi tuyeân boá raèng Vi Dieäu Phaùp (A Tyø Ñaït Ma) coù thaåm 

quyeàn toái thöôïng. Thaät ra, nguoàn goác cuûa tröôøng phaùi Kinh Löôïng Boä 

xuaát phaùt bôûi vieäc phuû nhaän söï môû roäng khoâng ngöøng cuûa Tyø Baø Sa 

luaän, töùc nhöõng taùc phaåm toùm löôïc kinh cuûa tröôøng phaùi Tyø Baø Sa 

trong Nhaát Thieát Höõu Boä. Vaøo theá kyû thöù tö sau Taây Lòch, ngaøi Theá 

Thaân ñaõ vieát boä A Tyø Ñaït Ma Caâu Xaù Luaän döôùi quan ñieåm cuûa moät 

ngöôøi theo Kinh Löôïng Boä, vaø ngaøi thaønh coâng ñeán ñoä tröôøng phaùi Tyø 

Baø Sa phaûi taøn ruïi. Töø ñoù veà sau taùc phaåm A Tyø Ñaït Ma Caâu Xaù Luaän 

ñöôïc xem nhö laø Vi Dieäu Phaùp chính thöùc cuûa Nhaát Thieát Höõu Boä vaø 

Kinh Löôïng Boä. Kinh Löôïng Boä coâng nhaän moät chuûng töû baát hoaïi 

thuoäc thieän taùnh seõ daãn ñeán Nieát Baøn, coù töø voâ thuûy, khoâng bao giôø 

thay ñoåi baûn chaát, löu toàn trong moïi ñôøi soáng cuûa chuùng ta. Ñoù laø haït 
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gioáng giaûi thoaùt maø Ñöùc Phaät ñaõ noùi ñeán “Ta thaáy haït gioáng giaûi thoaùt 

naày cöïc kyø vi teá, nhö lôùp vaøng coøn tieàm aån trong taûng ñaù vaäy.” Nhö 

vaäy coù moät nhaân toá baåm sinh, khoâng theå huûy hoaïi vaø tuyeät ñoái thuaàn 

tònh trong caùc quaù trình bieán chuyeån nhaát thôøi, mang tính hieän töôïng vaø 

baát tònh. Kinh Löôïng Boä xaùc nhaän coù moät soá thieän phaùp caên baûn hieän 

höõu, khoâng theå bò hoaïi dieät, chuùng toàn löu döôùi hình thöùc caùc chuûng töû 

luoân nguyeân veïn trong doøng soáng töông tuïc, laøm neàn cho caùc thieän 

phaùp môùi phaùt sanh khi coù ñuû ñieàu kieän thích hôïp. Moät ngöôøi bình 

thöôøng cuõng coù tieàm naêng thaønh Phaät vì doøng töông tuïc cuûa ngöôøi aáy 

luoân haøm chöùa Thaùnh chuûng, hay voâ laäu chuûng töû baát hoaïi. Theo quan 

ñieåm cuûa Kinh Löôïng Boä, moät söï kieän toàn tuïc chæ trong moät saùt na, vöøa 

khôûi töùc dieät, sau khi ñaõ ñaït thaønh töï theå hay ñaéc töï theå. Söï hoaïi dieät 

naày laø ngaãu nhieân, khoâng caàn nhaân. Bôûi dieät khoâng toàn taïi khoâng phaûi 

laø caùi caàn phaûi ñöôïc taïo taùc, neân noù khoâng caàn phaûi ñöôïc taïo taùc, vì 

vaäy noù khoâng phaûi laø quaû maø caàn phaûi coù nhaân. Vaïn vaät töï dieät, ñôn 

giaûn vì ñoù laø baûn chaát cuûa chuùng.  

Thöù Chín Laø Chaùnh Löôïng Boä: Moät trong 18 boä cuûa tröôøng phaùi 

Tieåu Thöøa. Ba traêm naêm sau ngaøy Phaät nhaäp nieát baøn (khoaûng naêm 

100 tröôùc Taây lòch) thì boán boä phaùi ñöôïc thaønh laäp, trong ñoù Chaùnh 

Löôïng Boä laø boä thöù ba. Nhoùm caùc tröôøng phaùi bao goàm Ñoäc Töû Boä, 

Phaùp Thöôïng Boä, Hieàn truï Boä, Maät Laâm Sôn Boä, vaø Chaùnh Löôïng Boä. 

Moät trong soá nhöõng boä phaùi naày, veà sau ñöôïc bieát ñeán vôùi caùi teân laø 

Ñoäc Töû-Chaùnh Löôïng Boä trôû thaønh tröôøng phaùi noåi baät nhaát. Phaùp cuûa 

phaùi boä naày laø chaùnh löôïng hay ñuùng y vôùi Phaät phaùp nguyeân thuûy 

khoâng sai leäch. Theo truyeàn thoáng kinh ñieån Baéc Phaïn vaø Pali thì coù leõ 

tröôøng phaùi Chaùnh Löôïng Boä baét nguoàn töø theá kyû thöù ba tröôùc Taây 

lòch. Tröôøng phaùi naày cho laø noù ñöôïc saùng laäp bôûi ngaøi 

Mahakaccayana, moät vò Taêng noåi tieáng ôû Avanti. Ñieàu naày cho thaáy 

chaúng nhöõng hoï lieân heä vôùi truyeàn thoáng Nam Phaïn maø coøn vôùi vuøng 

Avanti nöõa, vì theá maø noù coøn coù caùi teân Avantika. Y aùo vaø taäp quaùn 

cuûa hoï cuõng gaàn gioáng nhö y aùo cuûa tröôøng phaùi Nam Phöông Thöôïng 

Toïa Boä. Ít ai nghe noùi ñeán tröôøng phaùi naày trong buoåi sô khai lòch söû 

Phaät giaùo ngoaïi tröø moät vaøi söï chæ trích veà giaùo thuyeát caáp tieán cuûa noù 

veà söï hieän höõu cuûa khaùi nieäm veà moät caùi ngaõ ngoaøi nguõ uaån. Tröôøng 

phaùi Chaùnh Löôïng Boä noùi raèng chính Ñöùc Phaät ñaõ chaáp nhaän coù söï 

hieän höõu khoâng tröôøng toàn cuûa thaàn thöùc, ñieàu naày hoaøn toaøn khaùc bieät 

vôùi quan ñieåm Öu ba ni sa ñaø (Veä Ñaø) cho raèng coù moät linh hoàn tröôøng 
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cöûu vaø baát bieán, linh hoàn naày seõ ñi theo chuùng sanh trong caùc kieáp moät 

caùch lieân tuïc khoâng thay ñoåi cho ñeán khi naøo chuùng sanh naày hoaøn 

toaøn giaûi thoaùt. Tröôøng phaùi naày trôû neân phoå caäp vaø truyeàn baù roäng raõi 

döôùi trieàu vua Haït Lôïi Sa Phaït Ñan Na (606-647, vua xöù Kanyakubja, 

vò hoä phaùp Phaät giaùo vaøo khoaûng nhöõng naêm 625 sau Taây Lòch vaø 

ngöôøi ta noùi raèng moät ngöôøi em gaùi cuûa vua Haït Lôïi Sa Phaït Ñan Na, 

teân laø Rajyasri, ñaõ xuaát gia laøm Tyø Kheo Ni cuûa tröôøng phaùi naày. Caùc 

nhaø haønh höông Trung Hoa cuõng xaùc nhaän veà söï phoå caäp cuûa tröôøng 

phaùi naày ôû AÁn Ñoä. Nhöõng daáu tích sôùm nhaát cuûa tröôøng phaùi naày vaãn 

coøn löu laïi treân hai bia kyù vaøo theá kyû thöù hai vaø thöù tö sau Taây lòch, 

chöùng nhaän söï hieän höõu cuûa noù taïi hai khu vöïc Ma Thaãn Ñaø vaø Loäc 

Uyeån. Bia kyù thöù nhaát ñöôïc tìm thaáy taïi Ma Thaãn Ñaø, ghi laïi söï laép ñaët 

hình töôïng cuûa moät vò Boà Taùt ñeå hieán cho caùc vò Taêng thuoäc Chaùnh 

Löôïng Boä taïi tònh xaù Thi Lôïi. Bia kyù thöù hai (vaøo theá kyû thöù 4 sau Taây 

lòch), ghi laïi raèng boä phaùi naày ñöôïc saùng laäp taïi khu Loäc Uyeån, ñöôïc 

chaïm khaéc treân truï ñaù cuûa vua A Duïc, naèm beân döôùi chæ duï cuûa nhaø 

vua. Coù moät bia kyù khaùc, coù leõ vaøo theá kyû thöù  ba hay thöù tö sau taây 

lòch, ghi laïi veà moät vò thaày teân Ñoäc Töû, khi aáy tröôøng phaùi Chaùnh 

Löôïng Boä ñaõ trôû neân phoå caäp hôn caû tröôøng phaùi Nhaát Thieát Höõu Boä 

taïi vuøng Loäc Uyeån vì quan ñieåm vaø con soá ñoâng ñaûo Taêng Ni gia nhaäp 

tröôøng phaùi naày. Bia kyù naày cho thaáy raèng Loäc Uyeån ñaõ töøng laø trung 

taâm cuûa nhoùm Nam Phöông Thöôïng Toïa Boä (Southern Theravada), 

moät tröôøng phaùi sôùm phoå caäp taïi ñaây, laïi töø töø nhöôøng böôùc cho boä 

phaùi Nhaát Thieát Höõu Boä. Daàu Nhaát Thieát Höõu Boä ñaït ñöôïc söï phoå caäp 

vaø aûnh höôûng treân khaép mieàn Baéc AÁn, nhöng taïi Loäc Uyeån, noù laïi ñeå 

cho Chaùnh Löôïng Boä laán löôùt veà aûnh höôûng. Huyeàn Trang vieát raèng 

oâng ñaõ mang veà Trung Quoác 15 boä luaän cuûa tröôøng phaùi naày; tuy 

nhieân, hieän nay chæ coøn laïi coù moät boä luaän ñöôïc dòch sang tieáng Hoa 

mang teân Chaùnh Löôïng Boä Luaän chöùa ñöïng giaùo nghóa cuûa tröôøng phaùi 

naày maø thoâi. Trong khi ngaøi Nghóa Tònh thì noùi cho chuùng ta bieát veà 

moät boä luaät rieâng cuûa tröôøng phaùi. Nghóa Tònh noùi theâm raèng boä luaät 

naày ñaët ra luaät leä veà ñoà loùt, daây nòch, thuoác men, vaø giöôøng nguû ñaët ra 

rieâng cho caùc thaønh vieân cuûa tröôøng phaùi. Theo Ngöõ Boä Toâng, kinh 

taïng cuûa tröôøng phaùi naày gaàn gioáng nhö kinh taïng cuûa truyeàn thoáng 

Nam Phaïn. 

Thöù Möôøi Laø Ñoäc Töû Boä: Ñoäc Töû Boä do ngaøi Ñoäc Töû saùng laäp vaøo 

khoaûng naêm 280 tröôùc Taây lòch. Ñoäc Töû Boä laø moät trong nhöõng boä phaùi 
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cuûa Thöôïng Toïa Boä, xuaát phaùt töø Avanti. Vì leõ ñoù maø hoï coøn ñöôïc goïi 

laø Avantakas hay Avantikas. Ñoäc Töû Boä laáy Luaän Taïng laøm baûn vò, 

nhöng khaùc vôùi Höõu Boä. Cuõng nhö Hoùa Ñòa Boä, hoï chæ tin vaøo naêm 

muïc cuûa Baùt Thaùnh Ñaïo. Theo truyeàn thuyeát thì döôùi trieàu vua Harsa, 

tröôøng phaùi naày ñöôïc ngöôøi em gaùi cuûa nhaø vua laø Rajyasri baûo trôï. 

Döïa vaøo hai bia kyù vaøo caùc theá kyû thöù hai vaø thöù tö, Mathura vaø 

Sarnath laø nhöõng nôi maø Ñoäc Töû Boä thònh haønh. Theo ngaøi Nghóa Tònh, 

Ñoäc Töû Boä raát noåi tieáng taïi Lata vaø Sindhu, thuoäc vuøng Taây AÁn Ñoä. 

Hoï cuõng raát höng thònh trong vuøng Ma Kieät Ñaø, cuõng nhö caùc vuøng 

Nam vaø Ñoâng AÁn. Söï phaân chia giöõa Ñoäc Töû Boä vaø Thöôïng Toïa Boä 

lieân quan ñeán vaán ñeà hieän höõu cuûa caù theå hay “caùi toâi”. Luùc môùi thaønh 

laäp, nhöõng ngöôøi theo thuyeát ‘höõu ngaõ’ ñöôïc goïi laø Ñoäc Töû Boä, theo 

teân ngöôøi saùng laäp ra boä phaùi naày. Veà sau, hoï laïi ñöôïc bieát ñeán vôùi teân 

Truï Töû Boä hay Chaùnh Löôïng Boä. Maëc duø giaùo lyù cuûa hoï khoâng hoaøn 

toaøn ñuùng theo giaùo lyù cuûa Ñöùc Phaät, nhöng coù luùc hoï vaãn loâi cuoán 

ñöôïc ñoâng ñaûo ngöôøi theo. Theo ngaøi Huyeàn Trang vaøo theá kyû thöù 7 coù 

hôn 66.000 tyø kheo tu theo boä phaùi naày trong toång soá 254.000 taêng só 

treân toaøn coõi AÁn Ñoä thôøi ñoù. Giaùo ñieàu cô baûn cuûa trieát hoïc Phaät giaùo 

cho raèng “töï Ngaõ” cuûa con ngöôøi chæ laø moät bieåu hieän sai laàm, vaø 

khoâng neân ñeå yù nieäm veà “Töï Ngaõ” xen vaøo trong yù nieäm veà thöïc taïi 

nhö voán coù duø döôùi baát cöù hình thöùc naøo. Traùi laïi, nhöõng ngöôøi theo 

Ñoäc Töû Boä voán laø moät boä phaùi cuûa Chaùnh Löôïng Boä (Sammitiya), noåi 

leân trong soá caùc boä phaùi Phaät giaùo thì laïi tin vaøo thuyeát ‘moät thöïc theå 

vónh cöûu trong moät con ngöôøi’ (pudgala), vaø quaû quyeát raèng neáu khoâng 

coù pudgala thì cuõng khoâng coù söï taùi sinh. Theá Thaân trong cuoán A Tyø 

Ñaït Ma Caâu Xaù Luaän ñaõ coá tìm caùch baét cheït quan ñieåm naày. Theo 

Ñoäc Töû Boä thì  ‘pudgala’ khoâng ñoàng nhaát, cuõng khoâng khaùc bieät vôùi 

nguõ uaån. Cuõng gioáng nhö Höõu Boä, hoï cho raèng moät A La Haùn vaãn coù 

theå bò thoái chuyeån, vaø ngöôøi ngoaïi ñaïo cuõng coù theå ñaït ñeán quyeàn löïc 

sieâu nhieân. Cuõng gioáng nhö Chaùnh Löôïng Boä, hoï cho raèng chö Thieân 

khoâng theå coù cuoäc soáng phaïm haïnh. Hoï cuõng tin laø coù thaân trung aám. 

Nhöõng ngöôøi “Höõu Ngaõ” cho raèng chính Ñöùc Phaät ñaõ phaùt bieåu nhöõng 

lôøi phuø hôïp vôùi nhöõng giaûi thích cuûa thuyeát höõu ngaõ. Chính Ñöùc Phaät 

ñaõ phaùt bieåu nhöõng lôøi phuø hôïp vôùi nhöõng giaûi thích cuûa thuyeát höõu 

ngaõ khi Ngaøi noùi: “Trong quaù khöù Toân Sö Dieäu Nhaõn chính laø Ta.” Vì 

raèng qua moät ñôøi khaùc thì moïi yeáu toá taâm sinh lyù (saéc taâm) ñeàu ñaõ thay 

ñoåi, chæ coù caùi ngaõ theå môùi coù theå chöùng minh ñöôïc Ñöùc Phaät vaø Dieäu 
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Nhaõn laø moät. Cuõng vaäy, khi Ñöùc Theá Toân baûo ‘trong quaù khöù Ta ñaõ 

töøng hieän thaân nhö theá’, töø ‘Ta’ ñoù chæ coù theå laø ‘ngaõ’. Nhö vaäy ñoái vôùi 

Ñoäc Töû Boä, söï luaân hoài xem ra khoù lyù giaûi neáu khoâng coù ‘ngaõ theå’. Khi 

caùi cheát ñeán, cuoäc soáng chaám döùt cuøng vôùi taát caû nhöõng phaùp caáu 

thaønh moät caù nhaân, do nhöõng thöù naày khoâng theå chuyeån sang ñôøi keá 

tieáp. Nhöng ngaõ theå thì coù theå vì noù khoâng chaám döùt. Noù luaân chuyeån 

hieän höõu theo nghóa töø boû nhöõng caùi uaån cuõ ñeå thuû laáy nhöõng caùi môùi. 

Nhö Ñöùc Phaät ñaõ noùi: “Ta töø boû thaân naày vaø tieáp nhaän hieän thaân khaùc.” 

Neáu khoâng coù ngaõ theå thì caùi gì luaân hoài ñaây? Nhöõng ngöôøi theo chuû 

thuyeát “höõu ngaõ” ñaõ thaùch thöùc quan ñieåm “voâ ngaõ”, cho raèng beân 

caïnh caùc phaùp “voâ ngaõ” vaãn coù moät caùi “ngaõ” phaûi xem xeùt ñeán. 

Nhöõng ngöôøi theo tröôøng phaùi naày daãn chöùng nhieàu phaàn ñaùng tin caäy 

trong kinh ñieån ñeå haäu thuaãn cho quan ñieåm cuûa hoï. Chaúng haïn nhö hoï 

thích trích daãn caâu naày: “Coù moät ngöôøi, khi sanh ra treân theá giôùi naày laø 

sanh ra vì phuùc lôïi cuûa nhieàu ngöôøi. Ngöôøi ñoù laø ai? Chính laø Nhö Lai.” 

Duø khi noùi nhöõng lôøi naày, Ñöùc Phaät chæ tuøy thuaän maø söû duïng ngoân ngöõ 

cho thích hôïp vôùi söï meâ muoäi cuûa chuùng sanh, nhöõng ngöôøi höõu ngaõ 

vaãn cho raèng hoï luoân tuaân thuû nhöõng lôøi Phaät daïy. Hoï tin raèng “Töï 

ngaõ” laø moät thöïc taïi theo nghóa tuyeät ñoái. Chính “Töï ngaõ” laø yeáu to á 

chung, laø söï noái keát cho nhöõng tieán trình noái tieáp nhau xaûy ra cho moät 

caù nhaân traûi qua nhieàu ñôøi soáng, ñeå cuoái cuøng ñaït ñeán Phaät quaû. Ñoäc 

Töû Boä (phaùi Höõu Ngaõ) cuõng thöøa nhaän thaåm quyeàn cuûa caùc kinh ñieån 

Phaät giaùo, duø hoï coù quan ñieåm rieâng cuûa hoï veà caùi gì laø töï theå cuûa 

Phaät thuyeát. Thaùnh ñieån cuûa hoï coù leõ ñöôïc tuïng ñoïc baèng phöông ngöõ 

bình daân. Toå chöùc töï vieän cuûa hoï cuõng töông töï nhö caùc boä phaùi khaùc, 

chæ khaùc vaøi chi tieát nhoû trong y aùo vaø taäp quaùn. Veà soá löôïng, coù leõ hoï 

ñaõ töøng laø thaønh phaàn ñoâng ñaûo trong coäng ñoàng Phaät giaùo. Vaøo theá kyû 

thöù 7, ngaøi Huyeàn Trang ñaõ tính coù ñeán 66.000 Taêng só thuoäc boä phaùi 

naày treân toång soá khoaûng 254.000 Taêng só treân toaøn luïc ñòa AÁn Ñoä. 

Theo Ñoäc Töû Boä thì Kinh Gaùnh Naëng coù moät taàm raát quan troïng ñoái 

vôùi hoï. Trong kinh Ñöùc Phaät daïy: “Ta seõ giaûng cho caùc oâng veà gaùnh 

naëng, söï mang noù, söï caát boû noù, vaø ngöôøi mang noù. Naêm uaån chaáp thuû 

laø gaùnh naëng. Khaùt aùi caát noù leân. Dieät khaùt aùi laø caát boû noù.” Ñoäc Töû 

Boä raát quan taâm  ñeán vieäc ñònh nghóa moái quan heä giöõa “Töï ngaõ” vaø 

caùc uaån theo caùch laøm sao cho khoâng maâu thuaãn vôùi nhöõng nguyeân taéc 

chuû yeáu trong giaùo lyù cuûa Ñöùc Phaät. Hoï tin raèng “Töï ngaõ” khoâng gioáng 

vôùi caùc uaån, khoâng naèm trong caùc uaån, maø cuõng khoâng naèm ngoaøi caùc 
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uaån. Ñoäc Töû Boä khaúng ñònh moät caùch hôïp lyù raèng ôû ñaây ngaõ theå ñöôïc 

phaân bieät vôùi naêm uaån. Bôûi vì neáu ngaõ theå vaø caùc uaån laø moät thì gaùnh 

naëng töï gaùnh laáy noù, ñoù laø ñieàu phi lyù. Ñoäc Töû Boä cho raèng “Töï ngaõ” 

khoâng theå dieãn ñaït ñöôïc baèng lôøi, vaø cuõng khoâng theå ñònh nghóa ñöôïc 

duø ôû baát cöù khía caïnh naøo. “Töï ngaõ” chaân thaät vaø sieâu vieät  cuûa moät 

ngöôøi quaû laø tinh teá ñeán ñoä chæ coù chö Phaät môùi coù theå nhìn thaáy ñöôïc.  

Thöù Möôøi Moät Laø Phaùp Thöôïng Boä: Teân cuûa moät boä phaùi Phaät 

giaùo xuaát phaùt töø phaùi Ñoäc Töû Boä, ñöôïc thaønh laäp khoaûng naêm 100 

tröôùc Taây Lòch—See Boä Phaùi Thöù Möôøi Laø Ñoäc Töû Boä. 

 Thöù Möôøi Hai Laø Hieàn Truï Boä: Teân cuûa moät boä phaùi Phaät giaùo 

xuaát phaùt töø phaùi Ñoäc Töû Boä, ñöôïc thaønh laäp khoaûng naêm 100 tröôùc 

Taây Lòch—See Boä Phaùi Thöù Möôøi Laø Ñoäc Töû Boä. 

Thöù Möôøi Ba Laø Maät Laâm Sôn Boä (Luïc Thaønh Boä): Moät trong hai 

möôi toâng phaùi Tieåu Thöøa, coù quan heä vôùi Ñoäc Töû Boä. Nhoùm caùc 

tröôøng phaùi bao goàm Ñoäc Töû Boä, Phaùp Thöôïng Boä, Hieàn Truï Boä, Maät 

Laâm Sôn Boä, vaø Chaùnh Löôïng Boä—See Boä Phaùi Thöù Chín Laø Chaùnh 

Löôïng Boä & Boä Phaùi Thöù Möôøi La Ñoäc Töû Boä. 

Thöù Möôøi Boán Laø Tuyeát Sôn Boä: Coøn goïi laø EÂ Ma Boä Ña Boä. Theo 

Phaân Bieät Minh Boà Taùt vaø Tyø Ni Ña Ñeà Baø thì tröôøng phaùi Tuyeát Sôn 

Boä laø moät nhaùnh cuûa Ñaïi Chuùng Boä, trong khi Theá Höõu laïi cho raèng 

giaùo thuyeát chính cuûa boä phaùi naày gioáng vôùi giaùo thuyeát cuûa Thuyeát 

Nhaát Thieát Höõu Boä. Theá Höõu theâm raèng Nguyeân Thuûy Thöôïng Toïa Boä 

ñaõ ñoåi teân thaønh Tuyeát Sôn Boä. Tuy nhieân, theo Bieân Nieân Söû cuûa 

Tích Lan, Tuyeát Sôn Boä ñöôïc keå nhö laø moät trong nhöõng boä phaùi sau 

naày, xuaát hieän sau thôøi kyø cuûa 18 boä phaùi. Veà giaùo lyù, boä phaùi naày coù 

nhöõng maâu thuaãn vôùi Thöôïng Toïa Boä, nhöng laïi coù nhöõng giaùo lyù gaàn 

gioáng nhö giaùo lyù cuûa Ñaïi Chuùng Boä. Döôøng nhö boä phaùi naày ñöôïc 

chia nhaùnh töø Nhaát Thieát Höõu Boä hay Thöôïng Toïa Boä, nhöng veà maët 

giaùo lyù thì laïi nghieâng veà Ñaïi Chuùng Boä hôn laø Nhaát Thieát Höõu Boä. 

Theo Eitel trong Trung Anh Phaät Hoïc Töø Ñieån, EÂ Ma Boä Ña Boä laø moät 

trong naêm chi phaùi cuûa Ñaïi Chuùng Boä. Tröôøng phaùi Tuyeát Sôn, moät 

trong naêm phaân chi cuûa Ñaïi Chuùng Boä. Qua teân goïi chuùng ta coù theå 

bieát boä phaùi naày ban ñaàu hoaït ñoäng taïi vuøng Tuyeát Sôn. Trong cuoán 

saùch noùi veà möôøi taùm boä phaùi, Vasumitra ñaõ goïi Tuyeát Sôn Boä laø thöøa 

keá cuûa Thöôïng Toïa Boä, nhöng moät soá hoïc giaû khaùc thì laïi cho raèng 

phaùi naày laø moät nhaùnh cuûa Ñaïi Chuùng Boä. Cuõng gioáng nhö Nhaát Thieát 

Höõu Boä, phaùi naày cho raèng Boà Taùt khoâng coù ñòa vò gì cao troïng ñaëc 
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bieät, nhöng khaùc vôùi Höõu Boä ôû choã hoï cho raèng chö Thieân vaø quyû thaàn 

khoâng theå coù cuoäc soáng phaïm haïnh (brahmacharya), vaø nhöõng ngöôøi 

ngoaïi ñaïo khoâng theå coù ñöôïc quyeàn löïc sieâu nhieân.  

 

V. Söï Phaùt Trieån & Phaân Phaùi Trong Ñaïi Chuùng Boä:  

A. Söï Phaùt Trieån Ñaïi Chuùng Boä: 

Boán traêm naêm sau laàn Keát Taäp Kinh Ñieån laàn thöù hai taïi Tyø Xaù 

Ly, tröôøng phaùi Phaät giaùo Ñaïi Chuùng Boä phaùt khôûi töø söï chia reû vôùi 

caùc vò tröôûng laõo, xaûy ra sau Nghò Hoäi Keát Taäp Kinh Ñieån laàn thöù hai 

taïi thaønh Tyø Xaù Ly vaø coù leõ ngay khi cuoäc Nghò Hoäi laàn thöù ba taïi 

thaønh Hoa Thò. Sau khi Ñöùc Phaät nhaäp dieät chöøng moät theá kyû, coù söï 

tranh caõi lôùn ñaõ xaûy ra trong Taêng ñoaøn Phaät giaùo thôøi nguyeân thuûy taïi 

thaønh Tyø Xaù Ly. Moät soá chö Taêng caûi caùch ñöa ra moät heä thoáng ñieàu 

luaät môùi trong giôùi luaät, nhöng nhöõng ñieàu luaät naøy khoâng ñöôïc chö 

Taêng trong nhoùm baûo thuû ôû phía Taây chaáp nhaän. Ñaây cuõng chính laø 

nguyeân nhaân ñöa ñeán kyø keát taäp kinh ñieån laàn thöù nhì cuûa baûy traêm 

chö Taêng döôùi söï chuû trì cuûa vua Kalasoka. Do nhöõng khaùc bieät veà hoïc 

thuyeát vaø ñòa phöông ñaõ gaây ra moái baát hoøa trong coäng ñoàng Taêng löõ 

vaø coäng ñoàng Taêng löõ thôøi nguyeân thuûy ñaõ chia laøm hai nhaùnh rieâng 

bieät, nhoùm baûo thuû raát phoå bieán ôû phía Nam, vaø nhoùm caûi caùch hay Ñaïi 

chuùng boä raát thònh haønh ôû phöông Baéc. Ñaïi Chuùng Boä trôû neân raát thònh 

haønh trong thôøi ñoù vì noù gaàn guõi vôùi tinh thaàn cuûa tuyeät ñaïi ña soá quaàn 

chuùng. Noù coù khuynh höôùng cho pheùp söï töï do giaûi thích veà nhöõng lôøi 

daïy cuûa Ñöùc Phaät chöù khoâng coù thaønh kieán baûo thuû. Beân caïnh ñoù, Ñaïi 

Chuùng Boä ñaët vieäc nghieân cöùu veà lyù töôûng Boà Taùt vaø Phaät Ñaïo moät 

caùch nghieâm chænh chöù khoâng cöùng nhaéc. Vaø chính vì vaäy, maø vaøo 

khoaûng naêm 250 tröôùc Taây lòch, taïi vuøng Ma Kieät Ñaø vaø vuøng phía 

Nam xung quanh Amaravati, nhöõng bieät giaùo cuûa coå phaùi Trí Tueä hôïp 

thaønh moät giaùo phaùi rieâng bieät vaø giaùo phaùi naøy chæ bò tan raõ sau khi 

Phaät giaùo bò tieâu dieät ôû AÁn Ñoä. Ñaïi chuùng boä trôû thaønh khôûi ñieåm cuûa 

söï phaùt trieån Ñaïi Thöøa bôûi thaùi ñoä phoùng khoaùng, vaø bôûi moät vaøi 

thuyeát ñaëc bieät cuûa hoï. Veà taát caû moïi phöông dieän Ñaïi Chuùng Boä 

khoan dung hôn ñoái phöông cuûa hoï. Hoï bôùt nghieâm nhaët hôn trong vieäc 

giaûi thích luaät, bôùt ñoäc ñoaùn ñoái vôùi cö só taïi gia, vaø nhìn nhöõng khaû 

naêng tinh thaàn cuûa phuï nöõ vaø cuûa Taêng só caên cô keùm hôn baèng caëp 

maét thieän caûm hôn, vaø saün saøng coi laø chính thoáng nhöõng taùc phaåm 

tröôùc taùc sau naøy theâm vaøo kinh ñieån. Ñaïi Chuùng Boä laø boä phaùi Phaät 
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giaùo phoùng khoaùng, maø ít laâu sau ñoù ñaõ phaùt trieån thaønh moät truyeàn 

thoáng môùi, ñöôïc goïi laø Ñaïi Thöøa. Khoâng phaûi ngay sau ñoù maø khoaûng 

hôn 400 naêm veà sau naøy, Ñaïi Thöøa töï phaân ra laøm nhöõng tröôøng phaùi 

khaùc nhau. Moãi tröôøng phaùi ñeàu nhaán maïnh ñeán moät trong nhieàu 

phöông tieän giaûi thoaùt khaùc nhau. 

Luùc ñaàu Ñaïi Chuùng boä khoâng phaùt trieån ñöôïc nhieàu vì söï choáng 

ñoái maïnh meõ cuûa Thöôïng Toïa boä. Hoï ñaõ phaûi chieán ñaáu quyeát lieät môùi 

ñöùng vöõng ñöôïc ôû Ma Kieät Ñaø, nhöng roài daàn daàn hoï taïo ñöôïc söùc 

maïnh vaø trôû thaønh moät boä phaùi huøng maïnh. Ñieàu naày ñöôïc chöùng minh 

qua vieäc hoï ñaõ thaønh laäp ñöôïc caùc trung taâm hoaït ñoäng taïi thaønh Hoa 

Thò, Tyø Xaù Ly vaø môû roäng caû veà phía nam laãn phía baéc. Toân giaû 

Huyeàn Trang cho chuùng ta bieát raèng ña soá caùc Tyø Kheo caáp döôùi ôû 

thaønh Hoa Thò ñeàu khôûi ñaàu baèng tröôøng phaùi Ñaïi Chuùng boä. Nghóa 

Tònh (671-695) cuõng noùi raèng oâng ñaõ tìm thaáy Ñaïi Chuùng boä ôû Ma Kieät 

Ñaø (mieàn Trung AÁn Ñoä), moät ít ôû Lata vaø Sindhu thuoäc mieàn taây AÁn, 

vaø moät ít ôû mieàn baéc, mieàn nam vaø mieàn ñoâng AÁn. Bia kyù ôû kinh ñoâ Sö 

Töû Mathura (Mathura Lion Capital) naêm 120 tröôùc Taây Lòch cuõng ghi 

raèng moät luaän sö teân Budhila coù bieät taøi thuyeát giaûng Ñaïi Chuùng boä. 

Ñaây laø baèng chöùng ñaàu tieân baèng chöõ khaéc cho thaáy laø coù söï hieän dieän 

cuûa Ñaïi Chuùng boä. Moät ngöôøi Kamalagulya trong trieàu ñaïi Huviska ñaõ 

taëng cho caùc thaày daïy Ñaïi Chuùng boä moät caùi loï Wardak ôû A Phuù Haõn, 

beân trong ñöïng caùc di tích cuûa Ñöùc Phaät. Taïi A Phuù Haõn, Huyeàn Trang 

ñaõ tìm thaáy ba tu vieän  thuoäc Ñaïi Chuùng boä, chöùng toû raèng boä phaùi naày  

ñaõ ñöôïc nhieàu ngöôøi theo  ôû mieàn taây baéc. Ñaïi Chuùng boä cuõng coù moät 

trung taâm hoaït ñoäng taïi Karle. Nhö vaäy, Ñaïi Chuùng boä khoâng chæ giôùi 

haïn ôû Ma Kieät Ñaø, maø coøn lan qua caùc mieàn phía baéc, phía taây vaø coù 

tín ñoà raõi raùc khaép nôi trong nöôùc. Veà phía nam AÁn Ñoä, caùc bia kyù coøn 

ghi laïi raát nhieàu caùc boä phaùi cuûa Ñaïi Chuùng boä. Thaùp Amaravati, 

khoaûng 18 daäm veà phía taây cuûa Bezwada. Thaùp naày coù leõ ñöôïc xaây 

döïng vaøo theá kyû thöù hai tröôùc Taây Lòch, voøng ngoaøi thaùp ñöôïc xaây vaøo 

khoaûng theá kyû thöù hai sau Taây Lòch, vaø caùc coâng trình ñieâu khaéc voøng 

trong thuoäc theá kyû thöù ba sau Taây Lòch. Thaùp Nagarjunakonda naèm 

caïnh thaùp Amaravati, laø thaùnh ñòa Phaät giaùo quan troïng nhaát taïi mieàn 

nam. Caùc kieán truùc ôû Nagarjunakonda töøng laø caùc trung taâm quan troïng 

cuûa Ñaïi Chuùng boä vaø trôû thaønh nhöõng ñieåm haønh höông. Coù theå noùi laø 

Ñaïi Chuùng boä ñaõ taïo aûnh höôûng trong caû hai mieàn nam baéc, nhöng hoï 
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taïo ñöôïc nhieàu aûnh höôûng ôû mieàn nam hôn, ñaëc bieät laø ôû hai quaän 

Guntur vaø Krishna. 

Ñaïi Chuùng Boä laø nhöõng ngöôøi ñaïi dieän cho phaàn lôùn giaùo ñoaøn 

Phaät Giaùo, vì hoï laø nhoùm ñoâng nhaát trong kyø keát taäp taïi thaønh Hoa Thò, 

vaø hoï laø ñaïi dieän cuûa giôùi cö só ñoái laäp vôùi boä phaän Taêng löõ baûo thuû. 

Hoï ñaõ laøm giaûm nheï taàm quan troïng cuûa Ñöùc Phaät lòch söû ñeå thay vaøo 

ñoù laø Phaùp thaân cuûa Ñöùc Phaät. Theo kinh Dieäu Phaùp Lieân Hoa, Ñöùc 

Phaät luoân toàn taïi trong suoát thôøi gian voâ taän, vaø luùc naøo Ngaøi cuõng 

thuyeát giaûng  khaép moïi nôi trong voâ soá hoùa thaân. Ñaïi Chuùng Boä cho 

raèng vaïn höõu, caùi ngaãu nhieân cuõng nhö caùi tuyeät ñoái, ñeàu laø giaû laäp, 

thuaàn laø quan nieäm, thuaàn laø lyù luaän, khoâng coù töï theå rieâng. Toaøn boä 

caùc phaùp giaû laäp naày traùi ngöôïc vôùi moät “phaùp giôùi” hay “phaùp taùnh” 

voán ñoàng nhaát vôùi taùnh khoâng toaøn dieän laø nôi vaïn phaùp quy veà. 

Thuyeát Ngaõ Boä ñaõ gaây soùng gioù vôùi quan nieäm raèng beân caïnh caùc 

phaùp khoâng coù caù ngaõ, vaãn coù moät ngaõ theå caàn ñöôïc bieát ñeán. Hoï coá 

tình thaùch thöùc giaùo nghóa cô baûn cuûa caùc hoïc giaû Phaät giaùo ñöông thôøi. 

Söï ly phaùi giöõa Thöôïng Toïa Boä vaø Ñaïi Chuùng Boä ñaõ xaõy ra do quan 

nieäm veà vò trí cuûa caùc vò A La Haùn. Ñaïi Chuùng Boä cho raèng A La Haùn 

chöa ñaït quaû vò maø Thöôïng Toïa Boä ñaõ gaùn cho hoï. Caùc vò A La Haùn 

vaãn chöa hoaøn toaøn giaûi thoaùt vì hoï vaãn coøn bò quaáy nhieãu bôûi aùc ma, 

hoï vaãn coøn hoaøi nghi, vaø vaãn coøn khoâng bieát nhieàu vaán ñeà. Vôùi Ñaïi 

Chuùng Boä, caùc vò A La Haùn laø nhöõng ngöôøi ñaùng kính troïng nhöng haõy 

coøn vò kyû. Ñaïi Chuùng Boä khoâng döïa treân chöùng nghieäm cuûa caùc vò A 

La Haùn maø laø döïa treân caùc vò Boà Taùt, nhöõng ngöôøi queân mình vì tha 

nhaân.  

Ñaïi Chuùng Boä hay Ma Ha Taêng Kyø Boä, moät trong boán toâng phaùi 

cuûa Vaibhasika, ñöôïc thaønh laäp sau laàn keát taäp kinh ñieån thöù nhì. Ñaïi 

Chuùng Boä, hay tröôøng phaùi cuûa ña soá ñaïi chuùng; moät trong nhöõng phaân 

boä chính cuûa caùc boä phaùi nguyeân thuûy. Moät boä phaùi chính khaùc laø 

Thöôïng Toïa Boä hay boä phaùi cuûa caùc vò tröôûng laõo. Sau laàn keát taäp kinh 

ñieån thöù ba, tröôøng phaùi naày chia laøm naêm toâng. Töø Phaïn ngöõ chæ 

“tröôøng phaùi Tieåu thöøa Nguyeân Thuûy” hay “Ñaïi Chuùng Boä.” Caùc 

tröôøng phaùi Mahasanghika ñöôïc coi nhö baùo tröôùc cho baûn theå duy taâm 

vaø Phaät giaùo Ñaïi thöøa. Trong ñoù tröôøng phaùi naày cho raèng moïi caùi ñeàu 

laø hình chieáu cuûa taâm thöùc. Caùi tuyeät ñoái vaø caùi bò qui ñònh, Nieát baøn 

vaø Ta baø, töï nhieân vaø sieâu nhieân, v.v. taát caû chæ laø teân goïi chöù khoâng coù 

baûn chaát ñích thöïc. Vaøo thôøi kyø keát taäp kinh ñieån laàn thöù hai taïi Tyø Xaù 
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Li, coù moät nhoùm Taêng maø ngöôøi ta noùi coù quan heä trong vieäc phaân chia 

tröôøng phaùi trong coäng ñoàng Phaät giaùo. Ñaïi Chuùng Boä laø moät nhoùm 

Taêng só caáp tieán hôn nhoùm “Thöôïng Toïa Boä,” laø nhoùm raát baûo thuû 

trong giôùi luaät vaø giaûng giaûi giaùo phaùp. Nhoùm Ñaïi Chuùng Boä nhìn Ñöùc 

Phaät nhö moät sieâu nhaân, trong khi nhoùm “Thöôïng Toïa Boä” chæ xem 

Ngaøi nhö moät con ngöôøi xuaát chuùng maø thoâi. Moät vaøi hoïc giaû tin raèng 

Ñaïi Chuùng Boä laø moùc chuyeån tieáp cuûa tröôøng phaùi Ñaïi Thöøa bôûi vì  noù 

thöøa nhaän nhöõng giaùo lyù maø veà sau naøy coù lieân heä vôùi Ñaïi Thöøa, chaúng 

haïn nhö tö töôûng veà moät vò Boà Taùt töï nguyeän taùi sanh vaøo coõi thaáp hôn 

nhaèm lôïi laïc chuùng sanh. Tröôøng phaùi Ñaïi Chuùng Boä taùch bieät vôùi 

tröôøng phaùi Thöôïng Toïa Boä do moät ñaïi hoäi ñöôïc toå chöùc khoaûng 100 

naêm sau ngaøy Ñöùc Phaät nhaäp dieät. Cho ñeán ngaøy nay, phaùi Theravada 

vaãn coi tröôøng phaùi Ñaïi Chuùng Boä nhö moät nhoùm ngöôøi phoùng khoaùng 

vaø ly khai khoâng muoán chaáp nhaän lôøi daïy cuûa Ñöùc Phaät moät caùch trieät 

ñeå. Tuy nhieân, Ñaïi Chuùng Boä laïi tröng ra baèng côù laø Thöôïng Toïa Boä 

môùi laø nhoùm ly khai, muoán thay ñoåi giôùi luaät nguyeân thuûy. Ñaïi Chuùng 

Boä, cuøng vôùi tröôøng phaùi Nguyeân Thuûy, laø moät trong hai tröôøng phaùi 

sôùm nhaát cuûa Phaät giaùo Tieåu Thöøa. Ñaïi Chuùng Boä laø moät nhoùm Taêng 

só caáp tieán hôn nhoùm “Thöôïng Toïa Boä,” laø nhoùm raát baûo thuû trong giôùi 

luaät vaø giaûng giaûi giaùo phaùp. Nhoùm Ñaïi Chuùng Boä nhìn Ñöùc Phaät nhö 

moät sieâu nhaân, trong khi nhoùm “Thöôïng Toïa Boä” chæ xem Ngaøi nhö 

moät con ngöôøi xuaát chuùng maø thoâi. Moät vaøi hoïc giaû tin raèng Ñaïi Chuùng 

Boä laø moùc chuyeån tieáp cuûa tröôøng phaùi Ñaïi Thöøa bôûi vì  noù thöøa nhaän 

nhöõng giaùo lyù maø veà sau naøy coù lieân heä vôùi Ñaïi Thöøa, chaúng haïn nhö 

tö töôûng veà moät vò Boà Taùt töï nguyeän taùi sanh vaøo coõi thaáp hôn nhaèm 

lôïi laïc chuùng sanh.  

Tröôøng phaùi Ñaïi Chuùng Boä raát maïnh taïi xöù Ma Kieät Ñaø, ñaëc bieät 

laø taïi thaønh Hoa Thò. Cuõng coù nhöõng chöùng côù laø tröôøng phaùi naøy ñaõ coù 

maët taïi xöù Ma Thaãn Ñaø vaøo naêm 120 tröôùc Taây Lòch. Sau ñoù tröôøng 

phaùi naøy ñaõ phaùt trieån moät trung taâm ôû mieàn Nam AÁn Ñoä, quanh nhöõng 

khu Guntur, Amaravati, Jaggayapeta vaø Nagarjunakonda. Tuy nhieân, 

vaøo theá kyû thöù 12, tröôøng phaùi naøy bò trieät tieâu bôûi cuoäc xaâm laêng cuûa 

Hoài Giaùo vaø ña phaàn kinh ñieån cuûa tröôøng phaùi naøy ñeàu bò huûy dieät. 

Ñaïi Chuùng Boä hay tröôøng phaùi chuû tröông giaø treû cuøng hoïp beân ngoaøi 

vaø cuøng keát taäp Luaät boä, moät trong hai tröôøng phaùi ñaàu tieân. Taïi cuoäc 

hoäi nghò ôû Tyø Xaù Leâ, ñaõ coù moät soá Taêng löõ baát ñoàng yù kieán traàm troïng 

vôùi moät soá Taêng löõ khaùc nhöõng ñieåm quan troïng lieân quan tôùi giaùo 
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phaùp. Soá Taêng löõ coù nhöõng yù kieán khaùc bieät tuy chieám ña soá nhöng hoï 

laïi bò moät soá Taêng löõ khaùc leân aùn  vaø goïi laø AÙc Tyø Kheo vaø keû thuyeát 

phi phaùp ñoàng thôøi ñaõ truïc xuaát hoï. Trong lòch söû Phaät giaùo, soá Tyø 

Kheo naày ñöôïc goïi laø Ñaïi Chuùng Boä vì trong cuoäc hoäi taäp hoï ñaõ chieám 

ña soá  vaø phaûn aûnh ñöôïc yù kieán cuûa ñaïi ña soá tuïc chuùng. Nhöõng Taêng 

löõ ñaõ xua ñuoåi nhöõng vò naày, ñaõ töï xöng laø Thöôïng Toïa Boä hoaëc 

Tröôûng Laõo vì hoï töï cho laø ñaïi bieåu chính thoáng giaùo nghóa Phaät Giaùo 

Nguyeân Thuûy. Ñaïi Chuùng Boä laø nhöõng ngöôøi phaân phaùi sôùm nhaát, vaø 

laø tieàn thaân cuûa Phaät giaùo Ñaïi Thöøa. Hoï beânh vöïc cho boä phaùi môùi cuûa 

hoï moät caùch taän tình vaø chæ sau vaøi chuïc naêm ñaõ phaùt trieån ñaùng keå veà 

maët quyeàn uy vaø ñaïi chuùng. Hoï söûa ñoåi caùc giôùi luaät cuûa boä Luaät Taïng 

(Vinaya) cho phuø hôïp vôùi chuû thuyeát cuûa hoï vaø ñöa theâm vaøo nhöõng 

giôùi luaät môùi, do ñoù ñaõ coù söï caûi caùch canh taân ñoái vôùi haøng Taêng giaø 

Phaät Giaùo. Ngoaøi ra, hoï coøn thay ñoåi caùch saép xeáp vaø caùch luaän giaûi 

caùc ñoaïn vaên cuûa Kinh vaø Luaät. Hoï coøn ñöa ra moät soá kinh môùi, cho 

raèng ñoù laø nhöõng lôøi do chính Ñöùc Phaät phaùn truyeàn. Hoï baùc boû moät soá 

ñoaïn trong kinh ñieån ñaõ ñöôïc Nghò Hoäi laàn thöù nhaát chaáp nhaän. Hoï 

khoâng thöøa nhaän nhieàu ñoaïn trong boä kinh Boån Sanh, phaàn phuï luïc 

Parivara trong Luaät Taïng vì cho raèng ñaây laø saùng taùc cuûa moät tu só 

ngöôøi Tích Lan. Hoï khoâng chaáp nhaän boä Luaän Taïng ñöôïc keát taäp trong 

Nghò Hoäi thöù ba döôùi söï baûo trôï cuûa vua A Duïc. Hoï cho raèng nhöõng 

quyeån saùch naày chæ môùi ñöôïc soan sau naày, chæ ñöôïc xem nhö laø phaàn 

phuï luïc chöù khoâng ñöôïc  ñöa vaøo trong boä söu taäp kinh ñieån cuûa hoï. 

Nhö theá hoï ñaõ keát taäp laïi laàn nöõa caùc boä taïng kinh, taïng Luaät, vaø ñöa 

vaøo nhöõng phaàn ñaõ bò Nghò Hoäi Ca Dieáp gaït boû. Do ñoù maø coù söï phaân 

chia giaùo ñieån ñeán hai laàn. Boä keát taäp cuûa Ñaïi Chuùng boä mang teân 

Acariyavada, khaùc vôùi boä keát taäp cuûa Thöôïng Toïa boä taïi Nghò Hoäi laàn 

thöù nhaát. 

Theo lòch söû thaønh laäp Ñaïi Chuùng Boä, söï phaân chia tröôùc nhaát giöõa 

Ñaïi Chuùng Boä vaø Thöôïng Toïa Boä phaùt khôûi töø vaán ñeà ñòa vò thaùnh giaû 

cuûa caùc vò A La Haùn. Ñaïi Thieân ñaõ neâu leân naêm ñieåm nghi vaán veà vieäc 

cho raèng caùc vò A La Haùn khoâng xöùng ñaùng ñöôïc kính troïng nhö chö 

thieân, nhö moät soá nhoùm trong giaùo ñoaøn thöôøng gaùn cho hoï. Trong 

nhöõng ñieàu aáy, oâng ñeà caäp ñeán vieäc caùc vò A La Haùn coù theå bò moäng 

tinh, vaø bieän luaän raèng nhö vaäy hoï vaãn coøn bò aûnh höôûng cuûa nhöõng 

ñieàu xaáu xa hieän ra trong giaác mô. Ngoaøi ra, caùc vò vaãn coøn coù nhöõng 

choã nghi ngôø, coøn coù nhieàu ñieàu chöa bieát, vaø coøn leä thuoäc vaøo söï daãn 
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daét cuûa ngöôøi khaùc môùi coù theå ñaït ñöôïc söï giaûi thoaùt. Laäp luaän cuûa Ñaïi 

Thieân khôi daäy moät cuoäc tranh luaän maø ña soá Taêng chuùng ñeàu ngaû veà 

theo oâng. Vì theá, baét ñaàu töø ñoù coù tröôøng phaùi mang teân Ñaïi Chuùng Boä. 

Nhöõng ngöôøi choáng laïi laäp luaän cuûa Ñaïi Thieân thaønh hình moät boä phaùi 

khaùc mang teân laø Thöôïng Toïa Boä, töï cho raèng mình cao quyù vaø chính 

thoáng hôn. Thöôïng Toïa Boä vaãn tieáp tuïc toàn taïi ôû AÁn Ñoä cho ñeán heát 

thôøi kyø du nhaäp giaùo thuyeát quan troïng ñaõ dieãn ra trong boä phaùi naày. 

Taát caû nhöõng phaùt trieån naày cuoái cuøng ñaõ ñöôïc xaùc ñònh bôûi quyeát ñònh 

ñöùng veà phía ngöôøi bình thöôøng chöù khoâng phaûi caùc vò thaùnh giaû, do ñoù 

boä phaùi naày ñaõ trôû thaønh caàu noái ñeå nhöõng khaùt voïng cuûa ña soá ñi vaøo 

Phaät giaùo.  

 

B. Söï Phaân Chia Caùc Boä Phaùi Trong Ñaïi Chuùng Boä: 

B-1.Caùc boä phaùi Ñaïi Chuùng Boä ÔÛ Vuøng Taây Baéc AÁn Ñoä: 

Thöù Nhaát Laø Nhaát Thuyeát Boä: Tröôøng phaùi Phaät giaùo nguyeân thuûy 

cho raèng vaïn höõu giaû ñònh chöù khoâng coù thöïc theå. Hoï xem chö phaùp 

ñeàu laø theá phaùp, khoâng thaät, vaø söï tuyeät ñoái chæ laø moät phaùp hy höõu vaø 

ngaãu nhieân maø thoâi. Tröôøng phaùi naày ñöôïc thaønh laäp khoaûng hai theá kyû 

sau ngaøy Ñöùc Phaät nhaäp Nieát Baøn. 

Thöù Nhì Laø Thuyeát Xuaát Theá Boä: Moät trong nhöõng boä phaùi taùch ra 

töø Ñaïi Chuùng Boä, boä naày cho raèng caùc phaùp theá gian laø keát quaû sinh ra 

do ñieân ñaûo hoaëc nghieäp, chuùng laø giaû danh, khoâng coù thöïc theå. Chæ coù 

caùc phaùp xuaát theá laø khoâng do ñieân ñaûo maø khôûi. Hoï xem taát caû theá 

phaùp ñeàu khoâng thaät; taát caû chaân phaùp ñeàu laø nhöõng phaùp sieâu vieät. 

Hoïc thuyeát Thuyeát Xuaát Theá Boä hay hoïc thuyeát veà tính sieâu phaøm cuûa 

Ñöùc Phaät, xuaát hieän trong caùc taùc phaåm cuûa tröôøng phaùi Ñaïi Chuùng Boä 

nhö trong quyeån Phaät Baûn Haïnh Taäp Kinh, maëc duø nhöõng phaùt bieåu 

lieân quan ñeán hoïc thuyeát naày coù theå thaáy trong kinh ñieån Nam Phaïn, 

theo ñoù Ñöùc Phaät töï moâ taû mình nhö laø ôû giöõa nhöõng vaät khoâng coù tì 

tích. Theo ngaøi Theá Höõu thì caùc tröôøng phaùi theo Ñaïi Chuùng Boä, ñaëc 

bieät laø Thuyeát Xuaát Theá Boä, xem Ñöùc Phaät laø sieâu vieät. Theo Ngöõ Boä 

Toâng thì Thuyeát Xuaát Theá Boä tin raèng thaân Phaät ñöôïc keát thaønh bôûi 

nhöõng yeáu toá cöïc tònh. Theo Phaät Baûn Haïnh Taäp Kinh, khaùi nieäm cuûa 

Thuyeát Xuaát Theá Boä veà moät vò Phaät sieâu vieät xuaát hieän nhö theá naày: 

vieäc aên, uoáng vaø caùc sinh hoaït khaùc cuûa Ngaøi ñeàu sieâu vieät chaúng haïn 

nhö söï ñöùng, ñi, ngoài, vaø naèm cuûa Ngaøi. Phong caùch cuûa Ngaøi khoâng 

coù thöù gì  gioáng vôùi phaøm phu caû. Moïi thöù cuûa Ngaøi ñeàu sieâu vieät. 
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Tröôøng phaùi naày cho raèng neáu söï sieâu vieät cuûa Ñöùc Phaät ñöôïc chaáp 

nhaän thì dó nhieân laø thoï maïng cuûa Ngaøi cuõng seõ voâ haïn, vaø Ngaøi cuõng 

seõ khoâng coøn bò chi phoái bôûi söï nguû nghæ hay mô maøng nöõa vì Ngaøi 

khoâng bao giôø moûi meät, vaø con ngöôøi khoâng bò nguû nghæ chi phoái maø 

laïi luoân tænh thöùc thì laøm gì coù chuyeän mô maøng nöõa. Theo Thuyeát 

Xuaát Theá Boä, duø söï giaûng giaûi cuûa caùc tröôøng phaùi coù khaùc nhau, yù 

töôûng ñaïi theå cuûa tröôøng phaùi naày laø Ñöùc Phaät khoâng heà vöôùng maéc 

moät tì veát oâ tröôïc naøo cuûa traàn theá naày. Chính vì vaäy maø tröôøng phaùi 

naày moâ taû Ngaøi nhö laø sieâu phaøm. Ngaøi ôû trong theá giôùi nhöng khoâng 

bò oâ ueá bôûi noù. Ngaøi ñöôïc thaønh hình khoâng do vieäc tình duïc vôï choàng, 

nhöng ñöôïc sanh ra moät caùch maàu nhieäm töø beân hoâng cuûa hoaøng haäu 

Ma Da. Daàu vaäy, Ngaøi vaãn laø moät con ngöôøi thöïc söï, nhöng hình daùng 

vaø sinh hoaït cuûa Ngaøi chæ laø aûo aûnh. Nhö vaäy, khaùi nieäm veà söï sieâu 

vieät nôi Ñöùc Phaät ñaõ baét reã trong taâm cuûa ngöôøi Phaät töû ngay töø nhöõng 

yù nieäm caên baûn cuûa caùc tröôøng phaùi theo Ñaïi Chuùng Boä naày. 

Thöù Ba Laø Keâ Daãn Boä: Keâ Daãn Boä laø moät trong nhöõng boä phaùi 

ñöôïc taùch ra töø Ñaïi Chuùng Boä, coøn goïi laø Khoâi Sôn Truï Boä, Quaät Cöï 

Boä, Cao Caâu Leâ Ca Boä, ñöôïc thaønh laäp khoaûng 200 naêm sau ngaøy Phaät 

nhaäp dieät vaø bieán maát ngay sau ñoù. Keâ Daãn Boä nghi ngôø taát caû moïi 

thöù. Teân cuûa boä phaùi laáy töø chöõ “Kaukrtya” coù nghóa laø nghi ngôø. Boä 

phaùi naày tin raèng trong Tam Taïng giaùo ñieån chæ coù nhaát taïng ñaùng ñöôïc 

tin caäy maø thoâi. Ñoù laø A Tyø Ñaït Ma vì noù chöùa ñöïng nhöõng lôøi giaùo 

huaán ñích thöïc cuûa Ñöùc Phaät. Söï giöõ giôùi khoâng baét buoäc vì noù khoâng 

luoân phuø hôïp cho moät vò Boà Taùt. Duø xuaát xöù töø Ñaïi Chuùng Boä, Keâ Daãn 

Boä haàu nhö coù cuøng quan ñieåm vôùi Ñoäc Töû Boä, laø boä phaùi xuaát xöù töø 

Thöôïng Toïa Boä. 

Thöù Tö Laø Ña Vaên Boä: Theo Giaùo Sö Bapat trong Hai Ngaøn Naêm 

Traêm Naêm Phaät Giaùo, Ña Vaên Boä ñöôïc noùi ñeán trong caùc bia kyù ôû 

Amaravati, Nagarjunakonda vaø laø moät nhaùnh veà sau cuûa Ñaïi Chuùng 

Boä. Boä phaùi naày ñöôïc ñeà xöôùng bôûi moät luaän sö raát uyeân baùc veà trieát 

lyù Phaät Giaùo teân laø Bahusrutiya. Veà giaùo lyù cô baûn, Ña Vaên Boä cho 

raèng caùc lôøi daïy cuûa Ñöùc Phaät veà voâ thöôøng, khoå, khoâng, voâ ngaõ vaø 

Nieát Baøn ñeàu coù yù nghóa xuaát theá vì seõ daãn ñeán giaûi thoaùt. Coøn caùc lôøi 

daïy khaùc thì coù giaù trò theá tuïc. ÔÛ ñieåm naày, Ña Vaên Boä coù theå ñöôïc 

xem nhö laø nhöõng ngöôøi ñi tröôùc cuûa phaùi Ñaïi Thöøa. Theo hoï thì Taêng 

Giaø khoâng phaûi chòu söï chi phoái cuûa caùc luaät leä theá tuïc. Hoï cuõng chaáp 

nhaän naêm ñieàu ñeà xöôùng cuûa ngaøi Ñaïi Thieân xem nhö quan ñieåm cuûa 



 290 

mình. Trong moät soá vaán ñeà, chuû thuyeát cuûa hoï  coù nhieàu ñieåm töông 

ñoàng vôùi phaùi Ñoâng Taây Sôn Truï Boä, coøn trong moät soá vaán ñeà khaùc thì 

hoï laïi ngaû theo Nhaát Thieát Höõu Boä. Theo ngaøi Chaân Ñeá (Paramartha), 

Ña Vaên Boä ñaõ coá gaéng hoøa hôïp hai heä phaùi Thanh Vaên vaø Ñaïi Thöøa. 

Boä luaän chính cuûa heä phaùi naày laø Thaønh Thaät Luaän. Ña Vaên Boä thöôøng 

ñöôïc xem laø moät caàu noái giöõa tröôøng phaùi chính thoáng vaø Ñaïi Thöøa, vì 

hoï tìm caùch phoái hôïp giaùo lyù cuûa caû hai phaùi naày. Maëc duø thoaùt thai töø 

nhoùm Ñaïi Chuùng Boä, nhöng theo Theá Höõu thì Ña Vaên Boä laïi chaáp 

nhaän nhieàu quan ñieåm cuûa Nhaát Thieát Höõu Boä. Sö Töû Khaûi 

(Harivarman) tin vaøo söï voâ ngaõ nôi con ngöôøi vaø söï voâ ngaõ nôi vaïn 

phaùp. Gioáng nhö nhöõng tín ñoà cuûa phaùi chính thoáng, oâng tin vaøo tính 

chaát ña nguyeân  cuûa vuõ truï goàm taùm möôi boán yeáu toá; vaø cuõng gioáng 

nhö nhöõng ngöôøi thuoäc phaùi Ñaïi Thöøa, oâng cho raèng coù hai loaïi chaân 

lyù, chaân lyù quy öôùc vaø chaân lyù tuyeät ñoái. Ñi xa hôn, oâng coøn cho raèng 

xeùt treân quan ñieåm tuïc ñeá (chaân lyù quy öôùc) thì coù ngaõ theå (atma) hay 

söï phaân xeáp vuõ truï thaønh 84 phaùp, nhöng treân quan ñieåm chaân ñeá thì 

chaúng coøn thöù naøo caû, maø laø söï roãng khoâng hoaøn toaøn (sarva-sunya). 

OÂng tin vaøo thuyeát Phaät thaân (Buddha-kaya) vaø Phaùp thaân (Dharma-

kaya) maø oâng giaûi thích laø goàm coù giôùi (sila), ñònh (samadhi), tueä 

(prajna), giaûi thoaùt (vimukti) vaø tri kieán giaûi thoaùt (vimukti-jnana-

darsana). Maëc duø khoâng thöøa nhaän baûn chaát sieâu nhieân tuyeät ñoái cuûa 

Phaät, nhöng oâng vaãn tin vaøo caùc quyeàn naêng ñaëc bieät cuûa Ñöùc Phaät, 

nhö thaäp Phaät löïc, vaø boán ñieàu tin chaéc (vaisaradya) maø caû Thöôïng 

Toïa Boä cuõng chaáp nhaän. OÂng cho raèng chæ coù hieän taïi môùi laø coù thöïc, 

coøn quaù khöù vaø töông lai thì khoâng hieän höõu. Boä Ngöõ Toâng giöõ im laëng 

khi noùi veà giaùo thuyeát ñaëc bieät cuûa Ña Vaên Boä. Tuy nhieân, Theá Höõu 

thì cho raèng giaùo thuyeát Ña Vaên Boä vaãn giöõ nguyeân giaùo thuyeát 

nguyeân thuûy cuûa Ñöùc Phaät veà nhöõng vaán ñeà lieân quan ñeán voâ thöôøng, 

khoå, khoâng, voâ ngaõ vaø Nieát Baøn laø sieâu vieät, trong khi nhöõng tieâu ñeà 

khaùc thuoäc veà theá ñeá. 

Thöù Naêm Laø Thuyeát Giaû Boä: Thuyeát Giaû Boä laø moät trong nhöõng boä 

phaùi cuûa Ñaïi Chuùng Boä, ñöôïc thaønh laäp khoaûng hai theá kyû sau ngaøy 

Phaät nhaäp dieät. Theo truyeàn thuyeát Phaät giaùo, Thuyeát Giaû Boä laø moät 

trong hai boä phaùi ñöôïc taùch ra töø Keâ Daãn Boä. Noùi veà giaùo thuyeát ñaëc 

bieät cuûa Thuyeát Giaû Boä, Theá Höõu löu yù raèng ñaïi ñeå Thuyeát Giaû Boä 

ñoàng yù vôùi Ñaïi Chuùng Boä. Giaùo thuyeát chính cuûa Thuyeát Giaû Boä bao 

goàm nhöõng nieàm tin nhö sau: i) “Uaån” vaø “Khoå” khoâng ñoàng thôøi phaùt 
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sinh. ii) Möôøi hai xöù khoâng coù thaät: 12 “Xöù” goàm saùu truù xöù cuûa töôûngï. 

Moãi truù xöù bao goàm nhöõng vaät theå laø ñoái töôïng cuûa caùc caên töông öùng, 

vaø moãi thaønh vieân cuûa “xöù” laø nguoàn coäi cuûa caùc töôûng. Coù saùu xöù:  

saéc, thinh, höông, vò, xuùc, vaø phaùp. iii) Söï ñaéc “Thaùnh Ñaïo” hay “Cheát” 

tuøy thuoäc vaøo nghieäp löïc. Thuyeát Giaû Boä, theo nhö ngaøi Chaân Ñeá Tam 

Taïng keå laïi, xuaát hieän ít laâu sau Ña Vaên Boä, vaø töï phaân bieät mình nhö 

laø Ña Vaên-Phaân Bieät Thuyeát Boä. Söï khaùc bieät chính giöõa Thuyeát Giaû 

Boä vaø Ña Vaên Boä laø Thuyeát Giaû Boä coù phaàn gioáng vôùi nhöõng nhaø Ñaïi 

Thöøa, hoï coù quan ñieåm veà giaùo phaùp cuûa Ñöùc Phaät, hoùa thaân trong 

Tam Taïng giaùo ñieån phaûi ñöôïc phaân bieät nhö laø giaû thuyeát, coøn trong 

tuïc ñeá, vaø höõu laäu. Tröôøng phaùi naày ñoái nghòch vôùi Ña Vaên Boä, nhöng 

laïi ñoàng quan ñieåm nhieàu hôn vôùi Ñaïi Chuùng Boä hôn vôùi Nhaát Thieát 

Höõu Boä. 

B-2.Caùc Boä Phaùi Ñaïi Chuùng Boä ÔÛ Phía Nam AÁn Ñoä: 

Thöù Saùu Laø Taây Sôn Truï Boä: Coøn goïi laø A Phaït La Theá La, Taây 

Sôn Boä, La Thuyeát Boä hay A La Thuyeát Boä. Ñaây laø toâng thöù nhì cuûa 

Ñaïi Chuùng Boä ôû khu vöïc phía Nam, moät trong hai möôi toâng phaùi ñöôïc 

thaønh laäp khoaûng 300 naêm sau ngaøy Ñöùc Phaät nhaäp Nieát Baøn. Moät töï 

vieän mang teân cuûa toâng phaùi naày ôû Taây Sôn, ngöôøi ta noùi noù ñaõ ñöôïc 

xaây döïng töø naêm 600 tröôùc Taây Lòch, vaø bò boû pheá vaøo khoaûng naêm 

600 sau Taây Lòch. Tröôøng phaùi Ñöôøng Thaùp cuûa nhöõng ngöôøi beân Taây 

Sôn Töï ôû nöôùc Ñaø Na Yeát Kieät Ca (vuøng phía nam AÁn Ñoä). Ñaây laø 

moät nhaùnh cuûa tröôøng phaùi Tieåu Thöøa Nguyeân Thuûy. Toâng thöù nhì cuûa 

Ñaïi Chuùng Boä, moät trong hai möôi toâng phaùi Tieåu Thöøa. Moät töï vieän 

mang teân cuûa toâng phaùi naày ôû Taây Sôn, ngöôøi ta noùi noù ñaõ ñöôïc xaây 

döïng töø naêm 600 tröôùc Taây Lòch, vaø bò boû pheá vaøo khoaûng naêm 600 

sau Taây Lòch. Trong theá kyû thöù hai sau khi Ñöùc Phaät nhaäp dieät, Ñaïi 

Chuùng Boä ñöôïc taùch ra thaønh Nhaát Thuyeát Boä (Ekavyaharika) vaø 

Thuyeát Xuaát Theá Boä (Lokotarravada), Keâ Daãn Boä (Kukkutika or 

Gokulika), Ña Vaên Boä (Bahusrtiya), Thuyeát Giaû Boä (Prajnaptivada), 

vaø moät thôøi gian ngaén sau thì xuaát hieän phaùi Taây Sôn Truï Boä 

(Aparasaila), Ñoâng Sôn Truï Boä (Uttarasaila) vaø Cheá Ña Sôn Boä 

(Caityaka). Taát caû nhöõng tröôøng phaùi treân ñaây ñeàu môû ñöôøng cho söï 

phaùt trieån cuûa Phaät giaùo Ñaïi Thöøa. Caùc phaùi Taây Sôn vaø Ñoâng Sôn Truï 

Boä ñeàu laáy teân cuûa caùc ngoïn ñoài ôû caïnh trung taâm hoaït ñoäng cuûa hoï. 

Hoï coøn ñöôïc goïi laø Andhaka trong Bieân Nieân Söû Tích Lan vì ñöôïc 

nhieàu ngöôøi trong vuøng nuùi Andhra theo. Trong soá caùc boä phaùi taùch ra 
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töø Ñaïi Chuùng Boä thì Cheá Ña Sôn Boä, Taây Sôn Truï Boä vaø Ñoâng Sôn 

Truï Boä laø noåi baät nhaát vaø coù aûnh höôûng lôùn taïi mieàn Nam AÁn Ñoä.  

Thöù Baûy Laø Ñoâng Sôn Truï Boä: Coøn goïi laø Ñoâng Sôn Boä, Phaát Baø 

Theá La hay Phaät Baùt Theá La Boä. Moät trong nhöõng boä phaùi cuûa Ñaïi 

Chuùng Boä, ñöôïc thaønh laäp khoaûng ba theá kyû sau ngaøy Phaät nhaäp dieät. 

Ñoâng Sôn Boä mang teân cuûa moät töï vieän, nôi maø phía sau ñoù maët trôøi 

moïc leân. Theo nhöõng luaän baøn trong Ngöõ Boä Toâng thì boä phaùi naày tin 

raèng thaân Phaät chæ laø söï keát hôïp cuûa nhöõng yeáu toá thanh tònh hoaøn 

toaøn. Hoï cho raèng thoï maïng cuûa moät vò Phaät laø voâ haïn. Thoï maïng cuûa 

Ngaøi daøi nhö thoï maïng cuûa taát caû chuùng sanh (heã khi naøo coøn chuùng 

sanh laø thoï maïng cuûa Ngaøi coøn keùo daøi). Boä phaùi naày cuõng cho raèng 

thaàn thoâng cuûa moät vò Phaät laø voâ haïn. Ngaøi coù theå thò hieän cuøng luùc 

treân khaép caùc theá giôùi cuûa vuõ truï. Moät vò Phaät luoân laøm cho chuùng sanh 

giaùc ngoä vaø coù tònh tín khoâng moûi meät. Loøng bi maãn nôi Phaät laø voâ haïn 

vì vaäy maø ñeå giaùc ngoä chuùng sanh moät caùch voâ cuøng taän, Ngaøi chaúng 

bao giôø nhaäp Nieát Baøn. Vì taâm Ngaøi luoân ôû traïng thaùi thieàn ñònh neân 

khoâng bao giôø bò rôi vaøo traïng thaùi nguû hay mô. Ñöùc Phaät coù theå hieåu 

bieát heát thaûy moïi vieäc trong cuøng moät luùc. Taâm cuûa Ngaøi nhö moät taám 

göông. Ngaøi coù theå cuøng luùc traû lôøi nhieàu caâu hoûi maø khoâng caàn phaûi 

suy nghó. Ñöùc Phaät luoân tænh thöùc raèng Ngaøi thanh tònh vaø Ngaøi khoâng 

coøn phaûi taùi sanh nöõa. Tröôøng phaùi naøy chuû tröông “Phaùp Khoâng” trong 

kinh “Lokanuvartana” cuûa mình. Thuaät ngöõ “Phaùp khoâng” hay tính 

troáng roãng cuûa vaïn höõu ñöôïc duøng ñeå chæ cuõng gioáng nhö caùc vaät theå 

thoâng thöôøng trong theá giôùi phaûi ñöôïc xem laø nhöõng vaät voâ ngaõ 

(svabhavasunya), thì caùc phaùp ñöôïc phaân tích trong A Tyø Ñaït Ma Luaän 

cuõng phaûi ñöôïc coi nhö theá. Vì theá maø caùc phaùp khoâng theå naøo ñöôïc 

coi nhö laø nhöõng hieän theå toái haäu ñöôïc. Hoïc thuyeát “Phaùp Khoâng” 

cuõng xuaát hieän trong taùc phaåm Thaønh Thöïc Luaän cuûa tröôøng phaùi Ñaïi 

Chuùng Boä cuûa Harivarman vaøo theá kyû thöù 3.  

Thöù Taùm Laø Boä phaùi Siddharthikas: Hieän nay chuùng ta khoâng coù 

nhieàu chi tieát veà Boä phaùi naøy, chæ bieát ñaây laø teân cuûa moät boä phaùi Phaät 

giaùo cuûa Ñaïi Chuùng Boä ôû khu vöïc phía Nam, ñöôïc thaønh laäp khoaûng 

ba theá kyû sau ngaøy Phaät nhaäp dieät.  

Thöù Chín Laø Vöông Xaù Boä: Teân cuûa moät boä phaùi Phaät giaùo cuûa Ñaïi 

Chuùng Boä, xuaát phaùt töø thaønh Vöông Xaù, phaùt trieån veà phía Nam, ñöôïc 

thaønh laäp khoaûng ba theá kyû sau ngaøy Phaät nhaäp dieät. Trong Boä Ngöõ 

Toâng, chöù khoâng phaûi trong boä luaän cuûa ngaøi Theá Höõu (Baø Tu Maät 
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Ña), Vöông Xaù Boä coù vaøi giaùo thuyeát ñaëc bieät. Hoï cho raèng taâm töï noù 

taùc ñoäng chöù khoâng coù thöù gì khaùc lieân heä vôùi noù. Coâng ñöùc tích tuï coù 

theå taêng daàn baèng caùch tieáp tuïc cuùng döôøng y aùo vaø nhöõng moùn caàn 

duøng cho chö Taêng. Caùc vò A La Haùn khoâng theå cheát baát ñaéc kyø töû, vaø 

söï cheát cuûa hoï vaãn coøn tuøy thuoäc vaøo aûnh höôûng cuûa nghieäp löïc. 

Thöù Möôøi Laø Cheá Ña Sôn Boä: Coøn goïi laø Chi Ñeà Gia Boä hay Chæ 

Ñeå Khaû Boä. Boä phaùi Cheá Ña Sôn, moät trong hai möôi boä phaùi Tieåu 

Thöøa, do Tyø Kheo Ñaïi Thieân saùng laäp, goàm nhöõng nhaø tu khoå haïnh cö 

nguï trong caùc laêng moä hay hang hoùc. Cuõng neân phaân bieät Ñaïi Thieân 

naày vôùi Ñaïi Thieân ñaõ ñeà ra naêm ñieàu daãn ñeán söï phaân phaùi ñaàu tieân. 

OÂng naày laø moät tu só khoå haïnh thoâng thaùi, tinh chuyeân vaø xuaát gia theo 

Ñaïi Chuùng boä, roài sau ñoù laäp ra Cheá Ña Sôn boä. Vì oâng soáng treân ngoïn 

nuùi coù baûo thaùp xaù lôïi cuûa Phaät (catya) neân laáy teân Caityaka hay Cheá 

Ña Sôn boä ñaët cho boä phaùi cuûa mình. Cuõng neân nhôù raèng chính Cheá Ña 

Sôn boä ñaõ saûn sinh ra Ñoâng Sôn Truï boä vaø Taây Sôn Truï boä. Noùi chung 

thì Cheá Ña Sôn boä coù chung caùc chuû thuyeát caên baûn vôùi Ñaïi Chuùng Boä, 

nhöng khaùc Ñaïi Chuùng boä ôû caùc chi tieát nhoû. Theo bia kyù ghi laïi vaøo 

theá kyû thöù hai vaø thöù ba sau Taây Lòch, cho thaáy cuøng thôøi vôùi Cheá Ña 

Sôn boä coøn coù caùc boä phaùi khaùc nhö Nhaát Thieát Höõu boä, Ñaïi Chuùng 

boä, Chaùnh Löôïng boä, Hoùa Ñòa boä, Ña Vaên boä, vaø AÁm Quang boä. Noùi 

chung Cheá Ña Sôn boä coù chung chuû thuyeát caên baûn vôùi Ñaïi Chuùng boä, 

nhöng khaùc Ñaïi Chuùng boä ôû caùc chi tieát nhoû. Caùc chuû thuyeát ñöôïc xem 

laø cuûa Ñaïi Chuùng boä nhö sau: i) Ngöôøi ta coù theå taïo ñöôïc coâng ñöùc  lôùn 

baèng caùch xaây döïng, trang hoaøng, vaø cuùng döôøng caùc baûo thaùp  

(caitya). Ngay caû vieäc ñi raûo xung quanh baûo thaùp cuõng coù coâng ñöùc. 

ii) Daâng cuùng höông hoa cho baûo thaùp cuõng laø moät coâng ñöùc. iii) Coâng 

ñöùc taïo ñöôïc do söï cuùng döôøng coù theå ñöôïc hoài höôùng cho thaân quyeán, 

baïn beø ñeå ñem laïi an laïc cho hoï. Quan nieäm naày hoaøn toaøn xa laï  trong 

Phaät giaùo Nguyeân Thuûy, nhöng raát phoå bieán trong Phaät giaùo Ñaïi Thöøa. 

Caùc kieåu tin töôûng naày ñöôïc phoå thoâng giöõa nhöõng ngöôøi Phaät töû taïi 

gia. iv) Chö Phaät ñaõ hoaøn toaøn khoâng coù tham, saân, si (jita-raga-dosa-

moha) vaø ñaït ñeán nhöõng quyeàn naêng sieâu vieät (dhatuvara-parigahita). 

Chö Phaät cao hôn caùc A La Haùn vì coù ñöôïc Thaäp Löïc (bala). v) Moät 

ngöôøi coù chaùnh kieán (samyak-drsti) vaãn khoâng thoaùt khoûi tính saân, vaø 

do ñoù vaãn coù nguy cô phaïm toäi gieát ngöôøi. vi) Nieát Baøn laø moät traïng 

thaùi tích cöïc vaø hoaøn thieän (amatadhatu). 
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A Brief History of Divisions &  

the Development of Buddhist Sects 

 

I. A Brief History of Periods of the Development of Buddhism:  

According to Edward Conze, a famous Buddhist scholar, in “A 

Short History of Buddhism”, Buddhism has so far persisted for about 

2,500 years and during that period it has undergone profound and 

radical changes. Its history can conveniently be divided into four 

periods. The first period is that of the old Buddhism, which largely 

coincided with what later came to be known as the “Hinayana”; the 

second is marked by the rise of the Mahayana; the third by that of the 

Tantra and Zen. This bring us to about 1000 A.D. After that Buddhism 

no longer renewed itself; but just persisted, and the last 1,000 years can 

be taken together as the fourth period. Geographically, first period 

Buddhism remained almost purely Indian; during the second period it 

started on its conquest of Eastern Asia and was in its turn considerably 

influenced by non Indian thought; during the third, creative centres of 

Buddhist thought were established outside India, particularly in China.  

On the field of emancipation, these periods differ in the conception of 

the type of cultivation. In the first period the ideal saint is an Arhat, or 

a person who has non-attachment, in whom all craving is extinct and 

who will no more be reborn in this world. In the second period, the 

ideal is the Bodhisattva, a person who wishes to save all sentient 

beings and who hopes ultimately to become an omniscient Buddha. In 

the third period, the ideal is a “Siddha”, or a person who is so much in 

harmony with the cosmos that he is under no constraint whatsoever and 

as a free agent who is able to manipulate the cosmic forces both inside 

and outside himself. A special characteristic of Buddhism throghout 

these periods is that the innovations of each new phase were backed up 

by the production of a fresh canonical literature which, although clearly 

composed many centuries after the Buddha’s Nirvana, claims to be the 

word of the Buddha Himself. The scriptures of the first period were 

supplemented in the second by a large number of Mahayana Sutras and 

in the third by a truly enormous number of Tantras. 
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II. A Brief History of Buddhism From the Beginning:  

Buddhism has been persisting for more than 2,500 years. During 

the period of almost 26 centuries Buddhism has undergone a lot of ups 

and downs. Before developing abroad, at first, Buddhism developed 

solely inside Indian continent. The Buddha had never written any of his 

teachings for his disciples. All Buddhist scriptures were recited and 

accumulated by his followers hundreds of years after the Buddha’s 

Nirvana. During the first five hundred years after the Buddha’s 

Nirvana, several big meetings called Buddhist Councils, in which 

matters of greater importance were discussed and clarified. Thus, at the 

start, after each Buddhist Council, Buddhist scriptures had undergone 

considerable changes. As a result, in each new phase, his followers 

produced fresh canonical literature which, although clearly composed 

many centuries after the Buddha’s Nirvana, claims to be the word of 

the Buddha Himself. In the first Council, the Sangha only tried to 

consolidate their communities with the clarification of the Buddha’s 

teachings and rules. In the Second Buddhist Council, Buddhist 

traditions were confusing and ambiguous, and the overall result was the 

first schism in the Sangha.  

 

III. Division of Opinions Between the Sthaviras and 

Mahasanghikas:  

During the first 500 years of Buddhism the scriptures were 

transmitted orally and they were written down only towards the end of 

the first period. Of course, we are not so sure if the Buddha’s actual 

words were transmitted into what we now call “Scriptures”. During His 

lifetime, the Buddha may have taught in Ardhamagadhi, but none of 

His sayings is preserved in its original form. As for the earliest Canon, 

even its language is still a matter of dispute. All we have are 

translations of what may have been the early Canon into other Indian 

languages, such as Pail and Sanskrit. Thus, not long after the Buddha’s 

Nirvana, a lot of differences in the interpretation of the Buddha’s 

teachings ignited. And thus not long after the Buddha’s Nirvana, 

Buddhism had divided itself at some unspecified time into a number of 

sects, of which usually 18 are counted; however, in fact more than 30 

sects are known to us, at least by name. Most of these sects had their 

own Canon. Nearly all of these Canons are lost either because they 
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were never written down, or because the written records were 

destroyed by humans or the depredations of time. As different 

communities fixed themselves in different parts of India, local 

traditions developed. Even though these sects had differences in 

geography and interpretations in the Buddha’s teachings, they 

remained the original core Buddha’s teachings. From the difference in 

the Buddha’s teachings, about 140 years after the Buddha’s Nirvana, 

the Sthaviras separated from the Mahasanghikas, who in their turn 

provided about the beginning of the Christian Era the starting point for 

the Mahayana.  

About 400 years after the Buddha’s Nirvana a number of Buddhists 

felt that the existing doctrines had become stale and somewhat useless. 

They believed that the doctrines required reformation so as to meet the 

needs of new ages, new populations and new social circumstances, so 

they set out to produce a new literature. They also believed that old 

literature could not sustain a living religion as Buddhism. Unless 

counterbalanced by constant innovation, it would become fossilized 

and lost its living qualities. Philosophically speaking, we must sincerely 

say that philosohy is one of the main causes of sectarian divisions, for 

philosophy differs from all other branches of knowledge in that it 

allows of more than one solution to each problem. And Buddhism is not 

only known as a religion, but it is also known as a profound living 

philosophy. In the course of carrying out cultivation, Buddhist monks 

and nuns came up against problems in the field of philosophy, such as 

the nature and classification of knowledge, criteria of reality, cause and 

effect, time and space, the existence or non-existence of a “self”, and 

so on. The first period concentrated on psychological questions,  the 

second on ontological, the third on cosmic. The first is concerned with 

individuals gaining control over their own minds, and psychological 

analysis is the method by which self-control is sought; the second turns 

to the nature of true reality and the realization in oneself of that true 

nature of things is held to be decisive for salvation; the third sees 

adjustment and harmony with the cosmos as the clue to enlightenment 

and uses age-old magical and occult methods to achieve it. Historically 

speaking, the first division of opinion was between those who thought 

that only the present exists, and those who maintained that the past and 

future are as real as present. Furthermore, two dharmas were often 
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counted as unconditioned, space and Nirvana. Some schools, however, 

doubted whether space is either real or unconditioned, while others 

seem to have disputed the unconditioned nature of Nirvana, there was 

no agreement on what kind of reality should be assigned to it. Some 

believed that it had none at all, while others asserted that it alone 

should be regarded as truly real. The Mahasanghikas maintained that 

everything, the contingent as well as the Absolute, is fictitious, a mere 

concept, mere verbal chatter, without any substance of its own. The 

“totality” of these fictitious dharmas was contrasted with a Dharma-

element or dharmahood, which was further identified with one vast 

Emptiness into which all dharmas are absorbed.  

The Mahasanghikas are those who represented the viewpoint of 

the laypeople against the monkish party. They minimized the 

importance of the historical Buddha, Sakyamuni, whom they replaced 

by the Buddha who is the embodiment of Dharma (dharmakaya). In the 

Lotus Sutra, the Buddha abides for aeons and aeons, from eternity, and 

that He preaches the Law at all times in countless places and 

innumerable disguises. The Pudgalavadins caused a great stir with their 

view that in añition to the impersonal dharmas, there is still a Person to 

be reckoned with. They deliberately challenged the fundamental 

dogma of all contemporary Buddhist scholars. The schism between 

Sthaviras and Mahasanghikas was occasioned by the question of the 

status of the Arhat. The Mahasanghikas took the line that in several 

ways the Arhats fell short of the god-like stature which the Sthaviras 

attributed to them. Arhats were not yet entirely free, because, among 

other things, they could still be troubled by demons, had their doubts, 

and were ignorant of many things. With the Mahayana the Arhats have 

become worthy, but they are selfish people. Their philosophical 

statements are no longer based on Arhats’ experiences, but on those of 

the “Bodhisatvas” who unselfishly prepare themselves for Buddhahood 

during aeons of self-sacrificing struggle.  

The Mahasanghikas identified Emptiness with the nature of the 

Buddha. For them, all beings, both worldly and supramundane, have 

the Void for their basis. The Void is the Buddha-nature and the great 

final Nirvana. The Buddha-nature must therefore necessarily exist in 

all beings. The Mahasanghikas regarded the historical Buddha as alien 

to the real Buddha, who was transcendental, altogether supramundane, 
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had no imperfections, or impurities whatsoever, was omniscient, all-

powerful, infinite, and eternal, forever withdrawn into trance, never 

distracted or asleep. The historical Buddha was only a magical creation 

of the transcendental Buddha, a fictitious creature sent by Him to 

appear in the world to conform Himself to its ways and teach its 

inhabitants. With His Nirvana, He has not altogether disappeared, but 

with a compassion as unlimited as the length of His life He will until 

the end of time conjure up all kinds of messengers who will help all 

kinds of beings in diverse ways. Nor are Buddhas found on this earth 

alone, but they fill the entire universe, and exist here and there 

everywhere, in all the world systems. According to the Mahasanghikas, 

the conception of the Buddha as the timeless embodiment of all Truth 

allowed for a successive revelation of that truth by Him at different 

times, and not necessarily only during His lifetime. The 

Mahasanghikas and Mahayanists were, in a sense, “mystics” opposed 

to the “Rationalism” of the Sthaviras. The difference was really one 

between the rational mysticism of the Mahayana, and the mystical 

tinged rationalism of the Theravadins or Sarvastivadins. However, they 

had much common ground on the Middle Path where their practitioners 

strove for emancipation. Completely contrary with the Mahasanghikas, 

the Sthaviravadins School regards the Buddha as having been an 

ordinary human being, despite indications to the contrary in its own Pali 

Canon. It maintians that there is only one Bodhisattva at present, who 

is Maitreya. He currently resides in the Tusita Heaven, from which he 

will be reborn in the human realm when the Dharma has died out.   

 

IV. The Development & the Division of Subsects of the 

Sthaviras:  

A. The Development of the Sthaviras:  

Eighteen sects of Early Buddhism include: Mahasanghikah, 

Ekavya-vaharikah, Lokottaravadinah, Bahusrutiyah, Prajanptivadinah, 

Jetavaniyah (Caityasailah), Aparasailah, Uttarasailah, Kaukkutikah 

(Gokulika), Aryasthavirah, Haimavatah, Sarvastivadah, Vatsiputriyah, 

Dharmottariyah, Bhadrayaniyah, Sammatiyah, Sannagarikah, 

Mahisasakah, Dharmaguptah, Kasyahpiya, and Sautrantikah. The 

Sthaviras were those who stood for the tradition of the Elderss, and 

prided themselves on their seniority and orthodoxy at the Council of 
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Pataliputra. Elder disciples who assembled in the cave after the 

Buddha’s death. The elder monks or intimate disciples. At the council 

held at Vaisali, certain monks differed widely from the opinions of 

other monks on certain important points of the dharma. Though the 

monks that differed formed the majority, they were excommunicated 

by the others who called them Papa-Bhikkhus and Adhamma-vadins. In 

Buddhist history, these Bhikkhus were known as Mahasanghikas 

because they formed the majority at the council or probably  because 

they reflected the opinions of the larger section of the laity. The 

Bhikkhus who excommunicated them styled themselves Sthaviras or 

the Elders, because they believed that they represented the original, 

orthodox doctrine of the Buddha. We have seen that Mahasanghikas 

coined the term Mahayana to represent their system of belief and 

practice, and called the Sthaviras Hinayana. The teaching of the 

Buddha according to this school is very simple. He asks us to ‘abstain 

from all kinds of evil, to accumulate all that is good and to purify our 

mind.’ These things can be accomplished by the practice of what are 

called sila, samadhi, and prajna. Sila or good conduct is the very basis 

of all progress in human life. An ordinary householder must abstain 

from murder, theft, falsehood, wrong sexual behavior and all 

intoxicating drinks. To become a monk, one must live a life of celibacy, 

observe complete silas, practise meditation, and cultivate prajna. In 

general, the scriptures of the Sthaviras play down the role of the 

Buddha as a historical, not a spiritual authority. There are close 

relationships between the Sthaviravadin and Theravada. Sthaviravada 

is a Sanskrit term for “Elder,” or “School of the elders.” This is one of 

the two groups involved in the first Buddhist schism, the other being 

Mahasamghikas. The Sthaviras claimed to uphold the orthodox 

scriptural and disciplinary tradition of Sakyamuni Buddha, and they 

branded their opponents, who appear to have constituted a majority, as 

heretics. The Pali term “Thera” is the equivalent of the Sanskrit term 

“Sthavira”, and this has led a lot of people to assume that the two sects 

are identical, or the Theravada is somehow related with the old 

Sthaviravadin. The present day Theravada Nikaya claims descent from 

the Sthaviras, although there is no historical basis the assertion, for the 

Theravada only arose in Sri Lanka at least two centuries later. The 

Sthaviravadin School has had a profound influence on our conception 
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of the early Sangha, and maybe the only prepresentative of this school 

to have survived into the modern period is the Theravadin School of Sri 

Lanka and Southeast Asian countries. This school has identified itself 

exclusively with the party that split from the Mahasanghika School at 

the Second Council. By the time of King Asoka, the Sthaviravadin 

School had itself split into the Sammitiya, Sarvastivadin and the 

Vibhajyavadin sub-schools. Later the Vibhajyavadin School also split 

into two branches, the Mahisasika School, which was established in the 

South-Eastern India, and the Theravadin School, which was established 

in Sri Lanka when King Asoka sent his son Mahinda there. From the 

founding period, Sthaviravadins attempted to spread its teachings to the 

west of India. In Burma, during the Anawrahta dynasty, Mahayana 

Buddhism flourished most; however, the Sthaviravadins was more 

popular in many areas. Monks in Aris certainly disliked monks of the 

Sthaviravadins, because they ate meat, drank alcohol, used spells to 

remove guilt, practiced animal sacrifices, and indulged in erotic 

practices. Nevertheless, Sthaviravadins continued to exist until the end 

of the eighteenth century. Burmese kings continued to patron and 

support the Sthaviravadins, and until the invasion of the Mongols in 

1287, Pagan was still a great center of Sthaviravadins Buddhist culture. 

Burma, then, was divided into warring small kingdoms for more than 

500 years, but the Sthaviravadins tradition continued. Generally 

speaking, Burmese Buddhism is bent on preserving the Sthaviravadins 

orthodoxy for a long time. In Thai and other areas Indochina, at the 

same time with the spreading in Burma, Sthaviravadins also developed 

in Thai and other areas in Indochina. In Thailand, The Thai tribes 

brought from their home in China some form of Buddhism, but in the 

fourteenth century, the Ceylonese Sthaviravadins was strongly 

established. In the eleventh century in Kampuchia the Tantrayana still 

flourished; however, in the fourteenth century, as a result of Thai’s 

pressure, the Sthaviravadins slowly replaced the Tantrayana, and in the 

fifteenth century the Ceylonese Sthaviravadins was imported. In 

Champa and Vietnam, Sthaviravadins and its posterity, Theravada, was 

imported from Kampuchia in the middle of the twentieth century.   
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B. The Division of Subsects of the Sthaviravadins:   

First, the Pudgalavada Sect: One of the subsects which was 

founded in around 236 years after the Buddha’s Nirvana. The 

Pudgalavada gave a rude shock to other contemporary Buddhist sects 

for the Pudgalavadins were those who teach the existence of a person. 

Other sects regarded the doctrines of the Pudgalavada as almost 

heretical and a negation of the “anatma” of the Buddha. For this 

reason, the Pudgalavada was bitterly criticized by many famous 

scholars like Vasubandhu and Santaraksita. Main doctrines of the 

Pudgalavadins include: i) The school believed 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 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 
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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. ii) According 

to the Pudgalavadins, the correlation between a Person and psycho-

physical elements is similar to that of fire and fuel. Fire is not just a 

continuos series of momentary flashes of ignition, but a substance, 

independent, existing by itself, consuming the fuel. It has a nature of it 

own, which heat, and it does something, has an effect. Thus, likewise, 

the “Self” manifests itself throught the psycho-physical elements, and 

therefore co-exists with the skandhas, not as a kind of “structural 

unity”. Thus, the Personalists really wanted to show that their doctrine 

did not contradict the essential principles of the Buddha’s teaching. 

They insisted that the belief in a self does no harm to the spiritual life 

when we cultivate to see the true self. And at that time we do not have 

any attachment to “I” and “Mine” any more. The Pudgalavadins define 

the “Atman” as follows: i) The doer of different deeds, pure and 

impure. ii) The recipient of the fruit, desired or undesired, of the deeds 

he has himself done. iii) The enjoyer who wanders in Samsara, in that 

he gives up the old skandhas and takes hold of new ones.  

Second, the Vibhajyavada Sect: Also called the Vibhajyavadin, one 

of the original Buddhist branches that split off from the Sthaviras 

around 240 BC (around 236 years after the Buddha’s Nirvana). The 

school of Vibhajyavadin probably died out by the end of the 7
th

 

century. According to Keith in The Dictionary of Chinese-English 

Buddhist Terms, Vibhajyavadins, a school of logicians. It is reasonable 

to accept the view that the Abhidharma-Pitaka, as we have it in the Pali 

Canon, is the definite work of this school. The origin of Vibhajyavadins  

is still obscure. The method of particularization in dealing with 

questions in debate. It is suggested that this school was established to 

harmonize the differences between the Sthaviras and Mahsanghikas. 

The Abhidharma Pitaka as we have it in Pali Canon is the definite 

work of this school. The Vibhajyavadins are those who make 

“distinctions”, and to Buddhist historians they have remained 

somewhat of a mystery. According to Prof. Edward Conze in “A Short 

History of Buddhism”, the split between Sarvastivadins and 
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Vibhajyavadins was occasioned by the pan-realistic ontological 

doctrine of Katyayamputra, founder of the Sarvastivadins, who taught 

that not only the present, but also  past and future events are real. It 

appears that king Asoka sided with the Vibhajyavadins and that in 

consequence the Sarvastivadins went North and converted Kashmir, 

which remained their centre for more than a thousand years. The core 

of Vibhajyavadin: a) Defender of What Is To Be Differentiated. b) 

Hinayana school that split off from the Sthaviras around 240 BC. The 

school of Vibhajyavadin probably died out by the end of the 7
th

 

century. c) According to Keith in The Dictionary of Chinese-English 

Buddhist Terms, Vibhajyavadins, a school of logicians. It is reasonable 

to accept the view that the Abhidharma-Pitaka, as we have it in the Pali 

Canon, is the definite work of this school. The origin of Vibhajyavadins  

is still obscure. The method of particularization in dealing with 

questions in debate. It is suggested that this school was established to 

harmonize the differences between the Sthaviras and Mahsanghikas. 

The Abhidharma Pitaka as we have it in Pali Canon is the definite 

work of this school. d) Vibhasa-sastra: An abbreviation of the title of 

the Abhidharma Mahavibhasa-sastra. A philosophical treatise by 

Katyayaniputra, translated into Chinese by Sanghabhuti around 383 

A.D. According to Prof. Junjiro Takakusu in the Essentials of Buddhist 

Philosophy, probably in the second century A.D., whether before or 

after the Buddhist Council of King Kaniska’s reign, we cannot tell, a 

great and minute commentary named Vibhasa Sastra was compiled on 

Katyayaniputra’s work. The word “Vibhasa” means an extreme 

annotation or various opinions, and this title indicates that many 

opinions of the time were gathered and criticized in detail and that 

some optional ones were selected and recorded. The main object of the 

Vibhasa commentary was to transmit the correct exposition of the 

Abhidharma School which has since then come to be called the 

Vaibhasika School.  

Third, the Kasyapiya Sect: The Kasyapiya was founded by 

Kasyapa in around 236 years after the Buddha’s Nirvana.  Prof. 

Przyluski identified this sect with the Haimavatas because they 

believed that the Bodhisattvas were like ordinary beings and had no 

extraordinary powers. The arhats had ignorance and doubts. However, 

Nalinaksha Dutt did not accept this view. The Kasyapiyas differed on 
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minor points from the Sarvastivadins and the Dharmaguptikas, and 

were closer to the Sthaviravadins. Hence, they are also called the 

Sthavariyas. The Mahakasyapiyas believed that the past which has 

borne fruit ceases to exist, but that which has not yet ripened continues 

to exist, thus partially modifying the position of the Sarvastivadins, for 

whom the past also exists like the present. The Mahakasyapiyas are 

sometimes represented as having effected a compromise between the 

Sarvastivadins and the Vibhajyavadins, and this sect also claims a 

tripitaka of their own. 

Fourth, the Southern Theravada Buddhism: Southern Theravada 

Buddhism is sometimes referred to as Southern Buddhism. It has great 

influence primarily in Sri Lanka, Burma, Thailand, Laos and 

Cambodia. Especially in Ceylon, the Theravadins have dominated this 

country for two thousand years; their affiliations with the sects of 

Indian mainland are uncertain. This is a sect of which teaching 

corresponds to the Agama sutras. These teachings generally hold that 

the self is without substance, the separate elements (dharmas) are real, 

and Nirvana is neither total annihilation. It is uncertain when the 

division into sects had actually taken place; however, we know that the 

spread of the faith into various regions led to divergence that became a 

major cause of schism. Missionary efforts supported by the great 

Mauryan emperor Asoka in the third century B.C. contributed to the 

spread of the Dharma to further regions. It is believed that due to 

Asoka’s sponsorship of the spread of Buddhism. The Sarvastivada 

School of Buddhism took strong root in northwest India after the Third 

Council, and the Theravada School in the South, extending its 

influence to Sri Lanka. At that time, Buddhism was carried as far west 

as Greece and the areas under its control. During two or three centuries 

following Asoka’s reign, either 18 or 20, or perhaps more Buddhist 

sects came into existence, marking the advent of what is called 

sectarian Buddhism. Sectarian Buddhism concerned itself first and 

foremost with strict observance of the monastic precepts and study of 

scriptures, pursuits that encouraged dogmatism. Emphasis was on 

literal interpretation of the canon. The relations between the Southern 

Theravada school and Theravada Buddhism: The small or inferior 

vehicle as compared with the greater teaching (Ñaïi thöøa). Hinayana is 

the form of Buddhism which developed after Sakyamuni’s death, at 
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about the beginning of the Christian era, when Mahayana doctrine 

were introduced. The objective is personal salvation. By the time of 

King Asoka, the Sthaviravadin School had itself split into the 

Sammitiya, the Sarvastivadin, and the Vibhajyavadin sub-schools. And 

later, the Vibhajyavadin School also split into two branches, the 

Mahisasika School, which was established in the South-Eastern India, 

and the Theravadin School, which was established in Sri Lanka. Other 

characteristics of Southern Theravada and Theravada Buddhism: It is 

believed that Theravada is a Hinayana school from the Sthavira group, 

which developed from the Vibhajyavadin school, founded by 

Moggaliputta Tissa and brought to Ceylon in 250 BC. The teaching of 

the Theravada consists of the four noble truths, the eightfold noble 

path, the doctrine of conditioned  arising and  anatman. The philosophy 

of this school is very simple. All worldly phenomena are subject to 

three characteristics; they are impermanent and transient (anitya), 

suffering (duhkha), and non-self. That is to say, there is nothing in them 

which can be called one’s own, nothing substantial, nothing permanent. 

All compound things are made up of two elements, the non-material 

part (nama), and the material part (rupa). They are further described as 

consisting of nothing but five constituent groups (skandhas), namely, 

the material quality (rupa), and four non-material qualities, sensation 

(vedana), perception (sanjna), mental formatives (samskara), and 

consciousness (vijnana). These elements are also classified into twelve 

organs and objects of sense (ayatanani) and eighteen dhatus. The 

former consist of the six internal organs of sense (eye, ear, nose, 

tongue, body, and mind). The corresponding objects of sense, namely 

material objects, sounds, smells, tastes, tangibles and those things that 

can be apprehended only by the mind. The eighteen dhatus include the 

six internal organs of sense, the six corresponding objects of sense, and 

six consciousnesses (eye-consciousness, ear-consciousness, nose-

consciousness, tongue-consciousness, body-consciousness and mind-

consciousness. Hence, this most orthodox school of Buddhism has a 

pluralistic conception of the constituent elements of the universe. 

Theravada emphasizes on the liberation of the individual to attain the 

Arhathood, which takes place through one’s own efforts in meditation 

and through observance of the rules of moral discipline and leading a 

monastery life. Today Theravada, the only surviving school of the 
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Hinayana, is widespread in the countries of Southeast Asia. At the 

Council of Pataliputra, the teachings of this school were, according to 

Pali sources, certified to be those of the Vibhajyavada school. The 

differences between Theravada and Mahayana Buddhisms: Theravada 

Buddhism is sometimes referred to as Southern Buddhism, while 

Mahayana is referred to as Northern Buddhism. Both Mahayana and 

Theravada began not as separate schools, but because of their different 

goals in cultivation, they developed into different schools and 

eventually spread into different geographic areas. a) To seek for 

Arahathood, Sravakas or Pratyeka-buddhahood is Theravada followers. 

The goal of Theravada Buddhists is to end attachment to self and, 

thereby, becoming an Arhat, who undergoes no more rebirth. To seek 

for Buddhahood is Mahayana. The Mahayana Buddhism accepts all of 

the teachings of the Theravada Buddhism, it teaches that its followers 

can cultivate to become an Arhat, but Arhat is not an ultimate goal. It 

recommends its followers to follow the Path of the Bodhisattva, which 

will eventually lead to Buddhahood. Sincere Buddhists should step 

back and ask ourselves: “In fact, are there any so-called ‘Vehicles’?” If 

our answer is “Yes,” it’s a regretable answer because the Buddha 

never mentioned about the so-called “Vehicle.” If our answer is “No,” 

we are on the right track of cultivation, so keep move on. We should 

cultivate the dharmas that suit us the most, and try not to criticize other 

people. b) The Mahayanists emphasize the universalism and altruism, 

develop wisdom and the perfect transformation of all living in the 

future state; while the Theravada followers seek for narrow personal 

salvation, seek for the destruction of body and mind and extinction in 

nirvana. c) Whereas Theravada Buddhism emphasizes a forest or 

mendicant denunciative way, while Mahayana not excluding this 

feature, wishes to make the Buddhist life open to all, monks and 

laypeople alike. With the ideal become not only the Arahant for his 

own salvation but they wish to become Bodhisattvas with a vow to 

attain perfect knowledge and to save all sentient beings. d) 

Bodhisattvas in the Mahayana practice six paramitas; while  for the 

Arahanship the Four Noble Truths are the foundation teaching, for 

pratyeka-Buddhahood the twelve nidanas. e) Mahayana Buddhism is 

progressive and affirmative. f) Whereas Theravada Buddhism develops 

with the Order as the center, the Mahayanists concentrate rather upon 
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the individual. g) While the Theravada Buddhism lays the greatest 

stress upon the Tripitaka, the Mahayana Buddhism is content to 

propagate the Buddha’s fundamental teaching wherever found. So 

Theravada is both formal and systematic in the scholastic orthodoxy. 

Theravada Nikaya: Order of the Teachings of the Elders, the only 

surviving tradition of the collection of schools referred to collectively 

as “Hinayana” by their Mahayana opponents, and as Nikaya-

Buddhism. It is the dominant tradition in Southeast Asia, is particularly 

strong in Thailand, Sri Lanka, Burma, Laos, and Cambodia. Although 

there is no historical basis for the claim, modern Theravada traces itself 

back to the Sthavira tradition in India. Its origins in Southeast Asia are 

traced back to Mahinda, the son of King Asoka who became a Buddhist 

monk and led a mission to Sri Lanka. From this base it later spread 

throughout the region, and in recent decades has attracted considerable 

increasing numbers of students in Europe and North America. It prides 

itself on being a deeply conservative school of Buddhism and bases its 

teachings and practices on the Pali Canon, which it considers to be the 

only authentic Buddhist canon. However, no one is clear if this was the 

language of the original canon of the Sthaviravadin School. However, 

it is possible for us to consider Theravada as representative of the 

Sthaviravadin School. The chief text books of the Southern 

Theravadins: Atthasalini. A Commentary to the Dhammasangani, and 

Visuddhimagga of Buddhaghosa. Books of the Theravadin 

Abhidhamma-Pitaka: i) Dhammasangani (p): The classification of 

things which lists and defines good, bad, and neutral mental states, this 

is also an analysis of material form. ii) Vibhanga (p): Analysis, offering 

a detailed analysis or classification of sixteen major topics of the 

Dharma, including the skandhas, nidanas, the elements, the faculties, 

mindfulness, bojjhangas, jhanas, and insight. iii) Dhutakatha (p): 

Discussion of the elements, based on the skandha and ayatana 

analyses, and proceeding by means of questions and answers. 

Discussion of the elements, based on the skandha and ayatana 

analyses, and proceeding by means of questions and answers.  iv) 

Puggalapannati (p): Puggalapannati or description of personalities, the 

analyses of human character types, by various factors that range in 

number from one to ten. v) Kathavatthu (p): Subjects of controversy, 

the refutation of the heterodox views of other Buddhist schools. vi) 
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Yamaka (p): The pairs, concerned with clear definition of terms. vii) 

Patthana (p): Causal relations, a full discussion of pratitya-samutpada.    

 Fifth, Mahisasakah Sect: According to the Sanskrit scriptures, the 

Mahisasakas was founded by Mahisasaka, originated from a Bhramin 

family, 300 years after the Buddha’s Nirvana. According to the 

Buddhist legendary, some Sthavira monks, after leaving Pataliputra 

after the second council, went towards South and stayed in ancient 

Mahisamandala. They were known to the Buddhist world as the 

Mahisasakas. They also made their homes in Vanavasi, North Kanara, 

Mysore, Avanti, and Ceylon. Fa-Hsien, a famous Chinese pilgrim, 

recorded that he saw the Vinaya of the Mahisasakas in Ceylon. There 

were two groups of Mahisasakas. The Earlier Mahisasakas accepted 

most of the doctrines of the Sthavira while the Later Mahisasakas 

agreed with the Sarvastivadins. The confusion regarding this school is 

largely due to the fact that there were two groups of this school which 

were prominent at two different periods. According to Pali sources, 

Mahisasakah was one of the twenty Hinayana sects, an offshoot from 

Sarvastivadah school, supposed to have been founded 300 years after 

the nirvana. The name Mahisasakah is said to be that of a ruler who 

converted his land or people, or rectified his land. The doctrines of the 

school are said to be similar to those of the Mahasanghika, and to have 

maintain the reality of the present, but not of the past and future; also 

the doctrine of the void and non-ego; the production of taint by five 

perceptions; the theory of nine kinds of activity. It was called the 

school which denied reality to past and future. The Mahisasakas first 

believed that the Arhats were not subject to retrogression, and there 

was no antara-bhava, ot interim existence between this life and the 

next. The Sangha included the Buddha and therefore charities given to 

the former were more meritorious than those given to the buddha only. 

It is interesting to note that the later Mahisasakas held views contrary 

to those held by the earlier followers of the sect. They believed in the 

existence of the past, the future and anatra-bhava. They also believed 

that khandhas, dhatus, ayatanas and anusayas remained permanently.  

The first Mahisasakas’ points of views: a) The Mahisasakas whom 

rejected most of the Sarvastivadins; however, they are partly in 

agreement with the Southern Theravadins when they held the idea 

that: i) The present only exists. ii) They made it more emphatic by 
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stating that all “samskaras” perish at every moment. iii) Entrance into 

the womb is the beginning, and death is the end, of human life. iv) All 

are subject to change. In other words, there are no real elements. v) A 

Srotapanna has a chance of retrogression while an Arhat has not. vi) An 

Arhat does not need to perform meritorious deeds anu more. vii) There 

is no deva who leads a holy life. viii) There is no faculty of faith 

obtained by a worldly man (laukikasraddhendriya). b) The 

Mahisasakas’ points of views which were in agreement with those of 

the Sarvastivadins: i) An average man is able to cultivate to destroy 

hatred (raga). ii) There is right view of a worldly man 

(laukikasamyagdrsti). c) The Mahisasakas whom rejected points of 

views of both the Sarvastivadins and Theravadins, but they were in 

agreement with those of the Mahasanghikas. They held the ideas that: 

i) Dormant passion (anusaya) is neither mind (citta) nor mental. ii) 

Dormant passion is never an object of thought. iii) Dormant passion is 

dissociated from mind. iv) There is no intermediate state of existence. 

v) There is nothing which can transmigrate from one existence to 

another. vi) No heretic can gain the five supernatural powers. vii) Good 

karma cannot become the cause of existence in the samsara. viii) 

Though the Buddha is included in the Sangha, an offering to the 

Buddha is more meritorious that that to other monks in the Sangha. ix) 

Buddhayana and Sravakayana have the same emancipation. d) As the 

Mahasanghikas, the Mahisasakas believe in the nine unconstituted 

(asamskrta) dharmas: d1) According to the Mahasanghika school, there 

are nine kinds of non-action: i) Pratisamkhyanirodha: Cessation 

through knowledge. ii) Apratisamkhyanirodha: Cessation without 

knowledge, i.e., through the natural cessation of the causes. iii) Sunya 

or Space., iv) Akasanantyayatana, v) The state of boundless 

knowledge, vi) The state of nothing, vii) Realm of neither perception 

nor non-perception, viii) Duyeân khôûi chi taùnh, viii) The nature of 

conditioned arising, xi) The nature of the holy way. d2) According to 

the Mahisasakah school, there are nine kinds of non-action: From i) to 

iii) same as in (d1), iv) Anenjata or Immovability, v) Kusala-dharma-

tathata, vi) Akusala-dharma-tathata. vii) Avyakrta-dharma-tathata, that 

is, suchness of the dharma that are meritorious, unmeritorious and 

neither the one, nor the other, viii) Marganga-tathata, ix) Pratitya-
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samutpada-tathata: Suchness of the factors of the Path and suchness of 

the Law of Dependent Origination.   

The second Mahisasakas’ points of views: As above mentioned, 

there were two schools of Mahisasakas, one earlier and the other later. 

The confusion regarding this school is largely due to the fact that there 

were two groups of this school which were prominent at two different 

periods. The second Mahisasakas completely accepted the cardinal 

doctrines of the Sarvastivadins that past and future exist. They also 

believed that skandhas, dhatus, and ayatanas in their subtlest states are 

always present. They agree with the Sarvastivadins in upholding that 

there is an intermediate state between two existences. The second 

Mahisasakas, therefore, were as much in agreement with the 

Sarvastivadins as the first Mahisasakas were with the Southern 

Theravadins. The second Mahisasakas distinguish three kinds of 

skandhas: i) Those skandhas which are instantaneous. ii) Those 

skandhas which endure one life. iii) Those skandhas which endure until 

the end of Samsara.  

Sixth, the Dharmaguptikas Sect: The Dharmaguptikas broke away 

from the Mahisasakas with whom they differed on points dealing with 

gifts to the Buddha or to the Sangha. Around 300 years after the 

Buddha’s Nirvana, some Mahisasaka monks went towards north and 

used Sanksrit as the medium of their Pitaka. They were known as the 

Dharmaguptas or the Dharmaguptikas. According to Prof. Przyluski, the 

followers of this school most probably took this name from the founder 

Dharmagupta who had been identified with Dharmarakkhita, the 

Yonaka missionary who went to north-western countries during the 

reign of Asoka. Their influence was found in north-western India, then 

later extended to Iran. This school believed in offering gifts to the 

Buddha and greatly revered the stupas of the Buddha as is clear from 

their rules (Vinaya). Like the Mahisasakas, they believed that an Arhat 

was free from passion and that heretics could not gain supernatural 

powers. This school was once popular in Central Asia and China. They 

had their own Sutra, Vinaya, and Abhidharma literature. The rules of 

their distinctive Pratimoksa were followed in the monasteries of China 

and the Pratimoksa was very popular in China. 

Seventh, the Sarvastivadah Sect: Realistic school, Prajnaptivadinah, 

a branch of the Sthavira, one of the subsects which was founded by 
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Katyayaniputra in around 300 years after the Buddha’s Nirvana. This 

School preaches the Existence of All Things which held that dharmas 

have a real existence in the past, present and future. This school took 

the view of phenomenality and reality, founded on the Prajnapti-sastra. 

This school flourished in India for many centuries and was widely 

studied in China and Japan. The Sarvastivada was one of the most 

orthodox branches of Sthavira. According to Buddhist legendary, some 

Sthavira monks from Magadha went towards Northern India and settled 

in Mathura, Gandhara, and Kasmira. The Sarvastivadins were also 

known as the Mulasarvastivadins and the Aryasarvastivadins. Kasmira 

was the chief center of the activities of the Sarvastivadins. They used 

Sanskrit as the language of their sacred scriptures. During the reign of 

Kaniska the Sarvastivadins became very popular in Northern India. 

King Kaniska patronized them in his kingdom. It was because of him 

they were able to attain popularity in Northern India. Their influence 

also reached Central Asia. According to Dr. N. Dutt in “Buddhist Sects 

in India”, the Sarvastivadins had its sphere of activities in Northern 

India extending from Kasmira to Mathura and was responsible for the 

propagation of Hinayana Buddhism in Central Asia where it was 

carried to China. This school took the view of phenomenality and 

reality, founded on the Prajnapti-sastra.  This school flourished in India 

for many centuries and was widely studied in China and Japan. 

Sarvastivada is the name of a school with the doctrine that all things 

are real. Sarvastivada is a Sanskrit term for “Everything exists.” This is 

a school of Hinayana that split off from the Sthaviras or Sthaviravada 

under the reign of king Asoka, sometime around the mid-third century 

B.C. At that time, the Sthaviravadin School split into two branches, the 

first was the Sarvastivadin and the second was the Vibhajyavadin. Until 

now it is not clear about the precise origins for its formation. What is 

clear is that it became firmly established in north and north-west India 

at an early date. At the Fourth Council, sponsored by king Kaniska, 

five hundred Sarvastivadin monks gathered, established a canon for 

their own, and compiled several commentarial works called Vibhasas. 

From this time on it was to dominate north and north-western India for 

at least ten centuries. And later it also spread through to Kashmir and 

Central Asia, and then found its way to China. According to the founder 

of the school, Katyayaniputra, once a monk had got used to contrasting 
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the past with the present and future, he might well become curious to 

know whether only the present really exists, or also the past and future. 

If only the present exists, this raises the further point of its duration, 

which many regarded as lasting just one single instant. In that case 

nothing will endure for any length of time, and one must assume that it 

is annihilated and re-created from instant to instant. This raises 

difficulties not only for the commonsense, but according to 

Katyayaniputra, also for the Buddhist doctrine of “Karma” and 

“Retribution”. For if a past action, which has ceased to exist 

immediately after taking place should lead to a reward or punishment 

many years later, then in that case something which does not exist is 

operative, has an effect, at a time when it does not exist. Likewise, so 

Katyayaniputra thought, the knowledge of past and future objects, as 

attested by memory and prediction, would be impossible, since no 

knowledge is possible without an actual object in front of the mind. In 

consequence he evolved the “Pan-realistic” theory, which became the 

peculiar thesis of the Sarvastivadins. In consequence, the 

Sarvastivadins teach that everything exists, i.e. past, future and present, 

as well as space and Nirvana (the school which preaches the Existence 

of All Things which held that dharmas have a real existence in the past, 

present and future). They were known as Sarvastivadins because of 

their fundamental doctrine of “sarvamasti” (all things exist). The 

meaning of the term “Sarvastivada”, Pali Sabbatthivada (sarva means 

all, asti means exist, and vada means doctrine) is all exist. This school 

believes that “Everything Is” or “Everything exists.” That is to say 

everything, past, present and future exists simultaneously. The name of 

the school derives from its realistic and pluralistic doctrines, according 

to which the basic building blocks of the universe  are simple truths 

called Dharmas, which exist during the three times: past, present and 

future. The phenomena of experience are composed of these dharmas, 

and are regarded as momentary (ksanika) by Sarvastivada, each 

combination of dharmas coming into being in dependence upon causes 

and conditions, enduring for only a moment, and then passing away. In 

the Sarvastivada system, there are seventy-five dharmas, seventy-two 

of which are conditioned (samskrta), and three of which are 

unconditioned (asamskrta). The Sarvastivadin School is to be noted for 

its teachings concerning the Buddha Jewel. It was not satisfied with the 
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explanation that the Buddha was to be identified with the Dharmakaya, 

in the sense of the body of the doctrine, because this then made the 

Buddha Jewel much the same as the Dharma Jewel. It maintained that 

the Buddha Jewel consisted of all the pure dharmas that made up the 

Buddha as an Enlightened being. The Sarvastivadin School developed 

a number of distinctive doctrines. Like the Mahasanghika School it 

questioned the absolute status of the Arhat, even maintaining the 

possibility of his regression. But its distinctive doctrine of “all exists.” 

This doctrine emphasized that, while dharmas, the irreducible elements 

of existence, might be momentary, they also exist in the past and the 

future. In fact, the three time: past, present and future are to be seen as 

‘modes’, and the passing of time as the moving of individual dharma 

between these three modes, under the stimulus of appropriate 

conditions. This was both consistent with the doctrine of impermanence 

and explained how a past action could have some fruit in the future 

because the dharmas constituting that past action still existed and 

capable of exerting an influence at a later time. Memory too was 

explained by this doctrine, for it is nothing more than the consciousness 

of an object, and since it is axiomatic in Buddhism that one cannot have 

consciousness without an object, to say that past dharmas still existed 

allowed memory its necessary object. The Sarvastivadin School 

established an important precedent for the later Mahayana doctrines 

concerning the Buddha. It also developed a fundamental doctrine of the 

path which involved the practice of six perfections  (generosity, 

morality, patience, energy, meditation, and wisdom), a doctrine that 

was to have profound repercussions in the Mahayana concept of the 

Bodhisattva. The Sarvastivadin School was also the originator of the 

famous “Wheel of Life,” depicting the six realms of existence and the 

twelve nidanas, or links, of the Pratiya-samutpada or the twelve links 

of  “Cause and Effect” or “Karmic Causality” which its followers often 

painted inside the gateway to their monasteries. Its most famous 

offshoots were the Vaibhasika and the Sautrantika Schools. Most 

important works of this school are the Abhidharmakosha by 

Vasubandhu (Treasury of Higher Doctrine) and the Mahavibhasha (the 

Great Book of Alternatives) which was composed under the leading of 

Vasumitra. Their teachings represented in Chinese by the words “The 
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self is empty, the Dharma exists,” “The three times are real existence,” 

and “The universe is eternal existence.” 

The propagation of the Buddha’s teachings of the Sarvastivadins: 

Since the founding period, the Sarvastivadins had dominated the north 

and north-western India for at least ten centuries. Under the reign of 

king Kanishka a Council is said to have been held which fixed the 

Sarvastivadin Canon. From that time onwards the Sarvastivadin 

writings were normally in Sanskrit, and this fact would increase the 

relative weight of the Brahmin converts who alone would be fully 

conversant with the complications of this language. Sarvastivadins also 

attempted to gain a foothold in Nepal and Tibet. From the beginning of 

the seventh century, Tibetan kings invited monks of the Sarvastivadins 

to come to Tibet to establish a monastery near Lhasa, but their 

settlement soon withered away because the surrounding people 

remaining indifferent to a teaching which lacked in magical paractices. 

Although they could not maintain themselves for long in this world of 

magic and wichcraft, the Sarvastivadins have nevertheless exerted a 

considerable influence on the thought of Tibet, because their literature 

is practically the only version of the older type of Buddhism to find its 

way into the Canon of translated scriptures.   

Books of the Sarvastivadins Abhidharma Pitaka: As the result of 

the emergence of an interest in philosophical questions we have the 

first instance of a whole class of canonical literature being created to 

meet a new situation. The Abhidharma books were clearly composed 

after the third division of the schools. The contents of the seven 

Abhidharma books of the Sarvastivadins differ greatly from those of 

the seven books of the Theravadins, who are an offshoot of the 

Vibhajyavadins. Chief text books of the Sarvastivadins are the 

Abhidharmakosa and its commentaries. According to the tradition of 

the Sarvastivadins, Mulasarvastivadins, the Dharmaguptas, The 

Mahisasakas, and the Kasyapiyas were offshoots of the Sarvastivadins. 

According to another tradition, Mulasarvastivadins, the Dharmaguptas, 

The Mahisasakas, the Kasyapiyas, the Bahusrutiyas, the Tamrasatiyas, 

and the Vibhajjavadins were the seven divisions of the Sarvastivadins. 

According to Chinese and Tibetan translations, manuscripts discovered 

in Central Asia, Nepal and Gilgit in Pakistan and from several passages 

referred to in the Lalitavistara, Mahavastu, and Abhidharmakosa, it is 
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clear that the Sarvastivadins had their own canon in Sanskrit or in 

mixed Sanskrit. It had three divisions: Sutra, Vinaya and Abhidharma. 

The Sarvastivadins agreed with the Theravadins in their doctrinal 

points. They held that five dharmas, i.e., mind, mental states, matter, 

states independent of the mind, and the unconstituted, which could be 

sub-divided into seventy-five, remain intact in their subtlest forms in 

the past, present and future. They believed in the doctrine of Karma 

and Nirvana. According to them, the Buddha was a human being, but 

He reached the stage of enlightenment and realized the truth. All 

Arhats did not  receive non-birth, and were ruled by the twelvefold 

chain of causation, and had chance of retrogression. According to them, 

the four stages of santification should be realized gradually and the 

second and third stages could be reached all at once. i) Jnanaprasthana: 

The “Setting forth of Wisdom”, by Katyayaniputra, concerned with 

definition of terms. ii) Prakaranapada: The basis of exposition, by 

Vasumitra, discusses elements under the skandha analysis and a 

revision of that analysis under the heading of rupa, citta, and Caitasika 

dharmas; also introduces a list of ten positive mental events. iii) 

Vijnanakaya: The collection on consciousnesses, written by 

Devasarman, concerned with substantiating the Sarvastivadin doctrines 

on the past and future existence of dharmas, and anatman. iv) 

Dharmaskandha: Written by Sariputra, discussion of the klesas, 

ayatanas, and skandhas, and the practices required to gain Arahantship. 

v) Prajnaptisastra: The treatise on designations, written by 

Maudgalyayana, the arising of mental events, and cosmology. vi) 

Dhatukaya: The collection of elements, written by Purna, discussion of 

ever-present and negative mental events. vii) Sangitiparyaya: Written 

by Mahakausthila or Sariputra. This is the way of putting things in the 

rehearsal, a commentary on the Sangiti Sutra. The Sarvastivadins and 

Southern Theravadins assume that a unit of matter may last longer  

than a thought-unit. It may last for 17 thought-moments: Thought-unit: 

The Sarvastivadins and Southern Theravadins assume that a unit of 

thought (thought-unit) lasts for 3 or 4 moments. Unit of matter: Birth or 

origination which lasts for half a thought-moment, subsistence which 

lasts for about sixteen and a half thought-moments, and decay which 

lasts for half a thought-moment.  
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Eighth, the Sautrantika Sect: Also called the Santrantivadin. A 

Sanskrit term for “Sutra Only School.” The name “Sautrantika” itself 

means “Ending with the Sutra,” so to them “Canonical Texts” are 

extremely important in Buddhist cultivation. The Sautrantika School 

Rejected the claim that the Abhidharma was ultimately authoritative. 

Its name means “Ending with the Sutras,” implying that its concept of 

what was canonical ended with the Sutra Pitaka, which preached by the 

Buddha, and nothing else but the Satras can be considered as sutras. 

This is an Indian Buddhist school that developed from the Sarvastivada, 

probably sometime around 150 B.C. However, according to the Pali 

tradition, the Sautrantikas were the branches of the Kasyapiyas. As the 

name suggests, this tradition bases itself on the Sutras, rather than on 

Abhidharma texts. The teaching of the sutras, an important Hinayana 

school, which based its doctrine on the sutras alone, the founder of this 

division is Kumara-labha. The Sautrantikas regard the Sutras as 

authoritative, but reject the authenticity of the Abhidharma. The 

Sautrantikas teach that the skandhas transmigrate from one life to 

another. This school believed in the transmigration of a substance 

(sankranti) from one life to another (the transmigration of substance 

from one birth to another). According to its followers, of the five 

skandhas of an individual, there is only one subtle skandha which 

transmigrates, as against the whole of the pudgala of the Sammitiyas. 

They believed that the body of an Arhat was completely pure. They 

also believed that every man had in him the potentiality of becoming a 

Buddha, a doctrine of the Mahayanists. On account of such views, this 

school is considered to be a bridge between the Sravakayana (often 

called the Hinayana) and the Mahayana. The Sautrantika School arose 

as a reaction to the commentarial and Abhidharmic trend of the 

Vaibhasikas, denying the authority of the complex manuals and 

treatises that it produced. Although developed from the Sarvastivada, 

but is believed that this is an important Hinayana school, which based 

its doctrine on the sutras alone. There were a number of views on 

which the Sautrantika School differed from the Sarvastivadin. In 

particular it opposed the Sarvastivadin concept of dharmas existing in 

the three modes of time, asserting that all dharmas had only a 

momentary, or ‘ksanika,’ existence. In order to deal with the problems 

of karman that the Sarvastivada had sought to resolve through the idea 
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of dharmas persisting through all three times. According to the 

Sarvastivadin, karma and effect relate in three mode of time: past, 

present and future. However, Sautrantika School proposed actions 

perfumed one’s mental continuum in such a way as to determine 

particular results. Difficulties with this model led them to develop the 

idea of “seed” which were planted by an action with a particular 

ethical character, only to “sprout” at a later point, when conditions 

allowed, and give rise to a “fruit” appropriate to the original action. 

The Sautrantika School did not regard other commentaries or treatises 

as the word of the Buddha. They rejected the claim that the 

Abhidharma was ultimately authoritative. In fact, the origin of the 

Sautrantika School lay in the rejection of the ever growing Vibhasas, or 

scholastic summaries, of the Vaibhasika-Sarvastivada. In the fourth 

century A.D., Vasubandhu wrote his famous Abhidharmakosa from a 

Sautrantika viewpoint and he was so successful that the Vaibhasika 

School died out. Thereafter Abhidharmakosa was regarded as a 

definitive Abhidharma text, expounding both the Sarvastivada and 

Sautrantika philosophies. The Sautrantikas postulated an incorruptible 

“seed” of goodness which leads to Nirvana, exists from time 

immemorial, never changes its nature, and abides with us in all our 

lives. It’s the seed of emancipation of which the Buddha speaks when 

he says: “I see this extremely subtle seed of salvation like a seam of 

gold hiñen in metal-bearing rock.” Thus, there exists an innate, 

indestructible and absolutely pure factor which resides within the 

processes which are transcient, phenomenal and impure. The 

Sautrantikas maintain that some innate wholesome dharmas can never 

be annihilated; they remain in the form of “seed” intact in the 

“continuity”, and new wholesome dharmas will arise from them under 

favorable conditions. An ordinary person possesses within himself the 

potentiality of becoming a Buddha, because his continuity (Person) 

contains the pure seeds which are subtle and incorruptible. In the 

Sautrantikas view, an event persists for just one instant, and perishes as 

soân as it has arisen immediately after acquiring its being (atmanlabha). 

Its destruction is spontaneous (akasmika), and requires no añitional 

cause. As nothing (abhava) destruction is not something that has beân to 

be done, and therefore not an effect requiring a cause. Things perish by 

themselves, simply because it is their inherent nature to do so. 
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Ninth, the Sammatiya Sect: One of the 18 sects of early Hinayana. 

Three hundred years after the Buddha’s nirvana it is said that from the 

Vatsiputriyah school four divisions were formed, of which this was the 

third. The group of schools comprised mainly the Vatsiputriyas, 

Dharmmuttariyas, Bhadrayanikas, Sannagarikah (Channagarikas), and 

Sammitiyas. Of these, the Vatsiputriyas, later known as Vatsiputriyas-

Sammitiyas, became the most prominent school of this group. The 

school of correct measures, or correct evaluation. According to both 

Sanskrit and Pali scriptural traditions, perhaps the Sammitiyas 

originated in the third century B.C. The Sammitiyas ascribed their 

origin to Mahakaccayana, the famous monk of Avanti. This established 

their close connection not only with the Pali school but also with 

Avanti, for which their alternative name given in some sources is 

Avantika. Their robes and customs were like those of the Southern 

Theravada. We do not hear much of this school in the early history of 

Buddhism excepting a few criticisms of its radical doctrine of the 

existence of a conceptual self apart from the five skandhas. The 

Sammatiyas stated that Buddha admitted the existence of an 

impermanent soul quite different from the Upanisadic conception of an 

eternal changeless soul, which continued unchanged through all the 

existences of a being unless and until it attain full emancipation. This 

school became popular and widespread during the reign of 

Harsavardhana (606-647 A.D.). King of Kanyakubja, protector of 

Buddhism about 625 A.D., and it is said that the king’s sister, Rajyasri, 

joined the school as a bhiksuni. The Chinese travellers also testify to its 

popularity in India. The earliest evidence of the existence of this 

school is furnished by two inscriptions of the second and fourth 

centuries A.D., attesting to the presence of Sammitiyas in Mathura and 

Sarnath. The first inscription found in Mathura, which records the 

installation of an image of a Bodhisattva and its dedication to the 

Sammitiya monks of Sirivihara. The second inscription, mentioning this 

sect was found at Sarnath, is inscribed on the Asokan Pillar below the 

Asokan edic. There is another inscription, likely belongs to the third or 

the fourth century A.D. when the Sammitiyas became more popular 

than the Sarvastivadins at Sarnath by propagating their views and 

recruiting a large number of monks and nuns. This inscription shows 

that Sarnath was at first a centre of the Theravada group, the earliest 
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popular school, which gradually yielded its place to the next popular 

school, Sarvastivada. Though Sarvastivada retained its popularity and 

influence all northern India, it had at least at Sarnath, given place to 

the Sammitiyas. Hsuan-Tsang writes that he carries to China 15 

treatises of this school; however, there exists only one treatise that is 

expressly mentioned as belonging to this school with the Chinese 

translation “Sammitiya-Sastra” containing the tenets of this sect. While 

I-Ching speaks of its separate Vinaya text. The latter tells us further 

that this Vinaya had rules regulating the use of undergarment, girdle, 

medicines, and beds for the members of the sect in a way pecular to 

itself. According to the Kathavatthu, it is likely that the Sutta-pitaka of 

the Sammitiyas was substantially the same as that in Pali.  

Tenth, the Vatsiputriya Sect: The Vatsiputriyas was founded by 

Vatsiputra in around 280 B.C. They were the branches of the Sthavira 

and their original home wa Avanti. Because of this, they were also 

called Avantakas or Avantikas. The Vatsiputriyas based on the Vinaya, 

but their Vinaya was different from that of the Sarvastivadins’ 

(Sariputra’s Abhidharma). The Vatsiputriyas was the sub-sect of the 

Sammitiyas. Like the followers of the Abhidharma, believed in a stage, 

between the first and second trance of the Sautrantikas, where vitarka, 

the first application of thought, disappears, but a vicara, or continued 

reflection, remains. Like the Mahisasaka, they believed in the five 

factors of the Noble Path. It is said that during the reign of Harsha, this 

school was patronized by his sister Rajasrit (the sister of 

Harsavardhana entered the Sangha of the nuns of the Vatsiputriyas). 

From the two inscriptions dated the second and fourth centuries A.D., it 

is clear that Mathura and Sarnath were the places where the school 

became very prominent. I-Ching mentions that the Vatsiputriyas 

became very prominent in Lata and Sindhu in Western India and they 

were also flourished in Magadha and in southern and eastern India.    

The split between Vatsiputriyas and Sthaviras concerned the 

question of “Pudgala” or “Person”. At the beginning of their history, 

the “Perosnalists” were called Vatsiputriyas, after their founder, 

whereas later on they were better known as the Sammitiyas. Although 

their doctrines were not completely orthodox, they were at times strong 

in numbers. In the seventh century, Hsuan-Tsang counted 66,000 

Personalist monks out of a total of 254,000 monks in the whole of India. 
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It is a fundamental dogma of Buddhist philosophy that personality is a 

token of falsehood and that no idea of “self”, in whichever form it 

might appear, ought to have a place in the conception of reality as it 

actually is. In the contrary, the personalists believed in ‘the permanent 

substance of an individual.’ This school took its stand on passages in 

sacred texts which contain the word ‘pudgala’ and contended that, 

without the existence of such a pudgala, rebirth could not be 

contemplated. Vasubandhu in his Abhidharma-kosa tried, in a special 

chapter at the end of the book, to refute this view. The pudgala, 

according to Vatsiputriyas, was neither the same as nor different from 

the skandhas. Like the Sarvastivadins, they believed that an Arhat 

could fall and that heretics could also attain miraculous powers. A god, 

according to their sub-sect, the Sammitiyas, could not practise the holy 

life. They also believed in antara-bhava. The Personalists believed the 

Buddha himself, when he recalls his former lives, expresses himself in 

words which lend themselves to a Personalist construction. The Buddha 

himself, when he recalls his former lives, expresses himself in words 

which lend themselves to a Personalist construction. “In the past, the 

sage Sunetra existed, and that Sunetra was I.” Since all the psycho-

physical elements have changed, it can only be the ‘person’ himself 

who makes the Buddha abd Sunetra identical. Similarly, when the 

Buddha says: “In the past, I have had such a body”, the word “I” can 

refer only to the Person. Thus, to the Vatsiputriyas, transmigration 

seâmed inconceivable without a Person. On the occasion of death, life 

ceases, and with it all the other constituents of an individual, which 

therefore cannot move on into the next life. But the Person can, 

because he does not cease. He wanders from existence to existence in 

the sense that he gives up the old skandhas and takes up, or acquires, 

new ones. As the Buddha had said “He rejects one body and takes up 

another”. If there is no Person, who then transmigrates? The 

Personalists challenged the idea of “no-self” and claimed that in 

addition to the imperosnal dharmas there is still a Person to be 

reckoned with. They could adduce much scriptural authority to support 

their views. They were, for instance, fond of quoting the remark: “One 

person, when He is born in the world, is born for the welfare of the 

many. Who is that one person? He is the Tathagata.” Though the 

Buddha only conformed to the linguistic usage to save ignorant beings, 
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the personalists claimed that they sticked to the original teachings of 

the Buddha. They believed that the Person is a reality in the ultimate 

sense, which provides a common factor or link for the the successive 

processes occuring in a self-identical individual, over many lives, up to 

the Buddha-phala (Buddhahood). The Personalists themselves 

acknowledged the authority of the Buddhist scriptures, although they 

had their ôn ideas about what constituted the “Buddha-word”. Their 

canon probably recited in Apabhramsa. Their monastic organization 

was similar to that of other schools, with just a few minor differences in 

dressing and customs. Numerically they seâmed to have formed a 

substantial portion of the Buddhist community. In the seventh century, 

Hsuan-Tsang counts 66,000 Personalist monks out of a total of 254,000 

monks in the whole of India. According to the Vatsiputriyas, the 

Burden Sutra is extremely important to them. In the sutra, the Buddha 

taught: “I will teach you the burden, its taking up, its laying dôn, and 

the bearer of the burden. The five skandhas of grasping are the burden. 

Craving takes up the burden. The renunciation of craving lays it down.” 

The Vatsiputriyas took great care to define the relation of the Person to 

the skandhas in such a way as not to contradict the essential principles 

of the Buddha’s teaching. They believed that the Person is neither 

identical with the skandhas, nor is he in the skandhas, nor outside them. 

The Vatsiputriyas reasonably claimed that here the Person was clearly 

distinguished from the five skandhas. For, if Person and skandhas were 

identical, the the burden would carry itself, which is nonsense. The 

Vatsiputriyas believed that the “Person” is ineffable, indefinable in 

every aspect whatsoever. A man’s true, transcendental Self is indeed 

so subtle that only the Buddhas can see it.  

Eleventh, the Dharmottariya Sect: Name of a Buddhist Sect, 

originated from the Vatsiputriya, which was organized around 100 B.C. 

Twelfth, the Bhadrayaniya Sect: Name of a Buddhist Sect, 

originated from the Vatsiputriya, which was organized around 100 B.C. 

Thirteennth, the Sannagarikah Sect: One of the twenty Hinayana 

sects, connected with Vatsiputtriya. The group of schools comprised 

mainly the Vatsiputriyas, Dharmmuttariyas, Bhadrayanikas, 

Sannagarikah (Channagarikas), and Sammitiyas.    

Fourteenth, the Haimavatas Sect: According to Bhavya and 

Vinitadeva, the Haimavatas was a branch of the Mahasanghikas, while 
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Vasumitra believed that the principal doctrines of this school were the 

same as those of the Sarvastivadins. He added that the original 

Sthaviravadins changed its name to Haimavata. In the Ceylonese 

Chronicles, however, the Haimavatas were counted as one of the later 

sects, which came into existence some time after the appearance of the 

first eighteen schools. Doctrinally speaking, its doctrines had some 

conflicting statements with the Sthaviravadins, but it had some 

doctrines that were similar to those of the Mahasanghikas, it seems that 

this school might have branched out of the Sarvastivadins or 

Sthaviravadins, but doctrinally it was inclined more towards the 

Mahasanghikas than towards the Sarvastivadins. According to Eitel in 

The Dictionary of Chinese-English Buddhist Terms, Haimavatah is a 

school of the snow mountains, a schismatic philosophical school, one of 

the five subdivisions of the Mahasanghikah. The Himalaya School, one 

of the five divisions of the Mahasanghikah. The very name suggests 

that the Haimavatah school was originally located in the Himalayan 

regions. Vasumitra, in his book on the Eighteen Sects, calls the 

Haimavatas the inheritors of the Sthaviravadins, but other scholars 

consider this school as a branch of the Mahasanghikas. Like the 

Sarvasivadins, the Haimavatas believed that the Bodhisattvas had no 

special eminence, but unlike them, they said that the gods could not 

live the holy life of brahmacharya and that heretics could not have 

miraculous powers. 

 

V. The Development & the Division of Subsects  of 

Mahasanghika:  

A. The Development of Mahasanghika:  

Four hundred years after the Second Council in Vaisali, A school 

of Buddhism named Mahasanghika which originated in the schism with 

the Sthaviras that occured after the Second Council in Vaisali and 

possibly just prior to the Third Council in Pataliputra. Contention arose 

in Vaisali in the early Buddhist Order a century after the Buddha’s 

parinirvana. The contending monks offered frame certain new rules in 

the vinaya which were not accepted by the conservatives in the West. 

This gave rise to the convention of the second council of seven hundred 

elder monks in the reign of Kalasoka. The regional and doctrinal 

differences caused a crack in the unity of the early sangha which was 
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split up into two distinct branches of Buddhism, the conservative 

Theravada or the Teachings of the Elders School, becoming more 

popular in the South, and more innovative Mahasanghika or Great 

Assembly School in the North. The latter became more popular in time 

for being closer to the spirit of the masses as liberal and inclined to 

allow great freedom of interpretation of the Buddha’s teachings. 

Besides, they were deposed to study more seriously the ideal of 

Bodhisattva and Buddhology. And therefore,  around 250 B.C., in 

Magadha and in the South round Amaravati, the dissenters from the 

Old Wisdom School organized a separate sect, the Mahasanghikas, 

which perished only after the Buddhism was destroyed in India. The 

Mahasanghikas became the starting point of the development of teh 

Mahayana by their more liberal attitude, and by some of their special 

theories. In every way, the Mahasnaghikas were the more liberal than 

their opponents. They were less strict in interpreting the disciplinary 

rules, less exclusive with regard to householders, they look more 

kindly on the spiritual possibilities of women and of less gifted monks, 

and were more willing to consider as authentic those additions to the 

Scriptures which were composed at a later date. The Mahasnaghikas 

were the more liberal Buddhist sect, which soon developed into a new 

trend, called the Mahayana. The Mahayana divided itself into different 

schools, not immediately but after about 400 years. Each of the schools 

stressed one of the many means of emancipation.  

Their early days, the Mahasanghikas could not make much 

progress because of the strong opposition of the Theravadins 

(Sthaviravadins). They had to struggle hard to establish themselves in 

Magadha, but they steadily gained in strength and became a powerful 

sect. They even established centers at Pataliputra and Vaisali and 

spread their influence to both the North and the South. Hsuan-Tsang 

tells us that ‘the majority of the inferior monks at Pataliputra began 

with the Mahasanghika school.’ I-Ch’ing also states that he found the 

Mahasanghikas in Magadha in central India, a few in Lata and Sindhu 

in western India; and a few in northern, southern and eastern India. The 

inscription on the Mathura Lion Capital (120 B.C) records that a 

teacher named Budhila was given a gift so that he might teach the 

Mahasanghikas. This is the earliest epigraphic  evidence that the 

Mahasanghika sect existed. The Wardak vase in Afghanistan 
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containing the relics of the Buddha was presented to the teachers of the 

Mahasanghikas by one Kamalagulya during the reign of Huviska. At 

Andharah in Afghanistan, Hsuan-Tsang found three monasteries 

belonging to this sect, which proves that this sect was popular in the 

North-West. The cave at Karle in Maharashtra records the gift of a 

village as also of a nine-celled hall to the adherents of the school of the 

Mahasanghikas. Clearly, the Mahasanghikas had a center at Karle and 

exercised influence over the people of the West. They were not thus 

confined to Magadha alone, but spread over the northern and western 

parts of India and had adherents scattered all over the country. In the 

south, the inscriptions at Amaravati stupa, about 18 miles west of 

Bezwada. The stupa was propably constructed in the second century 

B.C., its outer rail was erected in the secend century A.D. and the 

sculptures in the inner rail are supposed to belong to the third century 

A.D. The Nagarjunakonda represents, next to Amaravati, the most 

important Buddhist site in southern India. These structures at 

Nagarjunakonda obviously flourished as important centers of the 

branches of the Mahasanghika sect and became places of pilgrimage. It 

is thus apparent that the Mahasanghikas  extended their activities both 

towards the North and the South, particularly in Guntur and Krishna 

district.             

The Mahasanghikas are those who represented the viewpoint of 

the laypeople against the monkish party. They minimized the 

importance of the historical Buddha, Sakyamuni, whom they replaced 

by the Buddha who is the embodiment of Dharma (dharmakaya). In the 

Lotus Sutra, the Buddha abides for aeons and aeons, from eternity, and 

that He preaches the Law at all times in countless places and 

innumerable disguises. The Mahasanghikas maintained that 

everything, the contingent as well as the Absolute, is fictitious, a mere 

concept, mere verbal chatter, without any substance of its own. The 

“totality” of these fictitious dharmas was contrasted with a Dharma-

element or dharmahood, which was further identified with one vast 

Emptiness into which all dharmas are absorbed. The Pudgalavadins 

caused a great stir with their view that in añition to the impersonal 

dharmas, there is still a Person to be reckoned with. They deliberately 

challenged the fundamental dogma of all contemporary Buddhist 

scholars. The schism between Sthaviras and Mahasanghikas was 
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occasioned by the question of the status of the Arhat. The 

Mahasanghikas took the line that in several ways the Arhats fell short 

of the god-like stature which the Sthaviras attributed to them. Arhats 

were not yet entirely freâ, because, among other things, they could still 

be troubled by demons, had their doubts, and were ignorant of many 

things. With the Mahayana the Arhats have become worthy, but they 

are selfish people. Their philosophical statements are no longer based 

on Arhats’ experiences, but on those of the “Bodhisatvas” who 

unselfishly prepare themselves for Buddhahood during aeons of self-

sacrificing struggle.  

Mahasanghika was one of the four branches of the Vaibhasika, said 

to have been formed after the second synod in opposition to the 

sthaviras, marking the first division in the Buddhist temple. Followers 

of Mahakasyapa. The school of the community, or majority (Majority 

Community or Universal Assembly); one of chief early divisions. The 

other main division was Mahasthavirah, or the Elders Sect. After the 

third synod this school split into five sects (Purvasaila, Avarasaila, 

Haimavata, Lokottaravadinas, Prajnaptivadinas). A Sanskrit term for 

“great school of the early Hinayana” or “great assembly school.” The 

schools Mahasanghikas are considered to have prepared the ground for 

the idealistic ontology and buddhology of the Mahayana because they 

believe that everything is only a projection of mind, the absolute as 

well as the conditioned, nirvana as well as samsara, the mundane as 

well as the supramundane, etc; all is only name and without real 

substance. During the Second Buddhist Council, held at Vaisali, there 

was a group of monks who are thought to have been involved in the 

sectarian schism in the Buddhist community. Mahasanghika is said 

more liberal than its main rival group of Sthaviras in both monastic 

discipline and doctrinal interpretation. The Mahasanghika views the 

Buddha as a supramundane being, while the Sthaviras emphasizes that 

he’s only an exceptional human being. Some scholars believe that the 

Mahasanghika may have been a transitional form of the Mahayana 

schools later because the school adopted some doctrines that later 

became associated with Mahayana, such as the idea that a Bodhisattva 

may voluntarily choose to be reborn in lower realms of existence in 

order to benefit others. The Mahasanghika School was differentiated 

from the Sthaviravadin as a result of a council held roughly one 
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hundred years after the Buddha’s Parinirvana. Until this day, the 

Theravada still assumes that the Mahasanghikas a lax and breakaway 

group which was not prepared to accept the Buddha’s teachings to the 

fullest degree. However, the Mahasanghika School itself presents a 

different picture, suggesting that the Sthaviravada was the breakaway 

group that was trying to modify the original Vinaya. Together with the 

Theravada School, one of the two principal schools of Early Hinayana 

Buddhism. Mahasanghika is said more liberal than its main rival group 

of Sthaviras in both monastic discipline and doctrinal interpretation. 

The Mahasanghika views the Buddha as a supramundane being, while 

the Sthaviras emphasizes that he’s only an exceptional human being. 

Some scholars believe that the Mahasanghika may have been a 

transitional form of the Mahayana schools later because the school 

adopted some doctrines that later became associated with Mahayana, 

such as the idea that a Bodhisattva may voluntarily choose to be reborn 

in lower realms of existence in order to benefit others.  

The Mahasanghika School was very strong in Magadha, at 

Pataliputra in particular, and there is epigraphical evidence of its 

presence in Mathura, dating from 120 B.C. And at a later point, it 

developed a center in Southern India, concentrated in the Guntur 

district, around Amaravati, Jaggayapeta, and Nagarjunakonda. 

However, in the twelfth century, the Mahasanghika School was 

eliminated by the Muslim invasion and most of its canon were 

destroyed. The general body of disciples or everybody who assembled 

outside. The school of the community or majority; one of the chief 

early divisions. At the council held at Vaisali, certain monks differed 

widely from the opinions of other monks on certain important points of 

the dharma. Though the monks that differed formed the majority, they 

were excommunicated by the others who called them Papa-Bhikkhus 

and Adhamma-vadins. In Buddhist history, these Bhikkhus were known 

as Mahasanghikas because they formed the majority at the council or 

probably  because they reflected the opinions of the larger section of 

the laity. The Bhikkhus who excommunicated them styled themselves 

Sthaviras or the Elders, because they believed that they represented 

the original, orthodox doctrine of the Buddha. We have seen that 

Mahasanghikas coined the term Mahayana to represent their system of 

belief and practice, and called the Sthaviras Hinayana. It is universally 



 327 

believed that the Mahasinghikas were the earliest seceders, and the 

forerunners of the Mahayana. They took up the cause of their new sect 

with zeal and enthusiasm and in a few decades grew remarkably in 

power and popularity. They adapted the existing rules of the Vinaya to 

their doctrine and introduced new ones, thus revolutionizing the 

Buddhist Sangha. Moreover, they made alterations in the arrangement 

and interpretation of the Sutra and the Vinaya texts. They also 

canonized a good number od sutras, which they claimed to be the 

sayings of the Buddha. They rejected certain portions of the canon 

which had been accepted in the First Council, and did not recognize as 

the Buddha’s sayings (the Buddhavacana) parts of the Jataka, the 

Parivara (an appendix to the Vinaya) for they believed that this portion 

was composed by a Simhalese monk. They also rejected the 

Abhidharma which was compiled in the Third Council held under the 

patronage of King Asoka. Opinion differs as to their authenticity as 

canonical texts since these works were compositions of a later period. 

All these texts are therefore additional and are not included in the 

canonical collection of the Mahasanghikas. Thus they compiled afresh 

the texts of the Dhamma and the Vinaya and included those texts 

which had been rejected in Mahakasyapa’s Council. Thus arose a 

twofold division in the Canon. The compilation of the Mahsanghikas 

was designated the Acariyavada as distinguished from Theravada, 

compiled at the First Council.   

According to the history of the formation of the Mahasanghikas, the 

first schism between Mahasanghikas and Sthaviras arose from the 

questions of the status of the Arhats. A monk by the name of Mahadeva 

claimed that in five points the Arhats fell short of the god-like stature 

which some section of the community attributed to them. Mahadeva 

claimed that Arhats could have seminal emissions in their sleep. This 

indicated that Arhats are still subject to the influence of demonic 

deities who appear to them in their dreams. They are also still subject 

to doubts, ignorant of many things, and owe their salvation to the 

guidance of others. His thesis led to a dispute in which the majority 

took the side of Mahadeva, whose school in consequence called 

themselves the Mahasanghikas. His adversaries took the name of 

Sthaviras, or “the Elders”, claiming greater seniority and orthodoxy. 

The Masanghikas continued to exist in India until the end and 
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important doctrinal developments took place within their midst. All 

these were ultimate determined by their decision to take the side of the 

people against the saints, thus becoming the channel through which 

popular aspirations entered into Buddhism.  

 

B. Divisions of Subsects in the Mahasanghikas:  

B-1.Subsects of the Mahasanghikas in the North-Western Areas of 

India:  

First, the Ekavyavaharika Sect: Early Buddhist school 

(nominalistic) which considered things as nominal without underlying 

reality. They were those who regarded “all dharmas are conventional 

and, hence, unreal, and the Absolute is one but rare and accidental. 

This school was founded in around 200 years after the Buddha’s 

Nirvana.  

Second, the Lokottaravadinah Sect: The Lokottaravadinah Sect was 

one of the sub-sects of the Mahasanghikah, which held the view that all 

in the world is merely phenomenal and that reality exists outside it. 

They regarded “all worldly dharmas are unreal; the real dharmas are 

supramundane. The theory of Lokottaravada, or doctrine of the 

supramundane Buddha, appears in Mahasanghika works, i.e. the 

Mahavastu and the Lokanuvartana Sutra, although statements 

reminiscent of it can be found in the Pali Canon in which the Buddha 

describes himself as ‘among all things undefiled’. According to 

Vasumitra, the offshoots of the Mahasanghikas, especially the 

Lokottaravadins regarded the Buddha as transcendental. According to 

the Kathavatthu, the Lokottaravadins held the views that Buddha’s 

body is made of extremely pure objects. According to the Mahavastu, 

the Lokottaravadins’ conception on supramundane Buddha appears 

thus: His eating, drinking, and other daily activities such as standing, 

walking, sitting, and lying. There is nothing in common between Him 

and the beings of the world. Everything of Him is transcendental. This 

school held the views that if the transcendence of Buddha be admitted, 

then it follows as a matter of course that his length of life would be 

unlimited and that He would not be subject to sleep or dream, as He 

would have no fatigue, and one who is without sleep and ever awake 

has nothing to do with dream. According to the Lokottaravadins, its 

general idea was that the Buddha was completely devoid of the 
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impurities of the world. The Lokottaravadin school therefore depicted 

Him as extra-ordinary. He was in the world but not tainted by it. He 

was conceived without sexual intercourse, and was born miraculously 

from his mother’s side. Even so he was a real being, but his ordinary 

human appearance and activities were illusory. Thus, the conception of 

the transcendence of Buddha took roots in the minds of the Buddhists 

from the basic concepts of the offshoots of the Mahasanghikas.      

Third, the Gokulikas Sect: Also called Kukkulikas, Kukkutikas, or 

Kaukkutikas, one of the sub-branches of the Mahasanghikas, which 

was established around 200 years after the Buddha’s nirvana and early 

disappeared. The Kaukulikas were those who always doubted or had 

suspicion about everything. The name is drived from “Kaurtya”, 

meaning “doubt”. It believed that out of the threâ Pitakas, only one was 

reliable. It was the Abhidharma as it contained the actual instructions 

of the Buddha. According to the Kaukalikas, the observance of 

disciplinary rules is not obligatory as these do not fit in always with the 

moral ideals of a Bodhisattva. Though originated from the 

Mahasanghikas, Kaukalikas held almost the same views as those of the 

Vatsiputriyas, a sect orignated from the Sthaviras.  

Fourth, the Bahusrutiya Sect: The Bahusrutiya school is mentioned 

in the inscriptions at Amaravati and Nagarjunakonda and is a lter 

branch of the Mahasanghikas. Its owes its origin to a learned teacher in 

Buddhist lore. As for the fundamental doctrines of the Bahusrutiyas 

they maintained that the teachings of the Buddha concerning 

transitoriness (anityata), suffering (dhukha), the absence of all 

attributes (sunya), the non-existence of the soul (anatman), and  the 

emancipation (nirvana) were transcendental (lokottara), since they ld to 

emancipation. His other teachings were mundane (laukika). On this 

point the Bahusrutiyas may be regarded as the precursors of the later 

Mahayana teachers. According to them, there was no mode which led 

to salvation (nirvanika). Further, the Sangha was not subject to worldly 

laws. They also accepted the five propositions of Mahadeva as their 

views. In some doctrinal matters they had a great deal in common with 

the Saila schools, while in others they were closely allied to the 

Sarvastivadins. According to Paramartha, this sub-sect made an attempt 

to reconcile the two principal systems of Buddhism, the Sravakayana 

and the Mahayana. Harivarman’s Satyasiddhisastra is the principal 
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treatise of tis school. The Bahusrutiyas are often described as a bridge 

between the orthodox and the Mahayana school, as they tried to 

combine the teachings of both. Though this school belonged to the 

Mahasanghika group, it accepted, according to Vasumitra, many views 

of the Sarvastivadins. Harivarman believed in the absence of the soul 

in individuals (atma-nairatmya) and the soullessness of all things 

(dharma-nairatmya). Like the followers of the orthodox schools, he 

believed in the plurality of the universe which, according to him, 

contained eighty-four elements. Like the Mahayanists, he maintained 

that there were two kinds of truth, conventional (samvrti) and absolute 

(paramartha). He further maintained that, from the point of 

conventional truth, atma or the classification of the universe into 

eighty-four elements existed, but, from the point of view of the 

absolute truth neither existed. From the point of view of absolute truth 

there is a total void (sarva-sunya). He believed in the theory  of 

Buddha-kaya as well as of Dharma-kaya, which he explained as 

consisting of good conduct (sila), concentration (samadhi), insight 

(prajna), deliverance (vimukti) and knowledge of and insight into 

deliverance (vimukti-jnana-darsana). Although he did not recognize the 

absolute transcendental nature of the Buddha, he still believed in the 

special powers of the Buddha, such as the ten powers (dasa balani), 

and the four kinds of confidence (vaisaradya) which are admitted even 

by the Sthaviravadins. He believed that only the present was real, 

while the past and the future had no existence. Regarding the special 

doctrines of the Bahusrutiyas, the Kathavatthu is silent. However, 

Vasumitra states that Bahusrutiyas held that Buddha’s teachings 

relating to impermanence (anityata), suffering (duhkha), non-existence 

of objects (sunya), absence of soul (anatman), and ultimate goal 

(Nirvana) are supramundane (lokottara), while his teachings on topics 

other than those mentioned above are mundane (laukika).  

Fifth, the  Prajnaptivadins Sect: The  Prajnaptivadins Sect was one 

of the subsects of the Mahasanghikas which was organized around 200 

years after the Buddha’s Nirvana. According to Buddhist tradition, 

Prajnaptivadins was one of the two branches which separated from 

Gokulikas. Regarding the special doctrines of the Prajnaptivadins, 

Vasumitra remarks that they agreed mainly with the Mahasanghikas. 

Main doctrines of the Prajnaptivadins believed the followings: i) 
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“Skandhas” and “Duhkha” are not concomitant. ii) The twelve 

“Ayatanas” are not real: The twelve “Ayatanas” include six abodes of 

perception. Each sense sphere encompasses the range of potential 

objects of observation of its respective sense, and the members of each 

sphere serve as sources of perceptions: form sense sphere (rupa-

ayatana), sound sphere (sabda-ayatana), scent sense sphere (gandha-

ayatana), taste sensesphere (rasa-ayatana), tangible object sense 

sphere (sparsa-ayatana), and mental object sense sphere (mano-

ayatana). iii) Either attainment of “Arya-marga” or “death” is 

dependent on karma. The Prajnaptivadins, as Paramartha tells us, 

appeared some time after the Bahusrutiyas, and distinguished 

themselves as Bhahusrutiya-vibhajyavadins. The main difference 

between the Prajnaptivadins and Buhusrutiyas is that the former, partly 

like the Mahayanists, held the view that Buddha’s teachings as 

embodied in the Pitaka should be distinguished as nominal, 

conventional, and causal. This school, as against the Bahusrutiyas, but 

agreed more with the views of the Mahasanghikas than those of the 

Sarvastivadins.   

 

A-2.Subsects of the Mahasanghikas in the Southern Areas of India:   

Sixth, Avarasaila or Aparasaila: The second subdivision of 

Mahasanghika school in the Southern Section, one of the twenty sects 

which was founded in around 300 years after the Buddha’s Nirvana. A 

monastery of this name was in Dhana-kataka, said to have been built 

600 B.C., deserted 600 A.D. The school of the dwellers in the Western 

mountains in Dhankataka (south of India); it was a subdivision of 

Mahasanghika. The second subdivision of Mahasanghika school, one 

of the twenty Hinayana sects. A monastery of this name was in Dhana-

kataka, said to have been built 600 B.C., deserted 600 A.D. During the 

second century after the Buddha’s death, the Mahasanghika sect was 

split up into Ekavyaharika, Lokottaravada, Kukkutika, Bahusrutiya and 

Prajnaptivada, and shortly afterwards appeared the Saila and the 

Caityaka schools.  All of these sub-cults helped pave the way for the 

growth of Mahayanism. The Sailas derived their name from the hills 

located round the principal centers of their activities. They were also 

called the Andhakas in the Ceylonese Chronicles on account of their 

great popularity in the Andhra country. The Pali commentary, however, 
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mentions that both the Cetiyavadin (Caityavadin) and the Andhala 

schools were merely names, remote, provincial, standing for certain 

doctrines. Among the sections into which the Mahasanghikas were 

divided, the Caityakas and the Saila schools were the most prominent 

and had great influence in the South of India.  

Seventh, Uttarasailah or Purvasaila: One of the subsects of the 

Mahasanghikas which was organized around 300 years after the 

Buddha’s Nirvana. The eastern mountain, name of a monastery east of 

Dhyanyakataka (the eastern mountain or Eastern Hill) behind which 

the sun is supposed to rise. According to the discussions in the 

Kathavatthu, the Uttarasailah held the views that Buddha’s body was 

made of completely pure elements. The Buddha’s length of life is 

unlimited. A Buddha lives as long as the sentient beings live (a Buddha 

lives as long as there exist sentient beings). This sect also held the 

views that the Buddha’s divine power is unlimited. he can appear in 

one moment in all the worlds of the universe. A Buddha is never tired 

of enlightening sentient beings and awakening pure faith. The 

Buddha’s compassion is limitless and so in order to enlighten beings 

interminably, He never enters into Nirvana. As his mind is always in 

meditation, a Buddha neither sleeps nor dreams. The Buddha can 

comprehend everything in one moment. His mind is like a mirror. He 

can answer any question simultaneously without reflection. The 

Buddha is always aware that he has no impurities, and that he cannot 

be reborn. The school adopted what is called a “Dharmasunyata” 

stance in its “Lokanuvartana Sutra”. The term “Dharmasunyata” or 

“Empty of dharmas” is used to indicate that, just as conventional 

objects in the world are to be seen as “Svabhavasunya” or “empty of 

selfhood”, so too are the dharmas of the Abhidharma analysis. Since 

this is the case, they cannot be regarded as ultimately existent. 

“Dharmasunyata” teachings also appear in the Mahasanghika 

Satyasiddhi-Sastra of Harivarman in the third century: Phaát Baø Theá La 

Taêng Giaø Lam (Purvasaila-Sangharama).  

Eighth, Siddarthikas Sect: At the present time, we do not have 

details on this sect, we only know that this is the name of a Buddhist 

Sect, a subsect of the Mahasanghikas in the Southern Section, which 

was organized around 300 years after the Buddha’s Nirvana. 
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Ninth, Rajagirikas Sect: Name of a Buddhist Sect, a subsect of the 

Mahasanghikas, originated from Rajargir and developed toward the 

Southern parts of India, organized around 300 years after the Buddha’s 

Nirvana. In the Kathavatthu, but not in Vasumitra’s treatise, certain 

special doctrines have been attributed to the Rajagirikas. They 

believed that mind only functions, and there are no other mental states 

associated with it. The accumulating merits can go on increasing by 

renewal of gifts and robes and other articles to monks. Arhats cannot 

die untimely, and their death is also subject to the influence of karma.   

Tenth, the Caityaka Sect: Also called the Caitya-saila sect, 

described as one of the twenty sects of the Hinayana, founded by 

Bhikkhu Mahadeva, comprised of ascetic dwellers among tombs or in 

caves. This Mahadeva is to be distinguished from the Mahadeva who 

was responsible for the origin of the Mahasanghikas. He was a learned 

and diligent ascetic who received his ordination  in the Mahasanghika 

Sangha. Since he dwelt on the mountain where there was a caitya, the 

name Caityaka was given to his adherents. It may be noted that 

Caityavada was the source of the Saila schools, both East and West. 

Inscription of the second and third centuries A.D. indicates that at the 

same time  with the Caityaka, there were also the following sects: the 

Sarvastivadins, the Mahasanghikas, the Sammitiyas, the Purvasailiyas, 

the Aparasailiyas, the Bahusrutiyas, and the Kasyapiyas. Generally 

speaking, the Caityakas shared the fundamental doctrines of the 

original Mahasanghikas, but differed from them in minor details. The 

doctrines specially attributed to the Caityaka school are as follows: i) 

One can acquire great merit by the creation, decoration and worship of  

caityas; even a circumambulation of caityas engenders merit. ii) 

Offerings flowers, garlands and scents to caityas are likewise 

meritorious. iii) By making gifts on can acquire religious merit, and one 

can also transfer such merit to one’s friends and relatives for their 

happiness. A conception quite unknown in primitive Buddhism but 

common in Mahayanism. These articles of faith made Buddhism 

popular among the laity. iv) The Buddhas are free from attachment, ill-

will and delusion (jita-raga-dosa-moha), and possessed of finer  

elements (dhatuvara-parigahita). They are superior to the Arhats by 

virtue of the acquisition of ten powers (balas). v) A person having the 

right view (samyak-dristi) is not free from hatred (dvesa) and, as such, 



 334 

not free from the danger of committing the sin of murder. vi) Nirvana is 

positive, faultless state (amatadhatu). 
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Chöông Möôøi Saùu 

Chapter Sixteen 

 

Ba Tröôøng Phaùi Lôùn 

Trong Phaät Giaùo 

 

Tröôøng phaùi phaùt xuaát töø moät ngöôøi theo kieán giaûi cuûa mình maø 

giaûng giaûi veà giaùo thuyeát Phaät giaùo. Tröôøng phaùi caên cöù theo giaùo 

thuyeát ñaëc bieät cuûa mình hay cuûa caùc tröôøng  phaùi ñaõ ñöôïc thöøa nhaän 

maø phaùn ñònh. Hieän taïi, Phaät giaùo coù nhieàu tröôøng phaùi khaùc nhau, 

trong soá naøy coù ba tröôøng phaùi lôùn. Tröôøng phaùi thöù nhaát laø Nam Toâng 

hay Nguyeân Thuûy. Coøn ñöôïc bieát ñeán vôùi teân Tieåu Thöøa (Hinayana) 

hay giaùo phaùp cuûa haøng Tröôûng Laõo, xuaát phaùt töø Nam AÁn Ñoä, lan 

roäng ñeán Tích lan, Mieán Ñieän, Thaùi Lan, Laøo vaø Cam Boát. Tieåu thöøa 

hay coã xe nhoû, teân cuûa moät hoïc thuyeát Phaät giaùo sô khai, ngöôïc laïi vôùi 

Ñaïi Thöøa. Ñaây laø moät töø maø Mahayana ñaõ gaùn cho nhöõng ngöôøi tu 

theo tröôøng phaùi Theravada vì cho raèng nhöõng ngöôøi naày chæ töï ñoä ñeå 

trôû thaønh nhöõng A la haùn, chöù khoâng ñoä tha. Kyø thaät, Hinayana ra ñôøi 

vaø phaùt trieån töø khi Phaät nhaäp dieät cho ñeán ñaàu theá kyû tröôùc Taây lòch, 

vaø laø ñaïi dieän cho hoïc thuyeát thuaàn khieát ban ñaàu y nhö lôøi Phaät daïy. 

Ñieàu caên baûn trong giaùo lyù Hinayana laø Töù Dieäu Ñeá, Thaäp nhò nhaân 

duyeân, Hoïc thuyeát veà baûn ngaõ, Luaät nhaân quaû vaø baùt Chaùnh ñaïo. 

Tröôøng phaùi thöù nhì laø Baéc Toâng (Ñaïi Thöøa). Sau khi Ñöùc Phaät dieät ñoä, 

Phaät giaùo chia ra laøm nhieàu toâng phaùi; hai loaïi chính laø Tieåu Thöøa vaø 

Ñaïi Thöøa. Nhöõng ai caàu chöùng ngoä A-La-Haùn thì goïi laø Tieåu Thöøa, 

nhöõng ai caàu thaønh Phaät thì goïi laø Ñaïi Thöøa. Luùc ñaàu ngay khi Phaät 

nhaäp dieät, chæ coù hai toâng Trung Quaùn vaø Du Giaø goïi laø Ñaïi Thöøa, soá 

coøn laïi laø Tieåu Thöøa. Trung Quaùn töùc laø Tam Luaän Toâng vaø Du Giaø 

töùc laø Phaùp Töôùng Toâng beân Trung Quoác. Taïi Nhaät thì Caâu Xaù vaø 

Thaønh Thöïc toâng laø Tieåu Thöøa, soá coøn laïi laø Ñaïi Thöøa. Ñaïi Thöøa, khôûi 

ñoäng töø Baéc AÁn Ñoä ñeán Taây Taïng, Moâng Coå, Trung Quoác, Vieät Nam, 

Trieàu Tieân vaø Nhaät Baûn. Khoâng gioáng nhö Tieåu Thöøa coù khuynh 

höôùng baûo thuû vaø khoâng uyeån chuyeån, Ñaïi Thöøa töï thích öùng vôùi caùc 

nhu caàu cuûa caùc daân toäc coù neàn taûng chuûng toäc vaø vaên hoùa khaùc nhau, 

vaø coù möùc ñoä hieåu bieát khaùc nhau. Ñaïi Thöøa coøn ñöôïc goïi laø Thöôïng 
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Thöøa, Dieäu Thöøa hay Thaéng Thöøa (The Great Vehicle). Coã xe lôùn, moät 

trong hai nhaùnh lôùn Phaät giaùo (Tieåu thöøa vaø Ñaïi thöøa). Ñaïi thöøa xuaát 

hieän vaøo khoaûng theá kyû thöù I tröôùc CN, noùi laø coã xe lôùn vì toâng chæ cuûa 

noù laø giuùp ñöôïc nhieàu ngöôøi cuøng giaûi thoaùt. Kyø thaät chuû ñích cuûa Ñaïi 

thöøa laø cöùu ñoä nhöùt thieát chuùng sanh. Moät trong nhöõng ñieåm toái quan 

troïng cuûa Phaät giaùo Ñaïi thöøa laø noù nhaán maïnh ñeán giaù trò cuûa ngöôøi taïi 

gia. Noù cho raèng nhöõng ngöôøi theá tuïc cuõng coù theå ñaït tôùi ñaïi giaùc vaø 

Nieát baøn neáu ngöôøi aáy chòu coá coâng tu haønh. Nhöõng heä phaùi Ñaïi thöøa 

chính laø Hoa Nghieâm, Thieân Thai, Thieàn vaø Tònh Ñoä…Baéc Toâng: Phaät 

Giaùo truyeàn veà phöông Baéc qua Trung Hoa, Moâng Coå, Ñaïi Haøn, Nhaät 

vaø Vieät Nam. Chuùng ta ai cuõng phaûi thöøa nhaän raèng Ñaïi Thöøa ñaõ ñoùng 

goùp raát nhieàu vaøo tö töôûng vaø vaên hoùa Phaät Giaùo. Noù ñaõ saûn sinh ra lyù 

töôûng Boà Taùt Ñaïo tuyeät vôøi. Ñöùc Phaät Thích Ca Maâu Ni laø taám göông 

bôûi söï nghieäp cuûa chính Ngaøi ñeå con ngöôøi noi theo. Muïc tieâu söï 

nghieäp cuûa Ngaøi laø Giaùc Ngoä vaø Phaät Quaû, vaø con ñöôøng cuûa Ngaøi laø 

Boà Taùt Ñaïo. Ñaïi Hoäi Keát Taäp Kinh Ñieån laàn thöù ba ñöôïc trieäu taäp vaøo 

thôøi Hoaøng Ñeá A Duïc ôû theá kyû thöù ba tröôùc Taây Lòch, ñaõ coù ít nhaát laø 

möôøi taùm tröôøng phaùi, moãi tröôøng phaùi ñeàu coù hoïc thuyeát vaø giôùi luaät 

rieâng. Coù hai tröôøng phaùi chieám öu theá trong caùc cuoäc tranh luaän taïi 

Ñaïi Hoäi, moät tröôøng phaùi Luaän Giaûi goïi laø Tyø Baø Sa Luaän Boä, vaø moät 

tröôøng phaùi thöïc hieän Ña Nguyeân goïi laø Nhöùt Thieát Höõu Boä. Ñaïi Hoäi 

quyeát ñònh theo laäp tröôøng cuûa tröôøng phaùi Luaän Giaûi vaø chính quan 

ñieåm cuûa tröôøng phaùi naày ñöôïc truyeàn sang Tích Lan bôûi nhöõng nhaø 

truyeàn giaùo cuûa Vua A Duïc, caàm ñaàu bôûi chính con cuûa vua laø Thaùi Töû 

Mahendra. Taïi ñoù tröôøng phaùi naày ñöôïc bieát laø tröôøng phaùi Nguyeân 

Thuûy. Coøn nhöõng ngöôøi uûng hoä tröôøng phaùi Nhöùt Thieát Höõu Boä haàu 

heát di cö ñeán Kashmir thuoäc mieàn Taây Baéc xöù AÁn Ñoä, nôi ñaây tröôøng 

phaùi naày trôû neân noåi tieáng do söï phoå caäp vieân maõn cuûa Boà Taùt Ñaïo. 

Tuy nhieân, taïi moät Ñaïi Hoäi Keát Taäp khaùc (Ñaïi Hoäi laàn thöù tö), ñöôïc toå 

chöùc döôùi thôøi Hoaøng Ñeá Ca Nò Saéc Ca taïi thaønh Ca Thaáp Di La vaøo 

theá kyû thöù nhaát sau Taây Lòch. Hai tröôøng phaùi quan troïng nöõa xuaát 

hieän, tröôøng phaùi Phaân Bieän Thuyeát Boä vaø tröôøng phaùi Kinh Löôïng Boä. 

Hai tröôøng phaùi naày baát ñoàng nhau veà tính xaùc thöïc cuûa Vi Dieäu Phaùp. 

Tröôøng phaùi Phaân Bieän Thuyeát Boä cho raèng ñöôïc chính Ñöùc Phaät 

thuyeát giaûng, trong khi tröôøng phaùi Kinh Löôïng Boä thì cho raèng Vi 

Dieäu Phaùp khoâng phaûi do Ñöùc Phaät thuyeát giaûng. Vaøo luùc naày, nhöõng 

moâ taû cuûa Ñaïi Thöøa cho chuùng ta bieát moät soá caùc ñaïi hoäi ñaõ ñöôïc trieäu 
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taäp ñeå bieân soaïn kinh ñieån theo truyeàn thoáng Ñaïi Thöøa. ÔÛ phía baéc vaø 

phía nam AÁn Ñoä, cuõng nhö taïi Nalanda trong Ma Kieät Ñaø, ngöôøi ta 

nghieân cöùu vaø giaûng daïy Ñaïi Thöøa. Nhieàu baûn vaên Ñaïi Thöøa lieân quan 

ñeán Ñöùc Phaät Di Laëc, vò Phaät töông lai vaø nhieàu Boà Taùt treân trôøi. Giaùo 

lyù Ñaïi Thöøa cuõng nhö giaùo lyù cuûa caùc tröôøng phaùi khaùc baét ñaàu xuaát 

hieän döôùi hình thöùc vaên töï khoaûng 500 naêm sau ngaøy Ñöùc Phaät nhaäp 

dieät. Nhöõng kinh ñieån Ñaïi Thöøa sôùm nhaát nhö kinh Phaùp Hoa vaø Baùt 

Nhaõ ñöôïc phoå bieán tröôùc theá kyû thöù nhaát sau Taây Lòch. Coát tuõy cuûa 

quan nieäm Ñaïi Thöøa laø töø bi cho taát caû chuùng sanh vaø phöông tieän 

thieän xaûo ñeå hoùa ñoä chuùng sanh. Vôùi trieát lyù thaâm saâu vaø loøng töø bi 

phoå quaùt, vaø xöû duïng phöông tieän thieän xaûo, Phaät Giaùo Ñaïi Thöøa ñaõ 

nhanh choùng loâi cuoán quaàn chuùng, khoâng nhöõng ôû AÁn Ñoä maø coøn taïi 

nhieàu nôi môùi phaùt trieån Phaät giaùo nhö ôû Trung AÙ. Khôûi thuûy cuûa Phaät 

Giaùo Ñaïi Thöøa coù theå tìm thaáy ôû thôøi kyø sô khôûi cuûa Ñaïi Chuùng Boä vaø 

thôøi kyø sô khôûi cuûa Kinh Ñieån Ñaïi Thöøa. Vaøo theá kyû ñaàu sau Taây Lòch, 

söï hình thaønh Ñaïi Thöøa Phaät Giaùo thöïc söï hoaøn taát vaø taát caû nhöõng 

kinh ñieån Ñaïi Thöøa chuû yeáu vaãn coøn toàn taïi ñeán ngaøy nay. Treân lyù 

thuyeát maø noùi, Ñaïi Thöøa Phaät giaùo ñöôïc chia laøm hai heä tö töôûng: 

Trung Luaän vaø Duy Thöùc Du Giaø. Tröôøng phaùi thöù ba laø Maät Giaùo. 

Maät giaùo hay Phaät giaùo Maät toâng, phaùt trieån ñaëc bieät nôi Chaân Ngoân 

toâng, thôø Ñöùc Ñaïi Nhaät Nhö Lai, Thai Taïng vaø Kim Cöông Giôùi; ñoái 

laïi vôùi Hieån giaùo. Maät giaùo goàm caùc kinh noùi veà maät taùnh gaéng söùc 

daïy veà moái töông quan noäi taïi cuûa theá giôùi beân ngoaøi vaø theá giôùi taâm 

linh, söï ñoàng nhaát cuûa taâm vaø vuõ truï, caùc phöông thöùc ñöôïc Maät giaùo 

xöû duïng trong caùc pheùp quaùn töôûng nhö sau. Thöù nhaát laø quaùn töôûng 

Maïn Ñaø La. Maïn Ñaø La coù nghóa laø “voøng troøn,” “hoäi,” hay “hình.” Coù 

nhieàu loaïi Maïn Ñaø La, nhöng coù hai thöù thoâng thöôøng nhaát trong Maät 

giaùo: hình keát hôïp veõ chaân dung nhieàu loaïi khaùc nhau, quyû, thaàn, Phaät 

vaø Boà Taùt, bieåu thò naêng löïc, söùc maïnh vaø caùc hoaït ñoäng chung trong 

caùc hình vuoâng troøn, vaø ngay taïi trung taâm laø Phaät Tyø Loâ Giaù Na, vò 

Phaät Quang Minh Bieán Chieáu; vaø moät löôïc ñoà tieâu bieåu vaøi maãu aâm 

thieâng lieâng cuûa tieáng Phaïn goïi laø “bija” hay “chuûng töû,” tieâu bieåu cho 

caùc hình töôïng. Thöù nhì laø Chôn AÂm. Chôn aâm laø caùc aâm thieâng lieâng 

nhö aâm OM chaúng haïn, ñöôïc truyeàn töø thaày sang ñeä töû trong luùc khaûi 

thò. Khi taâm ngöôøi ñeä töû ñaõ ñöôïc ñieàu hôïp ñuùng ñaén, ngöôøi ta noùi laø 

caùc chaán ñoäng cuûa bieåu töôïng ngoân ngöõ naøy cuøng vôùi söï phoái hôïp cuûa 

noù trong taâm thöùc cuûa ngöôøi khaûi thò ñeå môû taâm thöùc cuûa ngöôøi ñeä töû 
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ñeán caùc chieàu kích cao hôn. Thöù ba laø Thuû AÁn. Ñaây laø ñieäu boä cuûa 

thaân theå, ñaëc bieät laø caùc cöû ñoäng töôïng tröng cuûa baøn tay, ñöôïc thöïc 

hieän ñeå trôï giuùp keâu goïi nhöõng taâm thaùi song haønh nhaát ñònh cuûa chö 

Phaät vaø chö Boà Taùt. Maät giaùo chia laøm hai boä. Thöù nhaát laø Maät Giaùo 

Taïp Boä. Phaùi Maät Giaùo Taïp Boä coù kinh ñieån ñöôïc dòch raát sôùm vaøo theá 

kyû thöù 4 sau Taây Lòch. Caùt Höõu (Srimitra) ngöôøi xöù Qui-Tö, moät boä laïc 

da traéng, ñaõ dòch moät vaøi baûn kinh sang Haùn vaên. Ñoù laø nhöõng buøa chuù 

thöôøng goàm coù moät vaøi maät chuù vaø nhöõng baøi taùn thaàn hay thaùnh ôû 

thöôïng giôùi, nhöng thaät ra chuùng khoâng theå ñuôïc xem nhö laø bieåu 

döông cho nhöõng öôùc voïng cao. Thöù nhì laø Maät Giaùo Thuaàn Boä. Phaùi 

maø ta meänh danh laø Maät Giaùo Thuaàn Boä hay Thuaàn Maät khôûi ñaàu vôùi 

ba vò phaùp sö AÁn Ñoä ñeán Trung Quoác vaøo thôøi nhaø Ñöôøng (713-765). 

Vò ñaàu tieân laø Thieän Voâ UÙy, vò thöù hai laø Kim Cöông Trí, vò thöù ba laø 

Baát Khoâng, vaø vò thöù tö laø Nhaát Haønh. 

 

Three Main Schools in Buddhism 

 

Sects arise from an individual interpretation of the general teaching 

of Buddhism. Sects base on a peculiar  interpretation of one of the 

recognized sects. Nowadays, Buddhism has many different schools, 

among them, there are three major schools. The first school is the 

Southern School or Theravada: The Southern or Theravada (Teachings 

of the Elders), also known as the Hinayana, which arose in southern 

India, whence it spread to Ceylon, Burma, Thailand,  Laos and 

Cambodia. The “Little or minor (small) Vehicle.” Name of the earliest 

system of Buddhist doctrine, opposed to the Mahayana. This is the term 

which the Mahayana utilizes to refer to the those who follow 

Theravada for they have own liberation goal rather than that of all 

beings. In fact, Hinayana developed between the death of Buddha and 

the 1
st

 century BC and it represented the original and pure teaching as 

it was taught by the Buddha. The essence of the teaching is expressed 

in the four noble truths, the doctrine of dependent arising, the teaching 

of the ego, the law of karma and the eightfold noble path. The second 

school is the North School or the Mahayana (Major Vehicle or the 

school of Mahayana): After the Buddha’s death, Buddhism was divided 

into many schools. The two main branches were Hinayana and 
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Mahayana. Whoever seeks to become an arhat belongs to the 

Hinayana; while whoever seeks to become a Buddha belongs to the 

Mahayana. Right after  the Buddha’ death the school of Mahayana, 

attributed to the rise in India of the Madhyamika (the school ascribed to 

Nagarjuna) and the Yoga; the rest of the sects belonged to the 

Hinayana. The Madhyamika and Yoga were called Tsan-Luan and 

Dharmalaksana in China. In Japan, only Kosa and Satyasiddhi belong 

to the Hinayana; the rest of other schools belong to the Mahayana. The 

Mahayana moved from northern India to Tibet,  Mongolia, China, 

Vietnam, Korea, and Japan. Unlike Southern Buddhism, which tended 

to remain conservative and doctrinaire, the Mahayana adapted itself to 

the needs of peoples of diverse racial and cultural backgrounds and 

varying levels of understanding. The greater vehicle, one of the two 

great schools of Buddhism (Hinayana and Mahayana). The Mahayana 

arose in the first century BC. It is called Great Vehicle because its 

objective is the salvation of all beings. It opens the way of liberation to 

a great number of people and indeed, expresses the intentionto liberate 

all beings. One of the most critical in Mahayana is that it stresses the 

value on laypersons. It emphasizes that laypersons can also attain 

nirvana if they strive to free themselves from worldly bondages. Major 

Mahayana sects include Hua-Yen, T’ien T’ai, Zen and the Pure Land.  

It should be noted that Mahayana spread from India to Tibet, China, 

Korea and Viet Nam. We must recognize that the Mahayana has 

contributed a great deal to Buddhist thought and culture. It has 

produced a wonderful Path of Bodhisattvas. Sakyamuni Buddha set an 

example by his own career that people could emulate. The goal of this 

career was Enlightenment and Buddhahood, and the way was the way 

of the Bodhisattva.  The Third Council was held during the reign of 

Emperor Asoka in the third century B.C., there were already at least 

eighteen schools, each with its own doctrines and disciplinary rules. 

Among them, two schools dominated the deliberations at the Third 

Council, an analytical school called Vibhajyavadins, and a school of 

realistic pluralism known as the Sarvastivadins. The Council decided in 

favor of the analytical school  and it was the views of this school that 

were carried to Sri Lanka by Asoka’s missionaries, led by his son 

Mahendra. There it became known as the Theravada. The adherents of 

the Sarvastivada mostly migrated to Kashmir in the north west of India 
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where the school became known for its popularization of the path of 

the perfections of the Bodhisattva.  However, another Council (the 

Fourth Council) was held during the reign of King Kanishka in the first 

century A.D. in Kashmir; two more important schools emerged, the 

Vaibhashikas and the Sautrantikas. These two differed on the 

authenticity of the Abhidharma; the Vaibhashikas holding that the 

Abhidharma was taught by the Buddha, while the Sautrantikas held that 

it was not.  By this time, Mahayana accounts tell us, a number of 

assemblies had been convened in order to compile the scriptures of the 

Mahayana tradition, which were already reputed to be vast in number. 

In the north and south west of India as well as Nalanda in Magadha, the 

Mahayana was studied  and taught. Many of the important texts of the 

Mahayana were believed to have been related by Maitreya, the future 

Buddha and other celestial Bodhisattvas. The written texts of 

Mahayana as well as those of other schools began to appear about 500 

years after the Buddha’s Nirvana. The earliest Mahayana sutras such 

as the Lotus Sutra and the Sutra of the Perfection of Wisdom are 

usually dated before the first century A.D.  The essence of the 

Mahayana Buddhism is the conception of compassion for all living 

beings. The Mahayana, with its profound philosophy, its universal 

compassion and its abundant use of skillful means, rapidly began to 

attract the majority of people, not only in India, but in the newly 

Buddhist lands of central Asia. The origin of Mahayana may be traced 

to an earlier school known as Mahasanghika and earlier literary 

sources known as Mahayana Sutras.  By the first century A.D., the 

formation of the Mahayana Buddhism was virtually complete, and most 

of the major Mahayana sutras were in existence. Theoretically 

speaking, Mahayana Buddhism is divided into two systems of thought: 

the Madhyamika and the Yogacara. The third school is the 

Mantrayana: The esoteric method. The esoteric Mantra, or Yogacara 

sect, developed especially in Shingon, with Vairocana as the chief 

object of worship, and the Mandalas of Garbhadhatu and Vajradhatu. 

The esoteric teaching or Tantric Buddhism, in contrast with the open 

schools (Hieån giaùo). The Buddhist tantra consists of sutras of a so-

called mystical nature which endeavor to teach the inner relationship 

of the external world and the world of spirit, of the identity of Mind and 

universe. Among the devices employed in tantric meditational 
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practices are the following. First, the contemplation of the Mandala. 

Mandala means “circle,” “assemblage,” “picture.” There are various 

kinds of mandala, but the most common in Esoteric Buddhism are of 

two types: a composite picture graphically portraying different classes 

of demons, deities, Buddhas and Bodhisattvas, representing various 

powers, forces, and activities, within symbolic squares and circles, and 

in the center of which is a figure of the Buddha Vairocana, the Great 

Illuminator; and a diagrammatic representation wherein certain sacred 

Sanskrit letters, called “bija” or “seeds” are substituted for figures. 

Second, the contemplation of the Mantra. Mantras are the sacred 

sounds, such as OM, for example, are transmitted from the master to 

his disciple at the time of initiation. When the disciple’s mind is 

properly attuned, the inner vibrations of this word symbol together with 

its associations in the consciousness of the initiate are said to open his 

mind to higher dimension. Third, mudra. Mudras are physical gestures, 

especially symbolical hand movements, which are performed to help 

evoke certain states of mind parallel to those of Buddhas and 

Bodhisattvas. The Esoteric School is divided into two divisions. First, 

the Miscellaneous Mystic Sect. What we designate as “Miscellaneous 

Mystic” of which mantras were translated early in the fourth century 

A.D. Srimitra of Kucha, a Central Asian state inhabited  by a white 

race, translated some texts into Chinese. These were charms, cures, 

and other sorts of sorcery, often containing some matra prayers and 

praises of gods or saints of higher grades, but generally speaking they 

could not be regarded as expressing a high aspiration. Second, the Pure 

Mystic Sect. What we can designate as ‘Pure Mystic’ begins with some 

able Indian teachers who arrived in China during the T’ang period 

(713-765). First, Subhakarasimha (637-735), second, Vajrabodhi (663-

723), third, Amoghavajra (705-774), and fourth, I-Hsing (683-727).  
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Chöông Möôøi Baûy 

Chapter Seventeen 

 

Coäng Ñoàng Taêng Giaø 

 

Taêng Giaø coù nghóa laø coäng ñoàng cuûa caùc vò Thaùnh Phaät giaùo, 

nhöõng ngöôøi ñaõ nhaän thöùc ñöôïc giaùo phaùp. Taêng Giaø cuõng nhaèm chæ 

coäng ñoàng chö Taêng Ni soáng theo giôùi luaät töï vieän; vaø theo nghóa roäng 

hôn, Taêng Giaø keå luoân caû nhöõng vò taïi gia hoã trôï cho chö Taêng Ni qua 

loøng töø thieän vaø nhaän ñöôïc giaùo phaùp cuûa hoï truyeàn daïy. Söï saùng taïo 

cuûa Taêng Giaø laø moät vaán ñeà roõ raøng, moät trong nhöõng thaønh quaû lôùn 

lao nhaát cuûa ñöùc Phaät. Noù ñaõ toàn taïi qua söï bieán ñoåi vaø môû roäng cho 

ñeán ngaøy nay, ñem laïi vaø taïo cho moãi ngöôøi moät cô hoäi ñeå theo ñuoåi 

khoùa tu taäp ñeå daãn ñeán söï giaùc ngoä, baèng caùch daâng hieán ñôøi mình cho 

cuoäc soáng phaïm haïnh thieâng lieâng. Moät söï kieän theo ñuoåi nhö theá theo 

quan ñieåm Phaät giaùo khoâng phaûi laø haønh ñoäng vò kyû, bôûi vì Taêng Giaø 

laø moät cô caáu giöõ gìn giaùo phaùp khi khoâng coù maët cuûa ñöùc Phaät vì lôïi 

ích cho taát caû chuùng sanh. Töø nhöõng ngaøy xa xöa nhaát, Taêng Giaø ñaõ 

khoâng coù moät ngöôøi coù thaåm quyeàn toái cao, bôûi vì ñöùc Phaät töø choái 

thaønh laäp moät heä thoáng thöù baäc hoaëc chæ ñònh moät ngöôøi keá vò. AÛnh 

höôûng laø chung cuûa taäp theå vaø ñòa vò cao hôn chæ ñöôïc baäc tröôûng laõo 

cho pheùp. Theo ñöùc Phaät, söï trung thaønh trieät ñeå vôùi giaùo phaùp caàn 

phaûi döïa vaøo lyù trí caù nhaân vaø söï caûm nhaän, chöù khoâng thuaàn tuùy döïa 

vaøo söï truyeàn daïy. Taêng Giaø ñoùng moät vai troø cöïc kyø quan troïng trong 

ñaïo Phaät nhö laø ngöôøi baûo veä vaø giöõ gìn giaùo phaùp. Vaøo theá kyû thöù 1 

tröôùc Taây lòch, giaùo hoäi Taêng Giaø nguyeân thuûy ñaõ coù söï phaân bieät giöõa 

caùc nhaø sö, moät soá vò cho raèng  phaûi coù soá phaän tu taäp thieàn vaø nhöõng 

vò khaùc cam keát giöõ gìn kinh ñieån. Neàn taûng cuûa Phaät giaùo, ít nhaát laø 

trong truyeàn thoáng nguyeân thuûy, haàu nhö luoân quan taâm ñeán vieäc baûo 

toàn giaùo phaùp do bôûi coäi nguoàn cuûa coäng ñoàng Taêng Giaø coù söï uûy thaùc 

hôn laø nhôø nhöõng cô caáu chaùnh trò maïnh meõ. Thaät vaäy, ñaây laø moät 

trong nhöõng neùt ñaëc tröng caên baûn laøm cho Phaät giaùo trôû neân khaùc bieät 

trong khi caùc toân giaùo khaùc tham gia tích cöïc vaø chi phoái cuoäc soáng 

haèng ngaøy baèng nhöõng nghi thöùc vaø leã nghi. Ñoù khoâng phaûi laø tieâu 

chuaån daønh cho Phaät giaùo ñöôïc lieân keát vôùi moät nôi hoaëc moät xaõ hoäi 

ñaëc bieät, chính vì vaäy Phaät giaùo coù theå soáng hoøa hôïp vôùi nhöõng ñöùc tin 
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baûn xöù vaø caùc taäp quaùn maø noù ñaõ töøng ñoái maët khi môû roäng öu theá, ñaëc 

bieät nhöõng ñöùc tin vaø taäp quaùn ñoù thöôøng ñöôïc keát hôïp phong tuïc xaõ 

hoäi. Moái quan heä giöõa Taêng Giaø vaø giôùi taïi gia hoaøn toaøn khaùc bieät 

trong caùc truyeàn thoáng. caùc nhaø sö Theravada khoâng naém giöõ tieàn baïc 

hoaëc kieám soáng baèng baát cöù ngheà nghieäp naøo, maø hoaøn toaøn nhôø vaøo 

nhöõng nhu caàu theá tuïc cuûa nhöõng ngöôøi taïi gia. Trong khi ñoù taïi nhieàu 

nôi nhö ôû Trung Hoa, Nhaät Baûn, Ñaïi Haøn, Taây Taïng vaø Vieät Nam, nôi 

maø truyeàn thoáng Phaät giaùo Ñaïi Thöøa chieám öu theá, moät soá töï vieän tích 

luõy taøi saûn vaø trôû neân coù theá löïc veà chính trò. 

Nhöõng Ngöôøi Thoï Cuï Tuùc Giôùi Ñaàu Tieân Trong Taêng Ñoaøn: Muïc 

Kieàn Lieân vaø Xaù Lôïi Phaát laø nhöõng ñaïi ñeä töû ñaàu tieân cuûa ñöùc Phaät. 

Tröôùc kia hoï laø ñeä töû cuûa giaùo phaùi Sanjaya, nhöng khoâng ñaït ñöôïc 

giaùc ngoä taâm linh. Hoï laø nhöõng baäc Baø la moân thoâng thaùi. Tröôùc tieân 

Xaù lôïi Phaát nghe noùi veà ñöùc Phaät vaø con ñöôøng thaùnh thieän cuûa Ngaøi 

töø caùc vò ñeä töû Phaät. Vì vaäy, oâng beøn tìm ñeán quy-y vaø thoï giôùi vôùi ñöùc 

Phaät. OÂng voâ cuøng caûm phuïc tröôùc nhöõng giaùo phaùp vaø söùc maïnh sieâu 

nhieân cuûa Ñöùc Phaät. Ñoaïn Xaù Lôïi Phaát tìm gaëp Muïc Kieàn Lieân vaø baùo 

cho oâng ta bieát veà söï quy y vôùi Phaät giaùo cuûa mình. Sau ñoù chaúng 

nhöõng hoï trôû thaønh ñeä töû Phaät maø hoï coøn mang theo vôùi mình 200 ñeä 

töû khaùc. Veà sau naøy, Xaù Lôïi Phaát raát ñöôïc kính troïng trong Taêng ñoaøn 

vì trí tueä cuûa ngaøi, trong khi Muïc Kieàn Lieân noåi tieáng vôùi thaàn thoâng. 

Ngay sau khi thaønh ñaïo, Ñöùc Phaät ñaõ ñi ñeán thaønh Vöông Xaù, thuû ñoâ 

cuûa xöù Ma Kieät Ñaø. Taïi ñaây Ngaøi ñaõ gaëp laïi vua Taàn Baø Sa La. Vua 

vaø moät soá quaàn thaàn, moät soá nhaø thoâng thaùi cuõng nhö nhöõng coâng daân 

öu tuù cuûa xöù Ma Kieät Ñaø ñaõ ñeán gaëp Phaät. Ñöùc Phaät daïy hoï veà Baùt 

Thaùnh Ñaïo vaø sau ñoù hoï ñaõ quy-y vaø trôû thaønh ñeä töû cuûa Ngaøi. Vua 

Taàn Baø Sa La raát haøi loøng veà giaùo phaùp cuûa ñöùc Phaät vaø oâng ñaõ phuïc 

vuï ñöùc Phaät vaø chö Taêng trong suoát buoåi thoï trai.  Ñeå toû loøng bieát ôn 

ñeán ñöùc Phaät, giaùo Phaùp cuûa Ngaøi vaø Taêng ñoaøn, nhaø vua ñaõ cuùng 

döôøng cho Taêng ñoaøn ngoâi tònh xaù Truùc Laâm, naèm ôû ngoaïi thaønh 

Vöông Xaù. Moät ngöôøi thöông gia giaøu coù trong thaønh sau ñoù ñaõ xaây 

döïng leân taïi khu Truùc Laâm ngoâi tònh xaù ñaàu tieân cho giaùo ñoaøn. Trong 

suoát 45 naêm coøn laïi trong cuoäc ñôøi ñöùc Phaät, Ngaøi ñaõ chu du baèng ñoâi 

chaân cuûa chính mình khaép mieàn Ñoâng Baéc AÁn Ñoä. Moãi ngaøy Ngaøi ñi 

boä töø 20 ñeán 30 caây soá. Trong khi chu du hoaèng hoùa nhö vaäy, Ngaøi gaëp 

nhieàu haïng ngöôøi, töø vua quan, ngöôøi cao thöôïng, thöông nhaân giaøu coù, 

ñeán noâng daân, nhöõng nhaø aån tu, Baø La Moân, nhöõng ngöôøi thuoäc giai 
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caáp thaáp, hoïc sinh vaø nhieàu haïng ngöôøi khaùc, vaø Ngaøi ñaõ daïy cho hoï 

veà Chaân Lyù Toái Thöôïng. Giaùo phaùp cuûa Ngaøi ñôn giaûn vaø thöïc tieån veà 

caû hai maët lyù luaän vaø tình caûm. Ngaøi khoâng tin nôi söï sieâu vieät cuûa giai 

caáp trong xaõ hoäi vaø Ngaøi giaûng daïy veà söï bình ñaúng cuûa moïi ngöôøi. 

Raát nhieàu ñaïi ñeä töû cuûa Ngaøi laø nhöõng ngöôøi thuoäc giai caáp thaáp. Öu 

Ba Li laø moät ngöôøi thôï hôùt toùc, Sumita laø moät phu queùt ñöôøng, 

Svapaka laø moät keû aên thòt choù, Svati laø moät ngö phuû, vaø Nan Ñaø laø moät 

ngöôøi chaên boø. Kyø thaät, chö Taêng vaø ñeä töû taïi gia cuûa Ñöùc Phaät thuoäc 

taát caû moïi giai taàng trong xaõ hoäi. Ngaøi kòch lieät baùc boû giai caáp vaø 

choáng laïi giai caáp Baø La Moân, nhöõng keû kieâu ngaïo vaø ngu si vaø löøa 

phænh quaàn chuùng döôùi danh nghóa toân giaùo. Ngaøi leân aùn hoï ñaõ ñem 

nghi leã cuùng teá baèng caùch hy sinh suùc vaät vì Ngaøi bieát vaø ngaøi thuyeát 

giaûng raèng: “Sanh ra khoâng ai laø Phaïm Thieân hay Thuû ñaø la. Chæ coù lôøi 

noùi vaø caùch haønh xöû quyeát ñònh ngöôøi aáy laø quaân nhaân, thôï thuû coâng 

hay giaùo só maø thoâi. 

 

Buddhist Sangha 

 

 The Sangha means the noble community (ariya-sangha) of 

Buddhist saints who have realized the teachings. Sangha also 

designates the community of monks and nuns who live according to the 

monastic code (vinaya); and in its broadest sense it includes the lay 

people who sustain the monks and nuns through charity and receive 

their teaching. The creation of the Sangha is without question one of 

the Buddha’s most remarkable achievements. It has survived through 

diversification and expansion up to the present day, offering an 

individual the chance to pursue the course of training leading to 

enlightenment, by dedicating him or herself to the holy life. Such a 

pursuit would not be deemed a selfish act in Buddhist eyes, because 

the Sangha, as an institution, maintains the Dharma in the absence of 

the Buddha for the welfare of all. From its earliest days the Sangha has 

lacked a supreme authority, because the Buddha refused to established 

a functional hierachy or name of successor. Influence is collective and 

precedence is allowed only by seniority. According to the Buddha, 

adherence to the Dharma should be based on personal reasoning and 

experience, not purely on instruction. The Sangha plays an extremely 
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important role in Buddhism as the protector and maintainer of the 

Dharma. As early as the first century B.C., the Theravadin Sangha 

distinguished between monks who assumed the duty of meditating and 

those who were committed to preserving the scriptures. The core of 

“institutional” Buddhism, at least in the Theravadin tradition, has 

almost always been preoccupied with preserving the Dharma through 

the lineage of a committed community rather than through political 

power structures. This is one of the essential features that distinguishes 

Buddhism from religions that actively participate in, and indeed, 

govern, the passage of life through rites and rituals. It is not the norm 

for Buddhism to be linked to a specific place or society, which is why it 

has generally been able to coexist harmoniously with the indigenous 

beliefs and practices it has encountered in its expansion, especially 

those that are traditionally associated with social customs. The 

relationship between the Sangha and the laity varies greatly among the 

different traditions. In general, monks do not handle money or make a 

living from any profession, but rather rely completely on the laity for 

worldly needs. In such places as China, Japan, Korea, Tibet and 

Vietnam, where Mahayana Buddhism is dominant, some monasteries 

have been known to accumulate great wealth and political power.  

Early Ordinations in the Sangha: Moggallana and Sariputta were 

two very important early converts who became Buddha’s chief 

disciples. Formerly they were the disciples of another religious guru 

Sanjaya, but had not attained much spiritually under their teacher. 

They both were very wise and learned Brahmans. Sariputta was the 

first to learn of the Buddha and his noble path from one of the disciples 

of the Buddha. Therefore, he went to the Buddha seeking the refuge 

and was duly ordained. He was deeply impressed by the teachings and 

supernatural powers of the Buddha. Sariputta then went to Moggallana 

and told him of his conversion to Buddhism. They not only became the 

Buddha’s disciples but also brought with them over 200 followers. 

Later, Sariputta came to be highly respected in the Order for his 

wisdom, while Moggallana became famous for his supernatural 

powers. Right after His Enlightenment, the Buddha went to Rajagriha, 

the capital of Magadha. There Bimbisara was the king. Bimbisara 

came to receive the Blessed One, accompanied by a number of 

courtiers, wise men, Brahmans and a large number of eminent citizens. 
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The Buddha taught them the Noble Eightfold Path, and they all became 

his lay followers. Bimbisara was highly pleased with the teachings of 

the Sakyamuni and waited in person on the Buddha and his monks at 

alms meal. As a token of his gratitude to the Buddha, His Dharma and 

Sangha, he donated the famous Venuvana or the Bamboo Grove, lying 

on the outskirts of the city, to the community of monks. A rich merchant 

then erected dwelling units there and thus the first proper Buddhist 

monastery came into existence. The Buddha was a great walker and a 

wanderer. During the last forty-five years of his life, he traveled 

covering the whole of the north-eastern India on foot. He covered 20 to 

30 kilometers of distance a day. In his wandering, he came across all 

sorts of people, from kings, noblemen, rich merchants to farmers, 

ascetics, Brahmans, low caste people, students and others and taught 

them the Ultimate Truth. His teachings were simple and practical 

which appealed both to reason and emotions. He did not believe in the 

superiority based on caste and social status and preached equality. 

Many of his chief disciples were low caste people. Upali was a barber, 

Sumita a scavenger, Svapaka a dog-eater, Svati a fisherman, and 

Nanda a cowherd. Actually, his monks and lay followers belonged to 

all castes in the society. He vehemently refuted the claims of caste and 

opposed the Brahmans, who were arrogant and ignorant and befooled 

the masses in the name of religion. He condemned them for their 

rituals and animal sacrifices for he knew and preached that “by birth 

one is neither Brahman nor Sudra. Only one’s words and behavior 

determine whether one is solder or a craftsman or a priest. 
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Phaàn Hai  

Nhöõng Giaùo Phaùp Maø Ñöùc Phaät 

Ñaõ Moät Thôøi Giaûng Giaûi Laø Nhöõng 

Chaân Lyù Khoâng Theå Nghó Baøn 

(Phaàn I) 

 

 

Part Two  

The Teachings That the Buddha 

Once Taught Are All Inconceivable Truths  

(Section I) 
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Chöông Möôøi Taùm 

Chapter Eighteen 

 

Nieàm Tin Trong Ñaïo Phaät 

 

Nieàm tin caên baûn trong Phaät giaùo laø theá giôùi vôùi ñaày daãy nhöõng 

khoå ñau phieàn naõo gaây ra bôûi tham, saân, si, maïn, nghi, taø kieán. Neáu 

chuùng ta coù theå buoâng boû nhöõng thöù vöøa keå treân thì khoå ñau phieàn naõo 

seõ töï nhieân chaám döùt. Tuy nhieân, buoâng boû nhöõng thöù vöøa keå treân 

khoâng coù nghóa laø chaïy theo duïc laïc traàn theá, cuõng khoâng coù nghóa laø 

bi quan yeám theá. Theo Ñöùc Phaät, nguyeân nhaân cuûa taát caû nhöõng khoù 

khaên trong cuoäc soáng haèng ngaøy laø luyeán aùi. Chuùng ta noùng giaän, lo 

laéng, tham duïc, oaùn traùch, ñaéng cay, vaân vaân, ñeàu do luyeán aùi maø ra. 

Taát caû nhöõng nguyeân nhaân cuûa baát haïnh, tinh thaàn caêng thaúng, coá chaáp 

vaø phieàn naõo ñeàu do luyeán aùi maø ra. Nhö vaäy neáu chuùng ta muoán chaám 

döùt khoå ñau phieàn naõo, theo Phaät giaùo, phaûi chaám döùt luyeán aùi, khoâng 

coù ngoaïi leä. Tuy nhieân, döùt boû luyeán aùi khoâng phaûi laø chuyeän deã vì 

muoán chaám döùt luyeán aùi, chuùng ta phaûi töï chieán thaéng chính mình. 

Chính vì theá maø Ñöùc Phaät daïy trong Kinh Phaùp Cuù: “Chieán thaéng vó 

ñaïi nhaát cuûa con ngöôøi khoâng phaûi laø chinh phuïc ñöôïc ngöôøi khaùc maø 

laø töï chieán thaéng laáy mình. Duø coù chinh phuïc haøng muoân ngöôøi ôû chieán 

tröôøng nhöng chinh phuïc chính mình môùi laø chieán thaéng cao quí nhaát.” 

Thaät vaäy, muïc tieâu toái thöôïng cuûa ngöôøi Phaät töû laø höôùng veà beân trong 

ñeå tìm laïi oâng Phaät nôi chính mình chöù khoâng phaûi höôùng ngoaïi caàu 

hình. Vì vaäy muïc ñích tu taäp cuûa ngöôøi Phaät töû laø phaûi phaùt trieån söï töï 

tin vaøo khaû naêng cuûa chính mình, khaû naêng töï mình coù theå ñaït ñöôïc trí 

tueä giaûi thoaùt khoûi moïi heä luïy cuûa khoå ñau phieàn naõo. Ñaïo Phaät cöïc 

löïc choáng laïi moät nieàm tin muø quaùng vaøo söï cöùu ñoä cuûa tha löïc, khoâng 

coù caên cöù. Ñöùc Phaät thöôøng nhaéc nhôû töù chuùng: “Caùc ngöôi phaûi töø boû 

nieàm tin muø quaùng. Ñöøng xeùt ñoaùn theo tin ñoàn, theo truyeàn thoáng, 

theo nhöõng lôøi ñoan chaéc voâ caên cöù, theo Thaùnh thö, theo beà ngoaøi, 

hoaëc ñöøng voäi tin vaøo baát cöù thöù gì  maø moät baäc tu haønh hay moät vò 

thaày ñaõ noùi nhö vaäy maø khoâng coù kieåm chöùng. 

Vôùi Phaät giaùo, tin töôûng toân giaùo maø khoâng hieåu bieát töôøng taän veà 

toân giaùo ñoù töùc laø muø quaùng, khoâng khaùc gì meâ tín dò ñoan. Daàu coù 

hieåu bieát maø khoâng chòu nhaän ra chaân nguïy hay hieåu bieát sai, khoâng 
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hôïp vôùi leõ töï nhieân, ñoù cuõng laø meâ tín hay tín ngöôõng khoâng chaân 

chaùnh. Tin raèng neáu baïn gieo hoät ôùt thì baïn seõ coù caây ôùt vaø cuoái cuøng 

laø baïn seõ coù nhöõng traùi ôùt. Tuy nhieân, neáu baïn sôùm nhaän chaân ra raèng 

ôùt cay, laø loaïi traùi maø baïn khoâng muoán, duø ñaõ lôõ gieo, baïn coù theå 

khoâng boùn phaân töôùi nöôùc, leõ ñöông nhieân caây ôùt seõ eøo oït, seõ khoâng 

sanh traùi. Töông töï nhö vaäy, neáu bieát haønh ñoäng nhö vaäy laø aùc, laø baát 

thieän, baïn khoâng haønh ñoäng thì dó nhieân laø baïn khoâng phaûi gaùnh laáy 

haäu quaû xaáu aùc. Ñöùc Phaät hoaøn toaøn phuû nhaän vieäc tin töôûng raèng baát 

cöù ñieàu gì xaûy ra cho moät ngöôøi, hoaëc toát hoaëc xaáu, laø do cô hoäi, soá 

meänh hay vaän may ruûi. Moïi vieäc xaûy ra ñeàu coù nguyeân nhaân cuûa noù vaø 

coù moái lieân heä chaët cheõ naøo ñoù giöõa nhaân vaø quaû. Ngöôøi muoán tin Phaät 

cuõng ñöøng voäi vaøng ñeán vôùi Phaät giaùo baèng söï hieåu laàm hay söï muø 

quaùng. Baïn neân töø töø tìm toøi, hoïc hoûi tröôùc khi quyeát ñònh sau cuøng. 

Nhöõng toân giaùo thôø thaàn linh thì luoân xem lyù trí vaø trí tueä nhö laø keû thuø 

cuûa nieàm tin vaø loøng trung thaønh vôùi giaùo ñieàu vì vôùi hoï chæ coù tin hay 

khoâng tin maø thoâi, chöù khoâng coù ñieàu gì khaùc nöõa ñeå lyù luaän. Kyø thaät, 

neáu chuùng ta chaáp nhaän coù caùi goïi laø thaàn linh voâ song thì chuùng ta 

khoâng theå chaáp nhaän baát cöù söï khaùm phaù cô baûn naøo cuûa khoa hoïc 

hieän ñaïi, cuõng khoâng theå chaáp nhaän thuyeát tieán hoùa cuûa Darwin hay söï 

tieán hoùa cuûa vuõ truï do khoa hoïc hieän ñaïi mang ñeán. Vì theo nhöõng 

ngöôøi tin töôûng thaàn linh thì caùi goïi laø thaàn linh voâ song hay thöôïng ñeá 

ñaõ saùng taïo ra loaøi ngöôøi vaø vuõ truï cuøng moät luùc vaø caû ba thöù, thaàn 

linh, con ngöôøi vaø vuõ truï ñeàu rieâng reõ nhau. Tuy nhieân, khoa hoïc hieän 

ñaïi ñoàng yù vôùi nhöõng gì maø Ñöùc Phaät ñaõ daïy hôn hai möôi saùu theá kyù 

veà tröôùc, vaø khoa hoïc ñaõ chöùng minh ñöôïc vuõ truï nhö laø moät tieán trình 

thay ñoåi voâ taän. Hôn nöõa, söï tin töôûng vaøo thaàn linh cöùu roãi ñaõ gaây neân 

moät moái nguy hieåm ñaùng sôï cho nhaân loaïi, ñaëc bieät töø theá kyû thöù  nhaát 

ñeán maõi cuoái theá kyû thöù möôøi chín, vì nhöõng ngöôøi tin töôûng söï cöùu roãi 

ñöôïc thaàn linh hay thöôïng ñeá ban cho hoï roài thì hoï laïi baét ñaàu nghó 

raèng hoï cuõng phaûi aùp ñaët söï cöùu roãi cho ngöôøi khaùc. Chính vì lyù do ñoù 

maø caùc xöù theo Cô Ñoác giaùo ñaõ gôûi binh lính vaø coá ñaïo cuûa hoï ñi khaép 

theá giôùi ñeå cöùu roãi nhöõng daân toäc khaùc baèng vuõ löïc. Vaø keát quaû laø 

ngöôøi ta ñaõ nhaân danh “Chuùa Trôøi” ñeå taøn saùt vaø chinh phuïc haøng trieäu 

trieäu ngöôøi. Phaät giaùo thì ngöôïc laïi vôùi caùc toân giaùo tin töôûng thaàn linh. 

Phaät giaùo daïy raèng con ngöôøi phaûi phaùt trieån trí tueä. Tuy nhieân, trí tueä 

trong Phaät giaùo khoâng phaûi laø loaïi trí tueä ñöôïc baûo hay ñöôïc daïy. Chaân 

trí tueä hay trí tueä thöïc söï laø nhìn thaáy tröïc tieáp vaø töï mình hieåu. Vôùi 
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loaïi trí tueä naøy, con ngöôøi coù taâm löôïng côûi môû hôn, con ngöôøi chòu 

laéng nghe quan ñieåm töông phaûn cuûa ngöôøi khaùc hôn laø tin töôûng moät 

caùch muø quaùng. Phaät töû thuaàn thaønh khoâng bao giôø tin vaøo luaät tröôøng 

cöûu. Ñöùc Phaät coâng nhaän luaät voâ thöôøng vaø hoaøn toaøn phuû nhaän söï 

hieän höõu tröôøng cöûu cuûa söï vaät. Vaät chaát vaø tinh thaàn ñeàu laø nhöõng yù 

nieäm tröøu töôïng khoâng thaät, thaät söï chæ laø nhöõng yeáu toá luoân thay ñoåi 

hay chö phaùp, lieân heä laãn nhau, sanh khôûi tuøy thuoäc laãn nhau. Nhö vaäy 

nieàm tin trong Phaät giaùo coù nghóa laø tin töôûng vaøo Ñöùc Phaät nhö moät vò 

Ñaïo sö, tin giaùo phaùp cuûa Ngaøi nhö ngoïn ñuoác soi ñöôøng vaø tin Taêng 

chuùng laø nhöõng göông haïnh veà loái soáng theo Phaät giaùo. Theo quan 

ñieåm Phaät giaùo veà nieàm tin, moïi ngöôøi coù toaøn quyeàn löïa choïn cho 

mình moät nieàm tin, khoâng ai coù quyeàn can döï vaøo nieàm tin cuûa ai. Ñöùc 

Phaät daïy trong Kinh Kalama: “Khoâng neân chaáp nhaän ñieàu gì chæ vì lyù 

do truyeàn thoáng, quyeàn theá cuûa vò thaày, hay vì noù laø quan ñieåm cuûa 

nhieàu ngöôøi, hay cuûa moät nhoùm ñaëc bieät, hay ngöôïc laïi. Moïi thöù ñeàu 

phaûi ñöôïc caân nhaéc, quan saùt vaø phaùn xeùt xem ñuùng hay sai döôùi aùnh 

saùng nhaän thöùc veà lôïi ích cuûa chính mình. Neáu laø sai khoâng neân baùc boû 

ngay maø neân ñeå laïi xeùt theâm nöõa. Nhö vaäy chuùng ta thaáy roõ raøng Phaät 

giaùo ñaët caên baûn ôû kinh nghieäm caù nhaân, hôïp lyù, thöïc haønh ñaïo ñöùc noäi 

taâm. Khoâng caàn phaûi vaâng phuïc thaàn thaùnh, cuõng khoâng caàn phaûi laáy 

loøng moät vò thaày naøo. Vôùi ngöôøi Phaät töû, khoâng coù chuyeän gaén boù vôùi 

moät nieàm tin muø quaùng hay vôùi caùc tín ñieàu cöùng nhaéc, nhöõng nghi leã, 

nhöõng Thaùnh thö hay huyeàn thoaïi. Ñöùc Phaät thöôøng khaúng ñònh vôùi töù 

chuùng raèng cöùu roãi coù ñaït ñöôïc bôûi con ngöôøi vaø chæ do con ngöôøi maø 

khoâng caàn baát cöù moät trôï löïc nhoû naøo cuûa caùi goïi laø thöôïng ñeá hay 

thaàn linh. 

Ñöùc Phaät daïy chuùng ta neân coá gaéng nhaän bieát chaân lyù, töø ñoù chuùng 

ta môùi coù khaû naêng thoâng hieåu söï sôï haõi cuûa chuùng ta, tìm caùch giaûm 

thieåu loøng ham muoán cuûa ta, tìm caùch trieät tieâu loøng töï kyû cuûa chính 

mình, cuõng nhö traàm tænh chaáp nhaän nhöõng gì maø chuùng ta khoâng theå 

thay ñoåi ñöôïc. Ñöùc Phaät thay theá noãi lo sôï khoâng phaûi baèng moät nieàm 

tin muø quaùng vaø khoâng thuaän lyù nôi thaàn linh, maø baèng söï hieåu bieát 

thuaän lyù vaø hôïp vôùi chaân lyù. Hôn nöõa, Phaät töû khoâng tin nôi thaàn linh vì 

khoâng coù baèng chöùng cuï theå naøo laøm neàn taûng cho söï tin töôûng nhö 

vaäy. Ai coù theå traû lôøi nhöõng caâu hoûi veà thaàn linh? Thaàn linh laø ai? Thaàn 

linh laø ngöôøi nam hay ngöôøi nöõ hay khoâng nam khoâng nöõ? Ai coù theå 

ñöa ra baèng chöùng roõ raøng cuï theå veà söï hieän höõu cuûa thaàn linh? Ñeán 
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nay chöa ai coù theå laøm ñöôïc chuyeän naøy. Ngöôøi Phaät töû daønh söï phaùn 

ñoaùn veà moät thaàn linh ñeán khi naøo coù ñöôïc baèng chöùng roõ raøng nhö 

vaäy. Beân caïnh ñoù, nieàm tin nôi thaàn linh khoâng caàn thieát cho cuoäc soáng 

coù yù nghóa vaø haïnh phuùc. Neáu baïn tin raèng thaàn linh laøm cho cuoäc soáng 

cuûa baïn coù yù nghóa vaø haïnh phuùc hôn thì baïn cöù vieäc tin nhö vaäy. 

Nhöng nhôù raèng, hôn hai phaàn ba daân chuùng treân theá giôùi naøy khoâng tin 

nôi thaàn linh, vaø ai daùm noùi raèng hoï khoâng coù cuoäc soáng coù yù nghóa vaø 

haïnh phuùc? Vaø ai daùm caû quyeát raèng toaøn theå nhöõng ngöôøi tin nôi thaàn 

linh ñeàu coù cuoäc soáng coù yù nghóa vaø haïnh phuùc heát ñaâu? Neáu baïn tin 

raèng thaàn linh giuùp ñôû baïn vöôït qua nhöõng khoù khaên vaø khuyeát taät thì 

baïn cöù tin nhö vaäy ñi. Nhöng ngöôøi Phaät töû khoâng chaáp nhaän quan 

nieäm cöùu ñoä thaàn thaùnh nhö vaäy. Ngöôïc laïi, caên cöù vaøo kinh nghieäm 

cuûa Ñöùc Phaät, Ngaøi ñaõ chæ baøy cho chuùng ta laø moãi ngöôøi ñeàu coù khaû 

naêng töï thanh tònh thaân taâm, phaùt trieån loøng töø bi voâ haïn vaø söï hieåu 

bieát toaøn haûo. Ngaøi chuyeån höôùng thaàn trôøi sang töï taâm vaø khuyeán 

khích chuùng ta töï tìm caùch giaûi quyeát nhöõng vaán ñeà baèng söï hieåu bieát 

chaân chaùnh cuûa chính mình. Roát roài, thaàn thoaïi veà thaàn linh ñaõ bò khoa 

hoïc traán aùp. Khoa hoïc ñaõ chöùng minh söï thaønh laäp cuûa vuõ truï hoaøn 

toaøn khoâng lieân heä gì ñeán yù nieäm thaàn linh.  

Ñaïo Phaät laáy vieäc giaûi thoaùt cuûa con ngöôøi laø quan troïng. Coù moät 

laàn moät vò Tyø Kheo teân Malunkyaputta hoûi Ñöùc Phaät, raèng thì laø vuõ truï 

naøy tröôøng toàn hay khoâng tröôøng toàn, theá giôùi höõu bieân hay voâ bieân, 

linh hoàn vaø theå xaùc laø moät hay laø hai, moät vò Phaät tröôøng toàn sau khi 

nhaäp dieät hay khoâng, vaân vaân vaø vaân vaân. Ñöùc Phaät cöông quyeát töø 

choái baøn luaän nhöõng vaán ñeà tröøu töôïng nhö vaäy vaø thay vaøo ñoù Ngaøi 

noùi cho vò Tyø Kheo aáy moät thí duï. “Neáu moät ngöôøi bò truùng teân taåm 

thuoác ñoäc, maø ngöôøi aáy vaãn laûm nhaûm ‘Toâi nhöùt ñònh khoâng chòu nhoå 

muõi teân ra cho tôùi chöøng naøo toâi bieát ai baén toâi,’ hoaëc giaû ‘Toâi nhöùt 

ñònh khoâng nhoå muõi teân ra cho tôùi chöøng naøo toâi bieát muõi teân baén toâi bò 

thöông laøm baèng chaát gì.’” Nhö moät ngöôøi thöïc tieãn dó nhieân ngöôøi aáy 

seõ ñeå cho y só trò thöông töùc thôøi, chöù khoâng ñoøi bieát nhöõng chi tieát 

khoâng caàn thieát  khoâng giuùp ích gì caû. Ñaây laø thaùi ñoä cuûa Ñöùc Phaät ñoái 

vôùi nhöõng suy nghó tröøu töôïng khoâng thöïc teá vaø khoâng giuùp ích gì cho 

cuoäc tu haønh cuûa chuùng ta. Ñöùc Phaät seõ no ùi, “Ñöøng lyù luaän hay bieän 

luaän.” Ngoaøi ra, ñaïo Phaät khoâng chaáp nhaän nhöõng vieäc boác soá boùi queû, 

ñeo buøa hoä maïng, xem ñòa lyù, coi ngaøy, vaân vaân. Taát caû nhöõng vieäc 

naøy ñeàu laø nhöõng meâ tín voâ ích trong ñaïo Phaät. Tuy nhieân, vì tham 



 355 

lam, sôï haõi vaø meâ muoäi maø moät soá Phaät töû vaãn coøn baùm víu vaøo nhöõng 

vieäc meâ muoäi dò ñoan naøy. Chöøng naøo maø ngöôøi ta thaáu hieåu nhöõng lôøi 

daïy cuûa Ñöùc Phaät, chöøng ñoù ngöôøi ta seõ nhaän thöùc raèng moät caùi taâm 

thanh tònh coù theå baûo veä mình vöõng chaéc hôn nhöõng lôøi boùi toaùn troáng 

roãng, nhöõng mieáng buøa voâ nghóa hay nhöõng lôøi taùn tuïng muø môø, chöøng 

ñoù ngöôøi ta seõ khoâng coøn leä thuoäc vaøo nhöõng thöù voâ nghóa aáy nöõa. 

Trong ñaïo Phaät, giaûi thoaùt laø phöông chaâm ñeå ñeà cao tinh thaàn töï taïi 

ngoaøi taát caû caùc voøng kieàm toûa, boù buoäc hay aùp böùc moät caùch voâ lyù, 

trong ñoù nieàm tin cuûa moãi caù nhaân cuõng phaûi töï mình löïa choïn, chöù 

khoâng phaûi ai khaùc. Tuy nhieân, Ñöùc Phaät thöôøng nhaán maïnh: “Phaûi coá 

gaéng tìm hieåu caën keõ tröôùc khi tin, ngay caû nhöõng lôøi ta noùi, vì haønh 

ñoäng maø khoâng hieåu roõ baûn chaát thaät cuûa nhöõng vieäc mình laøm ñoâi khi 

voâ tình phaù vôõ nhöõng truyeàn thoáng cao ñeïp cuûa chính mình, gioáng nhö 

mình ñem neùm vieân kim cöông vaøo buøn nhô khoâng khaùc.” Ñöùc Phaät laïi 

khuyeân tieáp: “Phaøm laøm vieäc gì cuõng phaûi nghó tôùi haäu quaû cuûa noù.” 

Ngaøy nay, sau hôn 2.500 naêm sau thôøi Ñöùc Phaät, taát caû khoa hoïc gia 

ñeàu tin raèng moïi caûnh töôïng xaûy ra treân theá gian naøy ñeàu chòu söï chi 

phoái cuûa luaät nhaân quaû. Noùi caùch khaùc, nhaân töùc laø taùc duïng cuûa haønh 

ñoäng vaø hieäu quaû töùc laø keát quaû cuûa haønh ñoäng. Ñöùc Phaät mieâu taû theá 

giôùi nhö moät doøng baát taän cuûa söï taùi sanh. Moïi thöù ñeàu thay ñoåi, 

chuyeån hoùa lieân tuïc, ñoät bieán khoâng ngöøng vaø nhö moät doøng suoái tuoân 

chaûy. Moïi thöù luùc coù luùc khoâng. Moïi thöù tuaàn hoaøn hieän höõu roài laïi 

bieán maát khoûi cuoäc soáng. Moïi thöù ñeàu chuyeån ñoäng töø luùc sanh ñeán luùc 

dieät. Söï soáng laø moät söï chuyeån ñoäng lieân tuïc cuûa söï thay ñoåi tieán ñeán 

caùi cheát. Vaät chaát laïi cuõng nhö vaäy, cuõng laø moät chuyeån ñoäng khoâng 

ngöøng cuûa söï thay ñoåi ñeå ñi ñeán hoaïi dieät. Moät caùi baøn töø luùc môùi tinh 

nguyeân cho ñeán luùc muït röûa, chæ laø vaán ñeà thôøi gian, khoâng coù ngoaïi 

leä. Giaùo lyù veà tính chaát voâ thöôøng cuûa moïi vaïn höõu laø moät troïng ñieåm 

quan yeáu cuûa ñaïo Phaät. Khoâng coù thöù gì treân theá giôùi naøy coù theå ñöôïc 

coi laø tuyeät ñoái. Nghóa laø khoâng theå coù caùi gì sanh maø khoâng coù dieät. 

Baát cöù thöù gì cuõng ñeàu phaûi leä thuoäc vaøo söï duyeân hôïp thì cuõng phaûi leä 

thuoäc vaøo söï tan raõ do heát duyeân. Thay ñoåi chính noù laø thaønh phaàn cuûa 

moïi thöïc theå. Trong ñôøi soáng haøng ngaøy, söï vieäc tieán trieån vaø thay ñoåi 

giöõa nhöõng cöïc ñoan vaø töông phaûn, tyû nhö thaêng traàm, thaønh baïi, ñöôïc 

thua, vinh nhuïc, khen cheâ, vaân vaân vaø vaân vaân. Khoâng ai trong chuùng 

ta coù theå ñoan chaéc raèng thaêng khoâng theo sau bôûi traàm, thaønh khoâng 

theo sau bôûi baïi, ñöôïc theo sau bôûi thua, vinh theo sau bôûi nhuïc, vaø 
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khen theo sau bôûi cheâ. Hieåu ñöôïc luaät voâ thöôøng naøy, ngöôøi Phaät töû seõ 

khoâng coøn bò khoáng cheá bôûi nhöõng vui, buoàn, thích, chaùn, hy voïng, thaát 

voïng, töï tin hay sôï haõi nöõa. 

Trong giaùo huaán cao thöôïng cuûa Ñöùc Phaät, loøng chaân thaät, töø maãn, 

hieåu bieát, nhaãn nhuïc, quaûng ñaïi bao dung, vaø nhöõng ñöùc tính cao ñeïp 

khaùc thaät söï baûo veä vaø mang laïi cho chuùng ta haïnh phuùc vaø thònh 

vöôïng thaät söï. Moät ngöôøi tu taäp sao cho coù ñöôïc nhöõng ñöùc taùnh toát 

vöøa keå treân, laø ngöôøi aáy ñang haønh trình treân ñöôøng ñeán ñaát Phaät. Thaät 

vaäy, Phaät taùnh khoâng theå töø beân ngoaøi maø tìm thaáy ñöôïc. Phaät taùnh 

khoâng coù giôùi haïn nôi Ñoâng, Taây, Nam, Baéc, maø Phaät ôû ngay taïi trong 

taâm cuûa moãi ngöôøi. Trong Kinh Phaùp Hoa, Ñöùc Phaät daïy: “Thuôû xöa 

coù moät ngöôøi cha giaø yeáu vaø saép cheát, nhöng ngöôøi aáy coøn moät ngöôøi 

con nhoû, muoán ñöùa con sau naøy ñöôïc no ñuû, oâng môùi ñeå moät vieân kim 

cöông vaøo gaáu aùo cuûa ñöùa con. Sau khi cha cheát, ñöùa beù khoâng bieát 

mình coù vieân ngoïc baùu, neân cöù ñi ñaây ñi ñoù xin xoû nhôø vaû ngöôøi khaùc, 

nhöng khoâng ñöôïc moät ai giuùp ñôõ. Moät ngaøy noï, chaøng trai söïc nhôù laïi 

vieân ngoïc baùu cuûa cha mình ñeå laïi, töø ñoù veà sau chaøng trôû neân ngöôøi 

sang troïng vaø khoâng coøn nhôø caäy ngöôøi khaùc nöõa.” 

Haàu heát ai trong chuùng ta ñeàu cuõng phaûi ñoàng yù raèng trong taát caû 

caùc loaøi sinh vaät, con ngöôøi laø nhöõng sinh vaät ñoäc nhaát trong hoaøn vuõ 

coù theå hieåu ñöôïc chuùng ta ñang laøm caùi gì vaø seõ laøm caùi gì. So saùnh vôùi 

caùc loaøi khaùc thì con ngöôøi coù phaàn thuø thaéng vaø hoaøn haûo hôn chaúng 

nhöõng veà maët tinh thaàn, tö töôûng, maø coøn veà phöông dieän khaû naêng toå 

chöùc xaõ hoäi vaø ñôøi soáng nöõa. Ñôøi soáng cuûa con ngöôøi khoâng theå naøo bò 

thay theá, laäp laïi hay quyeát ñònh bôûi baát cöù moät ai. Moät khi chuùng ta 

ñöôïc sanh ra trong theá giôùi naøy, chuùng ta phaûi soáng moät cuoäc soáng cuûa 

chính mình sao cho thaät coù yù nghóa vaø ñaùng soáng. Chính vì theá maø coå 

ñöùc coù daïy: “Con ngöôøi laø moät sinh vaät toái linh” hay con ngöôøi ñöôïc 

xeáp vaøo haøng öu tuù hôn caùc loaøi khaùc. Vaø Ñöùc Phaät daïy trong kinh Öu 

Baø Taéc: “Trong moïi loaøi, con ngöôøi coù nhöõng caên vaø trí tueä caàn thieát. 

Ngoaøi ra, ñieàu kieän hoaøn caûnh cuûa con ngöôøi khoâng quaù khoå sôû nhö 

nhöõng chuùng sanh trong ñòa nguïc, khoâng quaù vui söôùng nhö nhöõng 

chuùng sanh trong coõi trôøi. Vaø treân heát, con ngöôøi khoâng ngu si nhö loaøi 

suùc sanh.” Nhö vaäy con ngöôøi ñöôïc xeáp vaøo loaïi chuùng sanh coù nhieàu 

öu ñieåm. Con ngöôøi coù khaû naêng xaây döïng vaø caûi tieán cho mình moät 

cuoäc soáng toaøn thieän toaøn myõ.  
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Faith in Buddhism 

 

A basic belief in Buddhism is that the world is filled with sufferings 

and afflictions that are caused by the desires, angers and ignorance, 

pride, doubt, and wrong views.  If the above mentioned troubles could 

be removed, then the sufferings and afflictions would naturally end. 

However, removing the above mentioned troubles does not mean that 

we chase after worldly pleasures, nor does it means pessimism. 

According to the Buddha, most of daily life’s troubles are caused by 

attachment. We get angry, we worry, we become greedy and complain 

bitterly. All these causes of unhappiness, tension, stubbornness and 

sadness are due to attachment. Thus if  we want to end sufferings and 

afflictions, we must end attachment, no exception. However, to end 

attachment is not easy for in order to end attachment we must conquest 

ourselves. Thus the Buddha taught in the Dharmapada Sutra: “The 

greates of conquests is not the subjugation of others but of the self. 

Even though a man conquers thousands of men in battle, he who 

conquers himself is the greatest of conquerors.” In fact, the ultimate 

goal of a Buddhist is to look inward to find his own Buddha and not 

outward. Thus, the goal of a Buddhist is the development of self-

dependency, the ability to set oneself free of sufferings and afflictions. 

Buddhism is strongly against a blind belief on other forces of salvation 

with no basic factors. The Buddha always reminded his disciples: “You 

should reject blind belief. Do not judge by hearsay, not on mere 

assertion, not on authority of so-called sacred scriptures. Do not hurrily 

judge according to appearances, not believe anything because an 

ascetic or a teacher has said it.” 

With Buddhism, to believe religion without understanding it 

thoroughly, it’s a blind faith, or it’s not different from superstition. Even 

though understanding but understanding without finding to see if it’s 

right or wrong, in accordance or not in accordance with truth, with 

reality, it’s also a form of superstition or wrong belief. Believe that 

when you sow a seed of hot-pepper, you will have a hot-pepper tree 

and eventually you will reap hot-pepper fruit. However, even though 

you have already sown the seed of hot-pepper, but you realize that you 

don’t like to eat fruit that is hot, you stop fertilizing and watering the 
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hot-pepper tree, the tree will wither and die, and will not produce any 

fruit. Similarly, if you know an action is bad and unwholesome, you 

refuse to act, of course you will not receive any bad or unwholesome 

consequence. The Buddha refuses to believe that whatever happens  to 

a person, either good or bad, is due to chance, fate or fortune. 

Everything that happens has a specific cause or causes and there must 

be some tight relationships between the cause and the effect. Those 

who want to believe in Buddhism should not rush to become a Buddhist 

with the wrong understanding or blind belief in Buddhism. You should 

take your time to do more researches, to ask questions, and to consider 

carefully before making your final decision. Religions that worship god 

have always considered reason and wisdom as the enemy of faith and 

dogma for them there exist only “believe” or “not believe” and nothing 

else. In fact, if we accept that there exists a so-called almighty god, we 

cannot accept any of the findings of modern science; neither Darwin’s 

science of biological evolution nor the theories of the nature and 

evolution of the universe coming from modern physics. They believe 

that a so-called creator god invented humankind and the universe all at 

once and that these three realms of god, man and universe, all are 

separate. However, modern science agrees with what the Buddha 

taught almost twenty-six centuries ago, and proves that the universe as 

one infinite process of change. Furthermore, the belief of salvation by 

god caused a serious danger to the whole world, especially from the 

first century to the end of the nineteenth century, for those  who 

believe in the salvation of god believe that they must impose salvation 

on others. For this reason, Catholic countries sent their troops and 

priests all over the world to save others by force. And as a result, 

millions of people got killed or slaughtered and subjugated in the name 

of god. Buddhism is in contrast with other religions that believe in god. 

Buddhism teaches that one must develop wisdom. However, wisdom in 

Buddhism is not simply believing in what we are told or taught. True 

wisdom is to directly see and understand for ourselves. With this 

wisdom, people will have an open mind that listens to others’ points of 

view rather than being closed-minded; people will also carefully 

examine fatcs that contradicts their belief rather than blindly believing. 

Sincere Buddhists never believe in the law of eternity. The Buddha 

accepts the law of impermanence or change and denies the existence 
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of eternal substances. Matter and spirit are false abstractions that, in 

reality, are only changing factors or dharmas which are connected and 

which arise in functional dependence on each other. Thus, Buddhist 

faith means that the devotee accepts the Buddha as a Teacher and a 

Guide, His doctrine as way of life, and the Sangha community as the 

examplars of this way of life. According to Buddhist point of view in 

faith, everyone is completely free to make his own choice in faith, no 

one has the right to interfere with other people’s choice. Let’s take a 

close look in the Buddha’s teaching in the Kalama Sutra: “Nothing 

should be accepted merely on the ground of tradition or the authority of 

the teacher, or because it is the view of a large number of people, 

distinguished or otherwise. Everything should be weighed, examined 

and judged according to whether it is true or false in the light of one’s 

own true benefits. If considered wrong, they should not be rejected but 

left for further considerations.” Therefore, we see clearly that 

Buddhism is based on personal expeirence, rationalism, practice, 

morality, and insight. There is no need to propitiate gods or masters. 

There is no blind adherence to a faith, rigid dogmas, rituals, holy 

scriptures, or myths. The Buddha always confirmed his disciples that a 

salvation can only be gained by man and by man only during his life 

without the least help from a so-called god or gods. 

The Buddha taught us to try to recognize truth, so we can 

understand our fear, to lessen our desires, to eliminate our selfishness, 

and to calmly and courageously accept things we cannot change. He 

replaced fear, not with blindly and irrational belief but with rational 

understanding which corresponds to the truth. Furthermore, Buddhists 

do not believe in god because there does not seem to be any concrete 

evidence to support this idea. Who can answer questions on god? Who 

is god? Is god masculine or feminine or neuter? Who can provide 

ample evidence with real, concrete, substantial or irrefutable facts to 

prove the existence of god?  So far, no one can. Buddhists suspend 

judgment until  such evidence is forthcoming. Besides, such belief in 

god is not necessary for a really meaningful and happy life. If you 

believe that god make your life meaningful and happy, so be it. But 

remember, more than two-thirds of the world do not believe in god and 

who can say that they don’t have a meaningful and happy life? And 

who dare to say that those who believe in god, all have a meaningful 
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and happy life? If you believe that god help you overcome disabilities 

and difficulties, so be it. But Buddhists do not accept the theological 

concept of salvation. In the contrary, based on the Buddha’s own 

experience, he showed us that each human being had the capacity to 

purify the body and the mind, develop infinitive love and compassion 

and perfect understanding. He shifted the gods and heavens to the self-

heart and encouraged us to find solution to our problems through self-

understanding. Finally, such myths of god and creation concept has 

been superseded by scientific facts. Science has explained the origin of 

the universe completely without recourse to the god-idea. 

Buddhism considers human’s liberation the priority. Once the 

Buddha was asked by a monk named Malunkyaputta, whether the 

world was eternal or not eternal, whether the world was finite or 

infinite, whether the soul was one thing and the body another, whether 

a Buddha existed after death or did not exist after death, and so on, and 

so on. The Buddha flatly refused to discuss such metaphysics, and 

instead gave him a parable. “It is as if a man had been wounded by an 

arrow thickly smeared with poison, and yet he were to say, ‘I will not 

have this arrow pulled out until I know by what man I was wounded,’ 

or ‘I will not have this arrow pulled out until I know of what the arrow 

with which I was wounded was made.’” As a practical man he should 

of course get himself treated by the physician at once, without 

demanding these unnecessary details which would not help him in the 

least. This was the attitude of the Buddha toward the metaphysical 

speculation which do not in any way help improve ourselves in our 

cultivation. The Buddha would say, “Do not go by reasoning, nor by 

argument.” Besides, Buddhism does not accept such practices as 

fortune telling, wearing magic charms for protection, fixing lucky sites 

for building, prophesying and fixing lucky days, etc. All these practices 

are considered useless superstitions in Buddhism. However, because of 

greed, fear and ignorance, some Buddhists still try to stick to these  

superstituous practices. As soon as people understand the Buddha’s 

teachings, they realize that a pure heart can protect them much better 

than empty words of fortune telling, or wearing nonsense charms, or 

ambiguous chanted words and they are no longer rely on such 

meaningless things. In Buddhism, liberation is a motto which heightens 

(elevates) the unfettered spirit beyond the irrational wall of 
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conventional restriction in which the faith of each individual must be 

chosen by that individual and by no one else. However, the Buddha 

always emphasized “Try to understand thoroughly before believing, 

even with my teachings, for acting freely and without knowing the real 

meaning of whatever you act sometimes you unintentionally destroy 

valuable traditions of yourselves. This is the same as a diamond being 

thrown into the dirt.” The Buddha continued to advise: “When you do 

anything you should think of its consequence.” Nowadays, more than 

2,500 years after the Buddha’s time, all scientists believe that every 

event that takes place in the world is subject to the law of cause and 

effect. In other words, cause is the activity and effect is the result of 

the activity. The Buddha described the world as an unending flux of 

becoming. All is changeable, continuous transformation, ceaseless 

mutation, and a moving stream. Everything exists from moment to 

moment. Everything is recurring rotation of coming into being and then 

passing out of existence. Everything is moving from formation to 

destruction, from birth to death. The matter of material forms are also a 

continuous movement or change towards decay. This teaching of the 

impermanent nature of everything is one of the most important points 

of view of Buddhism. Nothing on earth partakes of the character of 

absolute reality. That is to say there will be no destruction of what is 

formed is impossible. Whatever is subject to origination is subject to 

destruction. Change is the very constituent of reality. In daily life, 

things move and change between extremes and contrasts, i.e., rise and 

fall, success and failure, gain and loss, honor and contempt, praise and 

blame, and so on. No one can be sure that a “rise” does not follow with 

a “fall”, a success does not follow with a failure, a gain with a loss, an 

honor with a contempt, and a praise with a blame. To thoroughly 

understand this rule of change or impermanence, Buddhists are no 

longer dominated by happiness, sorrow, delight, despair, 

disappointment, satisfaction, self-confidence and fear. 

In the noble teachings of the Buddha, it is honesty, kindness, 

understanding, patience, generosity, forgiveness, loyalty and other 

good qualities that truly protect us and give us true happiness and 

prosperity. A man who possesses the above mentioned characteristics, 

that man is travelling on the Path to the Buddha’s Land. It is true that 

Buddhahood cannot be found outside. It has no limit and not be 
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confined in the East, West, South or North. It is in fact, in every man’s 

mind. In the Lotus Sutra, the Buddha taught: “Once upon a time, there 

was a father  who was very old and death was hovering on him. He had 

a little son and wanted him to be well off in the future. He hid a very 

valuable diamond between the hems of his son’s shirt and then gave 

him some advice. After his father’s passing away, the son forgot 

completely about the hidden diamond. He became poor, wandering 

here and there to beg for help, met with nothing but refusal. One day, 

he suddenly remembered about the hidden treasure left by his father, 

from thence he became a rich man and no longer depended on others 

for help.” 

Most of us are agreed to the fact that among all living beings, 

human beings are unique beings who can understand what we are and 

what we should be. Compared to other beings, man is most complete 

and superior not only in the mentality and thinking, but also in the 

ability of organization of social life. Human beings’ life cannot be 

substituted nor repeated nor determined by someone else. Once we are 

born in this world, we have to live our own life, a meaningful and 

worth living life. Thus the ancient said: “Man is the most sacred and 

superior animal.” And the Buddha taught in the Upasaka Sutra: “In all 

beings, man is endowed with all necessary faculties, intelligence. 

Besides man’s conditions are not too miserable as those beings in hell, 

not too much pleasure as those beings in heaven. And above all, man’s 

mind is not so ignorant as that of the animals.” So man has the ability to 

build and improve his own life to the degree of perfection.  
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Chöông Möôøi Chín 

Chapter Nineteen 

 

Nhöõng Phaùp AÁn  

Trong Giaùo Thuyeát Nhaø Phaät 

 

I. Toång Quan Veà Nhöõng Phaùp AÁn Trong Giaùo Thuyeát Nhaø 

Phaät: 

Phaùp aán laø daáu aán cuûa dieäu phaùp, dieäu phaùp chaân thöïc, khoâng 

chuyeån ñoäng hay bieán ñoåi neân goïi laø “AÁn.” Phaùp aán laø daáu hieäu chöùng 

ngoä maø chö Phaät hay chö Toå trao truyeàn taâm phaùp cho nhau. Trong 

Phaät giaùo, coù nhieàu loaïi Phaùp AÁn trong caû hai truyeàn thoáng Ñaïi Thöøa 

vaø Nguyeân Thuûy. Tam Phaùp AÁn: 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. Moät vaøi toâng phaùi laïi cho raèng coù 

boán phaùp aán: khoå, voâ thöôøng, voâ ngaõ, nieát baøn. Ñoái vôùi haønh giaû tu 

Phaät, 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. Tam Phaùp AÁn laø ba 

ñaëc taùnh phoå quaùt cuûa cuoäc soáng. Ñaây laø moät phaàn quan troïng trong 

giaùo lyù cuûa Ñöùc Phaät. Baát cöù Phaät töû thuaàn thaønh naøo tænh thöùc ñöôïc 

tam phaùp aán laø ñaõ moät böôùc tieán gaàn ñeán giaùc ngoä. Nhieàu ngöôøi khoâng 

ñeå yù, cuõng gioáng nhö nhöõng giaùo lyù quan troïng khaùc nhö Töù Dieäu Ñeá, 

Baùt Thaùnh Ñaïo, lyù Nhaân Duyeân, Giôùi Ñònh, Nguõ Uaån, vaân vaân, kyø thaät 

tam phaùp aán cuõng laø moät phaàn cuûa tueä hoïc. Noùi caùch khaùc, moät khi 

chuùng ta am hieåu ñöôïc leõ thaät cuûa “Tam Phaùp AÁn”, chuùng ta ñaõ ñaït 

ñöôïc trí tueä caàn thieát cho vieäc tu taäp giaûi thoaùt. Noùi laø ba ñaëc tính, kyø 

thaät ñaây laø ba chaân cuûa chieác gheá “baûn chaát thaät cuûa vaïn höõu” maø 

chaân naày lieân quan maät thieát vôùi chaân kia. Neáu chuùng ta thieáu maát moät 

ñaëc taùnh thì nguyeân lyù “Tam Phaùp AÁn” trôû neân voâ nghóa; hoaëc giaû nhö 

chieác gheá kia thieáu moät chaân thì noù khoâng theå naøo ñöùng vöõng ñöôïc. 
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Ñöùc Phaät luoân nhaán maïnh ñeán “Tam Phaùp AÁn” nhö laø ba ñaëc taùnh 

troïng yeáu cuûa ñaïo Phaät, vì thöù nhaát “Tam Phaùp AÁn” luoân lieân heä ñeán 

cuoäc soáng, thöù nhì chuùng luoân ñöôïc tìm thaáy trong cuoäc soáng, vaø thöù ba 

chuùng laø tieâu chuaån ñöôïc duøng ñeå thaåm ñònh chaân giaùo phaùp trong Phaät 

giaùo (giaùo lyù nhaø Phaät luoân song haønh vôùi voâ thöôøng, khoå vaø voâ ngaõ). 

Chính vì vaäy maø khi Ñöùc Phaät noùi cuoäc soáng naày coù ba ñaëc tính, Ngaøi 

muoán nhaán maïnh raèng ba ñaëc tính naày luùc naøo cuõng hieän höõu trong 

cuoäc soáng, vaø chính ba ñaëc tính naày giuùp chuùng ta bieát ñöôïc phaûi laøm 

gì vôùi cuoäc soáng ñeå coù ñöôïc haïnh phuùc mieân vieãn. Phaät töû chaân thuaàn 

neân luoân nhôù raèng baát cöù moät baøi thuyeát giaûng naøo maø khoâng hoäi ñuû 

ba ñaëc taùnh hay tam phaùp aán naøy, ñeàu khoâng thuoäc veà Phaät giaùo. Haønh 

giaû tu Phaät neân coù caùi nhìn nhö theá naøo veà saéc vaø tam phaùp aán? Theo 

kinh Voâ Ngaõ Töôùng, Ñöùc Phaät daïy: “Naøy caùc Tyø Kheo, saéc khoâng phaûi 

laø ngaõ. Vì 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.  

Töù Phaùp AÁn: Vaøi tröôøng phaùi Phaät giaùo cho raèng coù boán phaùp aán: 

khoå, voâ thöôøng, voâ ngaõ, nieát baøn. Phaùp aán thöù nhaát laø Khoå: Ngöôøi ta 

thöôøng dòch chöõ “Dukkha” dòch sang Anh ngöõ laø “Suffering”. Tuy 



 365 

nhieân chöõ “Suffering” thænh thoaûng gaây ra hieåu laàm bôûi vì noù chæ söï 

khoán khoå hay ñau ñôùn cöïc kyø. Caàn neân hieåu raèng khi Ñöùc Phaät baûo 

cuoäc soáng cuûa chuùng ta laø khoå, yù Ngaøi muoán noùi ñeán moïi traïng thaùi 

khoâng thoûa maõn cuûa chuùng ta vôùi moät phaïm vi raát roäng, töø nhöõng böïc 

doïc nho nhoû ñeán nhöõng vaàn ñeà khoù khaên trong ñôøi soáng, töø nhöõng noãi 

khoå ñau naùt loøng chí ñeán nhöõng tang thöông cuûa kieáp soáng. Vì vaäy chöõ 

“Dukkha” neân ñöôïc duøng ñeå dieãn taû nhöõng vieäc khoâng hoaøn haûo xaûy 

ra trong ñôøi soáng cuûa chuùng ta vaø chuùng ta coù theå caûi hoùa chuùng cho toát 

hôn. Traïng thaùi khoå naõo böùc baùch thaân taâm (taâm duyeân vaøo ñoái töôïng 

vöøa yù thì caûm thaáy vui, duyeân vaøo ñoái töôïng khoâng vöøa yù thì caûm thaáy 

khoå). Ñaây laø ñeá thöù nhaát trong Töù Dieäu Ñeá cuûa Phaät giaùo, cho raèng 

voøng luaân hoài sanh töû ñöôïc ñaët tính hoùa bôûi nhöõng baát toaïi vaø ñau khoå. 

Ñieàu naøy lieân heä tôùi yù töôûng cho raèng vaïn höõu voâ thöôøng, chuùng sanh 

khoâng theå naøo traùnh ñöôïc phaân ly vôùi caùi maø hoï mong moûi vaø baét buoäc 

phaûi chòu ñöïng nhöõng thöù khoâng vui. Muïc ñích chính ñöôïc keå ra trong 

Phaät giaùo laø khaéc phuïc “khoå ñau.” Phaùp aán thöù nhì laø 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). Phaùp aán thöù ba laø Voâ Ngaõ: 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. 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 
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trong ta, thaáy quaù khöù vaø vò lai trong hieän taïi, vaø sieâu vieät ñöôïc sinh töû. 

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 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. Phaùp aán thöù tö laø Nieát Baøn: Nieát Baøn coù 

nghóa laø thoaùt khoûi luaân hoài sanh töû, chaám döùt khoå ñau, vaø hoaøn toaøn 

tòch dieät, khoâng coøn ham muoán hay khoå ñau nöõa (Tòch dieät hay dieät 

ñoä). Nieát Baøn laø giai ñoaïn cuoái cuøng cho nhöõng ai ñaõ döùt tröø khaùt aùi vaø 

chaám döùt khoå ñau. Noùi caùch khaùc, Nieát Baøn laø chaám döùt voâ minh vaø 

ham muoán ñeå ñaït ñeán söï bình an vaø töï do noäi taïi. Nieát Baøn vôùi chöõ “n” 

thöôøng ñoái laïi vôùi sanh töû. Nieát baøn coøn duøng ñeå chæ traïng thaùi giaûi 

thoaùt qua toaøn giaùc. Nieát Baøn cuõng ñöôïc duøng theo nghóa trôû veà vôùi 

taùnh thanh tònh xöa nay cuûa Phaät taùnh sau khi thaân xaùc tieâu tan, töùc laø 

trôû veà vôùi söï töï do hoaøn toaøn cuûa traïng thaùi voâ ngaïi. Traïng thaùi toái haäu 

laø voâ truï Nieát Baøn, nghóa laø söï thaønh töïu töï do hoaøn toaøn, khoâng coøn bò 

raøng buoäc ôû nôi naøo nöõa. Nieát Baøn laø danh töø chung cho caû Tieåu Thöøa 

laãn Ñaïi Thöøa. Vôùi haønh giaû tu Thieàn, khi baïn hieåu roõ voâ ngaõ thì seõ 

hieåu roõ Nieát ban tòch tónh. Chöõ "Nirvana" ñöôïc dòch nhieàu caùch, coù khi 

dòch laø "vieân maõn", coù khi dòch laø "dieät tröø duïc voïng". Theá nhöng Nieát 

baøn vaø voâ thöôøng laïi laø caùi phía tröôùc vaø caùi phía sau. Hieåu roõ voâ 

thöôøng lieàn ñaït ñöôïc Nieát baøn; hieåu roõ söï soáng laø Nieát Baøn laø ñaõ quaùn 

chieáu ñöôïc voâ thöôøng. Vì theá, haønh giaû tu Thieàn thaø laø nghó ra caùch ñoái 
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maët vôùi voâ thöôøngcoøn hôn laø phaûi xöû lyù toaøn boä tam phaùp aán (voâ 

thöôøng, khoå vaø voâ ngaõ) nhö laø moät phaùp phaûi chöùng ñaéc. Theo Kinh 

Laêng Giaø, Ñöùc Phaät baûo Mahamati: “Naày Mahamati, Nieát Baøn nghóa 

laø thaáy suoát vaøo truù xöù cuûa thöïc tính trong yù nghóa chaân thaät cuûa noù. 

Truù xöù cuûa thöïc tính laø  nôi maø moät söï vaät töï noù truù. Truù trong chính 

caùi choã cuûa mình nghóa laø khoâng xao ñoäng, töùc laø maõi maõi tónh laëng. 

Nhìn thaáy suoát vaøo truù xöù cuûa thöïc tính ñuùng nhö noù nghóa laø thoâng 

hieåu raèng chæ coù caùi ñöôïc nhìn töø chính taâm mình, chöù khoâng coù theå 

giôùi naøo beân ngoaøi nhö theá caû.” Sau khi Ñöùc Phaät vaéng boùng, haàu heát 

caùc thaûo luaän suy luaän sieâu hình taäp trung quanh ñeà taøi Nieát Baøn. Kinh 

Ñaïi Baùt Nieát Baøn, nhöõng ñoaïn vaên baèng tieáng Baéc Phaïn vöøa ñöôïc phaùt 

kieán môùi ñaây, moät ôû Trung AÙ vaø ñoaïn khaùc ôû Cao Daõ Sôn cho thaáy 

moät thaûo luaän soáng ñoäng veà caùc vaán ñeà nhö Phaät taùnh, Chaân nhö, Phaùp 

giôùi, Phaùp thaân, vaø söï khaùc nhau giöõa caùc yù töôûng Tieåu Thöøa vaø Ñaïi 

Thöøa. Taát caû nhöõng chuû ñieåm ñoù lieân quan ñeán vaán ñeà Nieát Baøn, vaø 

cho thaáy moái baän taâm lôùn cuûa suy luaän ñöôïc ñaët treân vaán ñeà voâ cuøng 

quan troïng naày. 

 

II. Toùm Löôïc Noäi Dung Cuûa Nhöõng Phaùp AÁn Trong Giaùo 

Thuyeát Nhaø Phaät: 

Phaùp AÁn Thöù Nhaát Laø Voâ Thöôøng: Taát caû moïi söï vaät khoâng maõi 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

cuûa moïi söï vaät, töø ñoù traùnh khoûi caùi aûo töôûng veà söï mieân vieãn cuûa söï 
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vaät vaø khoâng bò söï vaät loâi keùo raøng buoäc. Vaïn vaät ñeàu voâ thöôøng, sanh, 

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

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

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

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

baøi keä voâ thöôøng moãi khi xong caùc khoùa leã. 

   Moät ngaøy ñaõ qua. 

   Maïng ta giaûm daàn 

   Nhö caù caïn nöôùc. 

   Coù gì ñaâu maø vui söôùng? 

   Neân chuùng ta phaûi caàn tu 

   Nhö löûa ñoát ñaàu. 

   Chæ tænh thöùc veà voâ thöôøng. 

   Chôù neân giaûi ñaõi. 

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

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

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

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

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

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

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

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

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

ngöôøi nhö aùnh chôùp. 

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

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

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

ñoaïn thay ñoåi ñoù laø thaønh truï hoaïi khoâng. Voâ thöôøng hay khoâng toàn taïi 

maõi maõi hay tính khoâng thöôøng haèng, laø neùt caên baûn trong giaùo lyù nhaø 

Phaät: Soáng, thay ñoåi vaø cheát. Laø moät trong ba ñaëc tröng cuûa söï toàn taïi: 

Voâ thöôøng, khoå vaø voâ ngaõ. Voâ thöôøng laø yeáu toá caên baûn cuûa ñôøi soáng, 

khoâng coù noù söï hieän höõu seõ khoâng coù. Thuaät ngöõ Baéc Phaïn “Anitya” 

coù nghóa laø “Voâ thöôøng” hay khoâng thöôøng haèng, khoâng maõi maõi ôû yeân 

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

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

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

trong vuõ truï, töø nhoû nhö haït caùt, thaân con ngöôøi, ñeán lôùn nhö traùi ñaát, 
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maët traêng, maët trôøi ñeàu naèm trong ñònh luaät voâ thöôøng. Voâ thöôøng laø 

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

lieân tuïc trong töøng phuùt giaây). Laø moät trong ba ñaëc tröng cuûa söï toàn taïi: 

Voâ thöôøng, khoå vaø voâ ngaõ. Voâ thöôøng laø yeáu toá caên baûn cuûa ñôøi soáng, 

khoâng coù noù söï hieän höõu seõ khoâng coù. Voâ thöôøng laø moät trong ba ñaëc 

tính cuûa chö phaùp maø Ñöùc Phaät ñaõ giaûng daïy veà caùc phaùp höõu vi, hai 

ñaëc tính kia laø voâ ngaõ vaø khoå ñau hay baát toaïi. Theo giaùo thuyeát nhaø 

Phaät, taát caû caùc hieän töôïng höõu vi ñeàu vì nhaân duyeân maø coù, chuùng 

luoân thay ñoåi. Ñieàu naøy cuõng quan heä vôùi hai ñaëc tính coøn laïi, laø vì baûn 

chaát voâ thöôøng cuûa vaïn höõu daãn tôùi söï khoå ñau khoâng traùnh khoûi, vì 

chuùng sanh khoâng theå naøo taùch rôøi vôùi nhöõng vaät maø mình ham muoán. 

Cuõng vì caùc hieän töôïng luoân thay ñoåi neân khoâng theå naøo coù moät caùi 

ngaõ thöôøng haèng khoâng thay ñoåi ñöôïc. Moïi vaät treân ñôøi naày ñeàu phaûi 

thay ñoåi vaø hoaïi dieät; khoâng vaät gì thöôøng haèng duø chæ trong phuùt giaây, 

hay saùt na ngaén nguûi. Moïi vaät, moïi hieän töôïng ñeàu phaûi qua giai ñoaïn 

sanh, truï, dò, dieät. Kinh Kim Cang daïy: “Nhöùt thieát höõu vi phaùp, nhö 

moäng, huyeãn, baøo, aûnh, nhö loä dieäc nhö ñieän, öng taùc nhö thò quaùn.” 

Nghóa laø haõy xem caùc phaùp höõu vi, naøo khaùc chi boùng boït, ñieåm söông, 

quaùn xem taát caû voâ thöôøng, sanh sanh dieät dieät nhö tuoàng chôùp chaêng.” 

Quaùn chieáu ñöôïc söï voâ thöôøng cuûa vaïn höõu seõ giuùp chuùng ta khoâng bò 

troùi buoäc bôûi söï vaät cuûa theá gian. 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

nghieäm tröïc tieáp cuûa con ngöôøi veà voâ thöôøng. Ngay trong söï quan saùt 
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thöôøng tình chuùng ta coù theå thaáy ñöôïc söï thay ñoåi cuûa muøa maøng, söï 

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

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

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

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

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

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

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

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

khoûe maõi ñöôïc, maø phaûi bò ñeán caùi thôøi chòu caùc moái khoå sanh, giaø, 

beänh, cheát. Theá môùi bieát taát caû söï vaät treân ñôøi naày ñeàu laø voâ thöôøng, 

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

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

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

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

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

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

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

theâm vöõng maïnh treân böôùc ñöôøng tu. 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

höõu cuûa ta cuõng khoâng chaïy ra khoûi söï chi phoái cuûa voâ thöôøng, caùi xe 
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ta mua naêm 2000 khoâng coøn laø caùi xe môùi vaøo naêm 2004 nöõa, caùi aùo 

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

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

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

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

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

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

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

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

thaáy phaùp voâ thöôøng sinh dieät, chaúng baèng soáng chæ moät ngaøy maø ñöôïc 

thaáy phaùp sinh dieät voâ thöôøng (Phaùp Cuù 113). Nhö vaäy, theo Ñöùc Phaät, 

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

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

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

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

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

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

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

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

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

nhö bong boùng nöôùc, tri giaùc hay töôûng nhö aûo caûnh, nhöõng hoaït ñoäng 

coù taùc yù cuûa taâm hay haønh nhö moät loaïi caây meàm roãng ruoät, vaø thöùc 

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

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

boùng nöôùc, trong aûo caûnh, trong loaïi caây meàm roãng ruoät, hay trong aûo 

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

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

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

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

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

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

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

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

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

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

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

Haøm, quyeån III, bieán ñoåi hay voâ thöôøng laø ñaëc taùnh chính yeáu cuûa söï 
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hieän höõu cuûa caùc hieän töôïng. Chuùng ta khoâng theå noùi ñeán baát cöù vaät gì, 

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

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

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

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

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

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

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

kieán. 

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

ñeán hoaøn caûnh beân ngoaøi. Coù ngöôøi cho raèng luaän thuyeát “Thaân Taâm 

Voâ Thöôøng” cuûa ñaïo Phaät phaûi chaêng voâ tình gieo vaøo loøng moïi ngöôøi 

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

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

lôùn lao cuõng khoâng ñi ñeán ñaâu. Môùi nghe töôûng chöøng nhö phaàn naøo coù 

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

Ñöùc Phaät khoâng muoán laøm naûn chí moät ai, maø Ngaøi chæ muoán caûnh tænh 

ñeä töû cuûa Ngaøi veà moät chaân lyù. Phaät töû chôn thuaàn khi hieåu ñöôïc leõ voâ 

thöôøng seõ giöõ bình tónh, taâm khoâng loaïn ñoäng tröôùc caûnh ñoåi thay ñoät 

ngoät. Bieát ñöôïc leõ voâ thöôøng môùi giöõ ñöôïc taâm an, môùi coá gaéng laøm 

nhöõng ñieàu laønh vaø maïnh baïo gaït boû nhöõng ñieàu aùc, cöông quyeát laøm, 

daùm hy sinh taøi saûn, daùm taän tuïy ñoùng goùp vaøo vieäc coâng ích cho haïnh 

phuùc cuûa mình vaø cuûa ngöôøi. Vaïn söï vaïn vaät khoâng ngöøng thay ñoåi, 

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

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

voâ thöôøng, noù cuõng naèm trong ñònh luaät “Thaønh Truï Hoaïi Khoâng.” 

Thaân ta phuùt tröôùc khoâng phaûi laø thaân ta phuùt sau. Khoa hoïc ñaõ chöùng 

minh raèng trong thaân theå chuùng ta, caùc teá baøo luoân luoân thay ñoåi vaø cöù 

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

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

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

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

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

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

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

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

moät caùch tuyeät voïng. Thaân voâ thöôøng laø thaân naày mau taøn taï, deã suy 



 373 

giaø roài keát cuoäc seõ phaûi ñi ñeán caùi cheát. Ngöôøi xöa ñaõ than: “Nhôù thuôû 

coøn thô dong ngöïa truùc. Thoaùt troâng nay toùc ñieåm maøu söông.” Möu 

löôïc doõng maõnh nhö Vaên Chuûng, Nguõ Töû Tö; saéc ñeïp deã say ngöôøi nhö 

Taây Thi, Trònh Ñaùn, keát cuoäc roài cuõng: “Hoàng nhan giaø xaáu, anh huøng 

maát. Ñoâi maét thö sinh cuõng moûi buoàn.” Thaân ta voâ thöôøng, taâm ta cuõng 

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

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

ñoù roài khoùc ñoù, haïnh phuùc ñoù roài khoå ñau ñoù. Taâm voâ thöôøng laø taâm 

nieäm chuùng sanh luoân luoân thay ñoåi, khi thöông giaän, luùc vui buoàn. 

Nhöõng nieäm aáy xeùt ra hö huyeãn nhö boït nöôùc. Caûnh voâ thöôøng laø 

chaúng nhöõng hoaøn caûnh chung quanh ta haèng ñoåi thay bieán chuyeån, maø 

söï vui cuõng voâ thöôøng. Moùn aên duø ngon, qua coå hoïng roài cuõng thaønh 

khoâng; cuoäc sum hoïp duø ñaàm aám, keát cuoäc cuõng phaûi chia tan; buoåi haùt 

vui roài seõ vaõng; quyeån saùch hay, laàn löôït cuõng ñeán trang cuoái cuøng.  

Nhö vaäy, roát laïi caùi gì laø thöôøng coøn treân theá gian naày? Trong Kinh 

Laêng Giaø, Ñöùc Phaät baûo Mahamati: “Naøy Mahamati! Baát dieät maø Theá 

Toân noùi khoâng gioáng vôùi hoïc thuyeát cuûa caùc trieát gia khaùc. Taïi sao? Vì 

theo hoï, coù moät caùi töï tính maø hoï khaúng ñònh laø söï baát töû vaø söï baát khaû 

bieán. Laäp tröôøng cuûa ta khoâng phaûi theá, vì söï baát dieät maø Ta noùi khoâng 

rôi vaøo caùc phaïm truø höõu vaø phi höõu, noù vöôït khoûi caùc phaïm truø höõu vaø 

phi höõu cuûa sinh vaø dieät; noù khoâng phaûi hieän höõu cuõng khoâng phaûi phi 

hieän höõu. Noù khoâng hieän höõu theá naøo? Vì töï tính cuûa caùc hình töôùng 

khoâng theå ñöôïc khaúng ñònh laø hieän höõu. Chuùng ta nhìn thaáy chuùng nhö 

laø caùc hình töôùng voán khoâng phaûi laø nhöõng thöùc tính, chuùng ta chaáp 

chuùng maø cho laø chuùng ñang ôû tröôùc chuùng ta, tuy theá chuùng thöïc söï 

khoâng theå bò chaáp. Vì lyù do naày neân moïi hieän höõu caàn phaûi ñöôïc xem 

laø khoâng hieän höõu cuõng khoâng phi hieän höõu. Neáu chuùng ta bieát raèng 

nhöõng gì chuùng ta nhìn thaáy ôû tröôùc chæ laø söï bieåu hieän cuûa chính caùi 

taâm cuûa chuùng ta vaø neáu chuùng ta truù ôû beân trong chuùng ta, trong ñoù 

khoâng coù söï phaân bieät coù tính caùch nhò bieân xaõy ra, thì chuùng ta thaáy 

raèng khoâng coù gì loaïn ñoäng treân theá giôùi. Phaøm phu tin chaéc vaøo nhöõng 

haønh ñoäng cuûa hoï vaø phaân bieät trong ñoù chöù ngöôøi trí thì khoâng nhö 

theá. Naøy Mahamati! Chính nôi phaân bieät nhöõng caùi khoâng thöïc maø theo 

ñoù phaøm phu bò laãn loän hoaøn toaøn trong nhöõng phaùn ñoaùn cuûa hoï. Hoï 

laàm laãn trong söï phaùn ñoaùn veà sinh vaø baát sinh, veà caùi ñöôïc taïo ra vaø 

caùi khoâng ñöôïc taïo ra; thöïc ra khoâng coù söï xuaát hieän, cuõng khoâng coù söï 

bieán maát cuûa nhöõng hình töôïng, do aûo thuaät maø chuùng ta khaúng ñònh laø 
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ñöôïc sinh ra hay bieán dieät. Naøy Mahamati! Söï khoâng ñuùng thöïc coù 

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

nhö noù trong töï noù. Tuy nhieân, moät khi ta coù kieán giaûi khoâng ñuùng thì 

ta seõ coù söï chaáp vaøo töï tính cuûa caùc söï vaät maø khoâng nhìn thaáy chuùng 

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

tòch tònh naày, thì söï phaân bieät sai laàm seõ khoâng bò maát ñi. Do ñoù 

Mahamati! Moät kieán giaûi ñöôïc ñaët treân caên baûn phi saéc töôùng thì cao 

hôn kieán giaûi ñaët treân caên baûn saéc töôùng, vì saéc töôùng laø nguyeân nhaân 

cuûa söï sinh. Khi coù söï phi saéc töôùng thì söï sinh khôûi cuûa phaân bieät bò 

chaám döùt, vaø coù moät traïng thaùi baát töû töùc Nieát Baøn. Naøy Mahamati! 

Ngöôøi ta tìm thaáy Nieát Baøn taïi choã ôû cuûa thöïc tính trong yù nghóa chaân 

thöïc cuûa noù vaø töø boû söï phaân bieät taát caû nhöõng gì laø taâm vaø taát caû 

nhöõng gì thuoäc veà taâm.” 

Haønh giaû tu Phaät phaûi luoân thaáy ñöôïc baûn chaát voâ ngaõ vaø voâ 

thöôøng cuûa vaïn höõu. Ñeå thoâng trieät baûn chaát voâ ngaõ cuûa vaïn höõu, haønh 

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

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

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

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

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

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

cuûa söï vaät vaø khoâng bò söï vaät loâi keùo raøng buoäc. Ñaïo Phaät daïy raèng 

con ngöôøi ñöôïc naêm yeáu toá keát hôïp neân, goïi laø nguõ uaån: vaät chaát, caûm 

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

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

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

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

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

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

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

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

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

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

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

Coù boán thöù caâu chaáp veà “Thöôøng” vaø “Voâ Thöôøng” cuûa ngoaïi ñaïo: 

Theo Phaät giaùo, ngoaïi ñaïo chaáp thöôøng chaáp khoâng vaøo boán thöù: Thöù 

nhaát laø Thöôøng Cuù hay Caâu Thöôøng: Ngoaïi ñaïo chaáp caùi ‘ngaõ’ trong 
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quaù khöù töùc laø caùi ‘ngaõ’ trong hieän taïi, töông tuïc chaúng giaùn ñoaïn, neân 

goïi laø thöôøng kieán hay thöôøng cuù. Thöù nhì laø Voâ Thöôøng Cuù hay Caâu 

Voâ Thöôøng: Ngoaïi ñaïo cho raèng caùi ‘ngaõ’ ñeán ñôøi nay môùi sanh, chaúng 

phaûi sanh do caùi nhaân trong quaù khöù, ñaây laø ñoaïn kieán hay voâ thöôøng 

cuù. Thöù ba laø Dieäc Thöôøng Dieäc Voâ Thöôøng Cuù: Chaáp raèng ‘ngaõ’ 

thöôøng, ‘thaân’ voâ thöôøng (neáu chaáp nhö vaäy thì lìa thaân khoâng coù ngaõ). 

Thöù tö laø Phi Thöôøng Phi Voâ Thöôøng Cuù: Ngoaïi ñaïo cho raèng thaân coù 

khaùc neân laø phi thöôøng; ngaõ thì khoâng khaùc neân laø phi voâ thöôøng. Theo 

Phaät giaùo, coù boán thöù Bieán Thöôøng: Theo Kinh Thuû Laêng Nghieâm, 

quyeån Chín, phaàn Thaäp Haønh AÁm Ma, Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A 

Nan veà boán thöù bieán thöôøng nhö sau: “OÂng A Nan! Caùc ngöôøi thieän 

nam trong tam ma ñòa, chính taâm yeân laëng saùng suoát. Ma chaúng tìm 

ñöôïc choã tieän cuøng toät caên baûn cuûa 12 loaøi sinh. Xem xeùt traïng thaùi u 

thanh, thöôøng nhieãu ñoäng baûn nguyeân. Trong vieân thöôøng khôûi so ño 

chaáp tröôùc. Nguôøi aáy bò ñaïo vaøo luaän boán thöù bieán thöôøng.” Thöù nhaát 

laø Thöôøng Chaáp vaøo Taâm Caûnh: Haønh giaû naøy laø ngöôøi nghieân cöùu 

cuøng toät taâm caûnh, tính chaát ñeàu khoâng coù nhaân. Tu taäp coù theå bieát 

trong hai vaïn kieáp, möôøi phöông chuùng sanh sinh dieät, ñeàu laø xoay vaàn, 

chaúng heà tan maát, roài chaáp cho laø thöôøng. Thöù nhì laø Thöôøng Chaáp vaøo 

töù ñaïi: Haønh giaû naøy laø ngöôøi nghieân cöùu cuøng toät caên nguyeân cuûa töù 

ñaïi, tính thöôøng truï. Tu taäp coù theå bieát trong boán vaïn kieáp möôøi phöông 

chuùng sanh sanh dieät ñeàu laø haèng thöôøng, chaúng heà tan maát. Roài töø ñoù 

chaáp cho laø thöôøng. Thöù ba laø Thöôøng Chaáp vaøo luïc caên, maït na vaø 

thöùc: Haønh giaû naøy laø ngöôøi nghieân cöùu cuøng toät luïc caên, maït na chaáp 

thuï, trong taâm yù thöùc, veà choã baûn nguyeân, tính haèng thöôøng. Tu taäp coù 

theå bieát trong taùm vaïn kieáp taát caû chuùng sanh xoay vaàn chaúng maát, baûn 

lai thöôøng truù, ñeán cuøng tính chaúng maát, roài chaáp cho laø thöôøng. Thöù tö 

laø Thöôøng Chaáp vaøo töôûng: Haønh giaû naøy laø ngöôøi ñaõ cuøng toät caùi caên 

nguyeân cuûa töôûng, heát caùi sinh lyù, löu chæ xoay vaàn; sinh dieät töôûng 

taâm, nay ñaõ döùt baët, töï nhieân thaønh caùi lyù baát sanh dieät. Nhaân taâm so 

ño chaáp tröôùc cho laø thöôøng. Vì chaáp thöôøng, maø maát chaùnh bieán tri, 

ñoïa laïc ngoaïi ñaïo, meâ laàm tính Boà Ñeà. Theo giaùo thuyeát nhaø Phaät, boán 

nôi maø con ngöôøi khoâng theå traùnh khoûi con maét cuûa voâ thöôøng hay söù 

giaû cuûa töû thaàn. “Sôn Haûi Khoâng Thò” toùm taéc caâu chuyeän veà boán anh 

em coá duøng pheùp thaàn thoâng ñeå troán chaïy töû thaàn baèng caùch troán leân 

non, xuoáng bieån, vaøo hö khoâng, vaø laãn loän vaøo nôi chôï buùa. Ngöôøi nôi 

chôï buùa ñöôïc baùo caùo laø cheát tröôùc nhaát. Theá môùi bieát tu chôï laø khoù. 
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Theo Taêng só ngöôøi Ñöùc Nyanatiloka keå laïi lôøi cuûa Visuddhi-Magga 

nhö sau: “Caùc thöïc theå chæ coù moät khoaûnh khaéc raát ngaén ñeå soáng, 

ngang vôùi thôøi gian cuûa moät tia chôùp. Khi thôøi gian ñoù keát thuùc thì thöïc 

theå aáy tieâu tan. Theá laø thöïc theå cuûa quaù khöù ñaõ cheát, khoâng coøn ñang 

soáng vaø cuõng khoâng soáng laïi ñöôïc trong hieän taïi hay töông lai. Thöïc 

theå trong hieän taïi khoâng soáng trong quaù khöù, noù ñang soáng trong 

khoaûnh khaéc hieän taïi, nhöng cuõng khoâng soáng trong töông lai. Moät thöïc 

theå trong töông lai khoâng soáng trong quaù khöù hay hieän taïi, noù chæ soáng 

veà sau naày. Haønh giaû tu Phaät neân luoân nhôù raèng taát caû roài seõ qua ñi, keå 

caû chính mình; chæ coù moät traïng thaùi baát töû, ñoù laø Nieát Baøn.  

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 thaáy raèng noù roãng khoâng, noù khoâng 

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

theå trong hình theå vaät chaát?” Vaø cuøng theá aáy Ñöùc Phaät tieáp tuïc giaûng 

giaûi veà boán uaån coøn laïi: “Naøy chö Tyø Kheo, coù theå naøo thoï, töôûng, 
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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?” 

Phaùp AÁn Thöù Nhì Laø Khoå: Moïi hieän höõu ñeàu coù baûn chaát khoå chöù 

khoâng mang laïi toaïi nguyeän (söï khoå voâ bieân voâ haïn, sanh khoå, giaø khoå, 

bònh khoå, cheát khoå, thöông yeâu maø phaûi xa lìa khoå, oaùn gheùt maø cöù gaëp 

nhau laø khoå, caàu baát ñaéc khoå, vaân vaân. Khoå ñeo theo nguõ uaån nhö saéc 

thaân, söï caûm thoï, töôûng töôïng, hình aûnh, haønh ñoäng, tri thöùc). Khoâng coù 

töø ngöõ dòch töông ñöông trong Anh ngöõ cho töø “Dukkha “ trong tieáng 

Pali (Nam Phaïn) hay tieáng Sanskrit (Baéc Phaïn), neân ngöôøi ta thöôøng 

dòch chöõ “Dukkha” dòch sang Anh ngöõ laø “Suffering”. Tuy nhieân chöõ 

“Suffering” thænh thoaûng gaây ra hieåu laàm bôûi vì noù chæ söï khoán khoå hay 

ñau ñôùn cöïc kyø. Caàn neân hieåu raèng khi Ñöùc Phaät baûo cuoäc soáng cuûa 

chuùng ta laø khoå, yù Ngaøi muoán noùi ñeán moïi traïng thaùi khoâng thoûa maõn 

cuûa chuùng ta vôùi moät phaïm vi raát roäng, töø nhöõng böïc doïc nho nhoû ñeán 

nhöõng vaàn ñeà khoù khaên trong ñôøi soáng, töø nhöõng noãi khoå ñau naùt loøng 

chí ñeán nhöõng tang thöông cuûa kieáp soáng. Vì vaäy chöõ “Dukkha” neân 

ñöôïc duøng ñeå dieãn taû nhöõng vieäc khoâng hoaøn haûo xaûy ra trong ñôøi 

soáng cuûa chuùng ta vaø chuùng ta coù theå caûi hoùa chuùng cho toát hôn. Caû hai 

töø Duhkha (skt) vaø Dukkha (p) laø nhöõng töø Baéc Phaïn vaø Nam Phaïn coù 

nghóa laø “Khoå” hay “Baát toaïi.” Ñaây laø ñeá thöù nhaát trong Töù Dieäu Ñeá 

cuûa Phaät giaùo, cho raèng voøng luaân hoài sanh töû ñöôïc ñaët tính hoùa bôûi 

nhöõng baát toaïi vaø ñau khoå. Ñieàu naøy lieân heä tôùi yù töôûng cho raèng vaïn 

höõu voâ thöôøng, chuùng sanh khoâng theå naøo traùnh ñöôïc phaân ly vôùi caùi 

maø hoï mong moûi vaø baét buoäc phaûi chòu ñöïng nhöõng thöù khoâng vui. 

Muïc ñích chính ñöôïc keå ra trong Phaät giaùo laø khaéc phuïc “khoå ñau.” Coù 

ba loaïi khoå ñau: 1) khoå khoå, bao goàm nhöõng noãi khoå veà theå chaát vaø 

tinh thaàn; 2) hoaïi khoå, bao goàm nhöõng caûm thoï khoâng ñuùng ñaén veà 

haïnh phuùc. Goïi laø hoaïi khoå vì vaïn höõu ñeàu hö hoaïi theo thôøi gian vaø 

ñieàu naøy ñöa ñeán khoå ñau khoâng haïnh phuùc; 3) Haønh khoå, noãi khoå ñau 

trong voøng sanh töû, trong ñoù chuùng sanh phaûi höùng chòu nhöõng baát toaïi 

vì aûnh höôûng cuûa nhöõng haønh ñoäng vaø phieàn naõo ueá nhieãm. 

Ñöùc Phaät daïy khoå naèm trong nhaân, khoå naèm trong quaû, khoå bao 

truøm caû thôøi gian, khoå bao truøm caû khoâng gian, vaø khoå chi phoái caû 

phaøm laãn Thaùnh, nghóa laø khoå ôû khaép nôi nôi. Gaây nhaân naøo gaët quaû 

naáy, ñoù laø ñònh luaät töï nhieân, theá nhöng treân ñôøi coù ít ngöôøi coâng nhaän 

nhö vaäy, ngöôïc laïi coøn than trôøi traùch ñaát cho nhöõng baát haïnh cuûa hoï. 

Boà Taùt sôï nhaân chuùng sanh sôï quaû, nghóa laø chuùng sanh vì meâ môø neân 
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chæ khi naøo quaû khoå tôùi môùi lo sôï, khi ñang gaây nhaân khoå thì laïi khoâng 

nhaän thaáy, maø vaãn cöù thaûn nhieân nhö khoâng, nhieàu khi laïi cho laø vui 

söôùng. Khoå bao truøm caû thôøi gian. Töø voâ thæ ñeán nay, caùi khoå cuûa 

chuùng sanh chöa bao giôø döùt, ñaây laø moät phaàn cuûa ñònh luaät nhaân quaû 

luaân hoài (cöù nhaân taïo quaû, roài trong quaû coù nhaân, cöù theá maõi khoâng bao 

giôø ngöøng nghæ). Khoå bao truøm caû khoâng gian. ÔÛ ñaâu coù voâ minh thì ôû 

ñoù coù khoå. Voâ minh khoânh nhöõng chæ bao truøm trong theá giôùi naày maø 

noù coøn truøm khaép voâ löôïng theá giôùi. Khoå chi phoái caû phaøm laãn Thaùnh. 

Chuùng sanh ôû ñòa nguïc, ngaï quyû, suùc sanh, a tu la phaûi khoå sôû voâ cuøng. 

Loaøi ngöôøi bò tham saân si chi phoái cuõng bò laën nguïp trong bieån khoå. 

Chö Thieân cuõng khoâng traùnh ñöôïc khoå vì nguõ suy töôùng hieän. Cho ñeán 

caùc haøng Thaùnh Tu Ñaø Hoaøn, Tö Ñaø Haøm, A Na Haøm, Thanh Vaên, 

Duyeân Giaùc, vaân vaân, vì coøn meâ phaùp, neân khoâng traùnh khoûi noãi khoå 

bieán dòch sinh töû. Xem theá noãi khoå lôùn lao voâ cuøng. Rieâng chæ caùc vò 

Boà Taùt nhôø loøng ñaïi bi, thöôøng ra vaøo sinh töû, laáy phaùp luïc ñoä ñeå cöùu 

ñoä chuùng sanh, maø vaãn ôû trong Nieát Baøn töï taïi.  

Sau khi ñaït ñöôïc ñaïi giaùc, lôøi tuyeân boá ñaàu tieân cuûa Ñöùc Phaät taïi 

vöôøn Nai laø: “Ñôøi chæ laø khoå ñau” vaø “Naêm thuû uaån laø khoå ñau”. Moät 

laàn khaùc taïi thaønh Xaù Veä, Ñöùc Phaät ñaõ laäp laïi: “Naày caùc Tyø Kheo, 

Nhö Lai seõ giaûng cho caùc ngöôi veà khoå vaø goác cuûa khoå. Haõy laéng 

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

Thoï laø khoå, Töôûng laø khoå, Haønh laø khoå, Thöùc laø khoå. Naày caùc Tyø 

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

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

tìm caàu laïc thuù choã naày choã kia: ñoù laø duïc aùi, höõu aùi vaø voâ höõu aùi.” Noùi 

caùch khaùc, khoå ñau cuûa con ngöôøi voán laø keát quaû cuûa söï sinh khôûi cuûa 

duyeân khôûi, cuõng laø keát quaû cuûa söï sinh khôûi cuûa nguõ uaån. Vaø nhö vaäy 

khoâng phaûi nguõ uaån, hay con ngöôøi vaø cuoäc ñôøi gaây neân ñau khoå, maø 

laø söï chaáp thuû naêm uaån cuûa con ngöôøi gaây neân ñau khoå. Ñöùc Phaät dieãn 

taû ba ñaëc ñieåm cuûa Khoå trong cuoäc soáng haèng ngaøy cuûa chuùng ta. Thöù 

nhaát laø khoå vì ñau ñôùn coù nghóa laø khi chuùng ta bò caûm giaùc ñau ñôùn 

theå xaùc hay khoå sôû veà tinh thaàn. Ñau ñôùn veà theå xaùc bao goàm nhöùc 

ñaàu, ñau löng, nhöùc nhoái do beänh ung thö hay ñau thaét tim, vaân vaân. 

Khoå sôû tinh thaàn laø khi khoâng ñaït ñöôïc ñieàu maø chuùng ta mong muoán, 

khi maát söï vaät maø chuùng ta öa thích hoaëc khi chuùng ta gaëp nhöõng baát 

haïnh trong ñôøi. Chuùng ta buoàn khi ngheà nghieäp khoâng thaønh ñaït, chuùng 

ta suy suïp tinh thaàn khi phaûi xa lìa nhöõng ngöôøi thaân yeâu, chuùng ta caûm 



 379 

thaáy lo aâu khi troâng chôø tin töùc thô töø cuûa con caùi, vaân vaân. Thöù hai, 

khoå vì söï ñoåi thay laø khoå do söï bieán chuyeån hay ñoåi thay coù nghóa laø 

nhöõng söï vieäc maø chuùng ta thöôøng xem laø haïnh phuùc khoâng bao giôø 

giöõ nguyeân traïng nhö theá maõi, chaéc chaén chuùng phaûi bieán chuyeån theo 

caùch naøy hay caùch khaùc vaø trôû thaønh noãi thoáng khoå cho chuùng ta. Khi 

chuùng ta mua moät caùi aùo môùi, chuùng ta thích noù vì noù troâng loäng laãy; 

tuy nhieân, ba naêm sau chuùng ta seõ caûm thaáy khoå sôû hay khoù chòu khi 

maëc laïi chieác aùo aáy vì noù ñaõ cuõ kyõ raùch sôøn. Khoâng caàn bieát laø chuùng 

ta thích moät ngöôøi nhö theá naøo vaø chuùng ta caûm thaáy sung söôùng khi ôû 

caïnh ngöôøi aáy; tuy nhieân, neáu chuùng ta ôû beân ngöôøi aáy laâu ngaøy chaày 

thaùng thì chuùng ta seõ caûm thaáy khoù chòu. Nhö vaäy söï sung söôùng khoâng 

phaûi laø baûn chaát coù saün trong caùi ngöôøi maø chuùng ta caûm thaáy öa thích, 

maø noù chæ laø keát quaû cuûa söï töông taùc trong moái quan heä giöõa chuùng ta 

vaø ngöôøi aáy. Thöù ba, khoå vì duyeân khôûi noùi tôùi hoaøn caûnh thaân taâm cuûa 

chuùng ta coù khuynh höôùng khoå ñau. Chuùng ta caûm thaáy khoå sôû vì moâi 

tröôøng beân ngoaøi thay ñoåi. Thôøi tieát thay ñoåi laøm cho chuùng ta caûm 

thaáy laïnh; baïn beø thay ñoåi caùch cö xöû laøm cho chuùng ta caûm thaáy buoàn 

khoå. Thaân theå maø chuùng ta ñang coù laø cô sôû ñeå cho chuùng ta coù nhöõng 

caûm nhaän veà söùc khoûe toài teä. Neáu chuùng ta khoâng coù moät cô theå nhaän 

bieát ñau ñôùn vaø nhöùc nhoái thì chuùng ta seõ khoâng bao giôø bò beänh taät 

cho duø chuùng ta coù tieáp caän vôùi bieát bao nhieâu vi khuaån hay vi truøng ñi 

nöõa. Taâm thöùc maø chuùng ta ñang coù chính laø cô sôû ñeå chuùng ta caûm 

nhaän nhöõng caûm giaùc ñau buoàn khoå naõo. Neáu chuùng ta coù moät taâm 

thöùc maø saân haän khoâng nhieãm vaøo ñöôïc thì chuùng ta seõ khoâng bao giôø 

phaûi chòu caûm giaùc töùc giaän khi ñoái nghòch vaø xuùc chaïm vôùi ngöôøi 

khaùc.   

Trong Phaät giaùo, coù hai loaïi khoå: khoå veà theå chaát vaø khoå veà tinh 

thaàn. Thöù nhaát laø noãi khoå veà theå chaát, töùc laø noãi khoå do bònh hoaïn gaây 

ra. Khoå veà theå chaát goàm coù sanh, laõo, beänh, töû. Thaân khoå laø thaân naày 

ñaõ nhô nhôùp, laïi bò söï sanh giaø beänh cheát, noùng laïnh, ñoùi khaùt, vaát vaû 

cöïc nhoïc chi phoái, laøm cho khoå sôû khoâng ñöôïc töï taïi an vui. Vaâng, thaät 

vaäy, sanh ra ñôøi laø khoå vì caùi ñau ñôùn cuûa baø meï vaø cuûa ñöùa treû luùc 

môùi sanh ra laø khoâng theå traùnh ñöôïc. Vì sanh ra maø nhöõng hình thöùc 

khaùc cuûa khoå nhö giaø, beänh, cheát..., theo sau khoâng theå traùnh khoûi. Söï 

khoå ñau veà theå xaùc coù nhieàu hình thöùc. Trong ñôøi ít nhaát moät vaøi laàn 

con ngöôøi ñaõ nhìn thaáy caûnh ngöôøi thaân giaø nua cuûa mình ñau ñôùn veà 

theå xaùc. Phaàn lôùn caùc khôùp xöông cuûa hoï ñau ñôùn khieán hoï ñi laïi khoù 



 380 

khaên. Caøng lôùn tuoåi, cuoäc soáng cuûa ngöôøi giaø caøng theâm khoù khaên vì 

hoï khoâng coøn thaáy roõ, khoâng nghe roõ vaø aên uoáng khoù khaên hôn. Coøn 

noãi ñau ñôùn vì beänh hoaïn thì caû giaø laãn treû ñeàu khoâng chòu noåi. Ñau 

ñôùn vì caùi cheát vaø ngay caû luùc sanh ra, caû meï laãn con ñeàu ñau ñôùn. Söï 

thaät laø noãi khoå ñau veà sanh, laõo, beänh, töû laø khoâng theå traùnh ñöôïc. Coù 

ngöôøi may maén coù cuoäc soáng haïnh phuùc, nhöng ñoù chæ laø vaán ñeà thôøi 

gian tröôùc khi hoï phaûi kinh qua ñau khoå maø thoâi. Ñieàu teä haïi nhaát laø 

khoâng ai coù theå chia xeû noãi ñau khoå vôùi ngöôøi ñang bò khoå ñau. Tyû 

nhö, moät ngöôøi ñang lo laéng cho tuoåi giaø cuûa meï mình. Tuy nhieân, 

ngöôøi aáy khoâng theå naøo theá choã vaø chòu ñöïng khoå ñau theá cho meï mình 

ñöôïc. Cuõng nhö vaäy, neáu moät ñöùa treû laâm beänh, baø meï khoâng theå naøo 

kinh qua ñöôïc nhöõng khoù chòu cuûa beänh hoaïn cuûa ñöùa nhoû. Cuoái cuøng 

laø caû meï laãn con, khoâng ai coù theå giuùp ñöôïc ai trong giôø phuùt laâm 

chung caû. Thöù nhì laø taâm khoå hay saàu muoän hay söï ñau ñôùn veà taâm 

linh. Beân caïnh khoå ñau veà theå xaùc, coøn coù nhieàu hình thöùc khoå ñau veà 

tinh thaàn. Khoå veà tinh thaàn nhö buoàn phieàn, ghen gheùt, ñaéng cay, baát 

toaïi, khoâng haïnh phuùc, vaân vaân. Ngöôøi ta thaáy buoàn, thaáy ñôn ñoäc, 

thaáy saàu thaûm khi maát ñi ngöôøi thaân yeâu. Caûm thaáy khoù chòu khi bò baét 

buoäc phaûi ñi vôùi ngöôøi mình khoâng thích. Ngöôøi ta cuõng caûm thaáy khoå 

ñau khi khoâng theå thoûa maõn nhöõng gì mình muoán, vaân vaân. Taâm khoå laø 

khi taâm ta khôûi phieàn naõo, taát bò löûa phieàn naõo thieâu ñoát, giaây phieàn 

naõo troùi buoäc, roi phieàn naõo ñaùnh ñuoåi sai khieán, khoùi buïi phieàn naõo 

laøm taêm toái nhieãm oâ. Cho neân ngöôøi naøo khôûi phieàn naõo taát keû ñoù 

thieáu trí hueä, vì töï laøm khoå mình tröôùc nhaát. Ngoaøi ra, coøn coù noãi khoå 

vì caûnh. Caûnh khoå laø caûnh naày naéng löûa möa daàu, chuùng sanh vaát vaû 

trong cuoäc möu sinh, moãi ngaøy ta thaáy tröôùc maét dieãn ñaày nhöõng hieän 

traïng nhoïc nhaèn bi thaûm. 

Treân ñôøi naày, lo laéng vaø khoå sôû laø hai thöù ñoäc haïi sinh ñoâi. Chuùng 

cuøng hieän höõu treân theá gian naøy. Heã baïn lo laéng laø baïn khoå sôû, vaø 

ngöôïc laïi; heã baïn khoå sôû laø baïn lo laéng. Phaät töû thuaàn thaønh neân luoân 

nhôù raèng lo laéng laø do chính taâm mình taïo ra, chöù khoâng do thöù naøo 

khaùc. Chuùng ta taïo chuùng trong taâm mình vì chuùng ta khoâng hieåu ñöôïc 

nguy cô cuûa söï luyeán chaáp vaø nhöõng caûm giaùc vò kyû.  Muoán haøng phuïc 

nhöõng trôû ngaïi naøy chuùng ta phaûi coá gaéng quaùn saùt vaø huaán luyeän taâm, 

vì moät caùi taâm khoâng ñöôïc huaán luyeän (taùn loaïn) chính laø nguyeân nhaân 

chuû yeáu cuûa moïi trôû ngaïi, keå caû lo laéng vaø khoå sôû. Ñieàu quan troïng laø 

phaûi luoân coù moät cöôøi cho chính mình vaø cho tha nhaân trong baát cöù tình 
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huoáng naøo. Ñöùc Phaät daïy: “Lo aâu chæ khôûi leân nôi nhöõng keû ngu muoäi, 

chöù khoâng khôûi leân nôi nhöõng ngöôøi khoân ngoan.” Lo aâu chæ laø moät 

traïng thaùi taâm khoâng hôn khoâng keùm. Chính nhöõng tö töôûng tieâu cöïc 

hay baát thieän saûn sanh ra lo laéng khoå sôû, trong khi nhöõng tö töôûng tích 

cöïc hay thieän laønh saûn sanh ra haïnh phuùc vaø an laïc. Traïng thaùi khoå naõo 

böùc baùch thaân taâm (taâm duyeân vaøo ñoái töôïng vöøa yù thì caûm thaáy vui, 

duyeân vaøo ñoái töôïng khoâng vöøa yù thì caûm thaáy khoå) töø noäi khoå ñeán 

ngoaïi khoå. Nôi noäi khoå coù caû thaân khoå laãn taâm khoå. Thaân Khoå laø noãi 

khoå veà theå chaát töø beân trong nhö bònh hoaïn saàu ñau. Taâm Khoå laø noãi 

khoå veà tinh thaàn nhö buoàn phieàn, ghen gheùt, ñaéng cay, baát toaïi, khoâng 

haïnh phuùc, vaân vaân. Nôi ngoaïi khoå coù caû nhöõng noãi khoå töø hoaøn caûnh 

beân ngoaøi nhö tai hoïa, chieán tranh, vaân vaân. Ñöùc Phaät daïy khoå naèm 

trong nhaân, khoå naèm trong quaû, khoå bao truøm caû thôøi gian, khoå bao 

truøm caû khoâng gian, vaø khoå chi phoái caû phaøm laãn Thaùnh, nghóa laø khoå 

ôû khaép nôi nôi. Ñöùc Phaät noùi raèng baát cöù thöù gì voâ thöôøng laø khoå ñau vì 

voâ thöôøng duø khoâng phaûi laø nguyeân nhaân cuûa khoå ñau, nhöng noù taïo cô 

hoäi cho khoå ñau. Vì khoâng hieåu voâ thöôøng neân chuùng ta tham ñaém vaø 

baùm víu vaøo nhöõng ñoái töôïng vôùi hy voïng laø chuùng seõ thöôøng coøn, 

hoaëc chuùng seõ mang laïi haïnh phuùc vónh vieãn. Vì khoâng chòu hieåu raèng 

tuoåi xuaân, söùc khoûe vaø ñôøi soáng töï noù cuõng voâ thöôøng neân chuùng ta 

tham ñaém vaø baùm víu vaøo chuùng. Chuùng ta baøm víu moät caùch tuyeät 

voïng vaøo tuoåi xuaân vaø coá gaéng keùo daøi ñôøi soáng, nhöng chaéc chaén moät 

ngaøy naøo ñoù chuùng ta seõ giaø, seõ beänh. Khi vieäc naøy xaõy ñeán, voâ thöôøng 

chính laø nhaân toá taïo cô hoäi cho khoå ñau phieàn naõo vaäy. Theo Töông 

Öng Boä Kinh, Phaåm Taàm Caàu, coù ba loaïi khoå. Chuùng sanh moïi loaøi 

ñeàu kinh qua ba loaïi khoå. Ñoù laø Khoå Khoå Taùnh, Hoaïi Khoå Taùnh, vaø 

Haønh Khoå Taùnh. Thöù nhaát laø Khoå Khoå Taùnh, töùc laø khoå gaây ra bôûi 

nhöõng nguyeân nhaân tröïc tieáp hay khoå khoå, goàm nhöõng noãi khoå xaùc 

thaân nhö ñau ñôùn, giaø, cheát; cuõng nhö nhöõng lo aâu tinh thaàn. Ngöôøi ta 

bò khoå khoå khi khoâng coù nhaø cöûa ñeå ôû, khoâng coù aùo quaàn aám ñeå traùnh 

laïnh, khoâng coù aùo quaàn moûng ñeå maëc khi trôøi noùng nöïc oi böùc, khoâng 

coù thöïc phaåm ñeå sinh toàn, vaân vaân. Theo Hoøa Thöôïng Piyadassi trong 

quyeån “Con Ñöôøng Coå Xöa,” caùc loaïi khoå nôi thaân vaø taâm nhö laø sanh, 

giaø, beänh, cheát, gaàn guõi keû khoâng öa, xa lìa ngöôøi yeâu thöông, khoâng 

ñaït ñöôïc caùi mình mong muoán, vaân vaân, laø nhöõng caùi khoå thoâng thöôøng 

trong ñôøi soáng haèng ngaøy, ñöôïc goïi laø Khoå Khoå. Thöù nhì laø Hoaïi Khoå 

Taùnh laø noãi khoå gaây ra bôûi nhöõng thay ñoåi, chaúng haïn nhö nhöõng ngöôøi 
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ñang soáng trong giaøu sang phuù quyù, nhöng ñoät nhieân gaëp phaûi hoûa hoaïn 

thieâu saïch heát moïi thöù vaät duïng. Hoaëc bò rôùt maùy bay, hoaëc chìm taøu 

maø cheát treân bieån moät caùch baát ngôø, ñeàu laø hoaïi khoå. Thöù ba laø Haønh 

Khoå Taùnh laø noãi khoå vì chö phaùp voâ thöôøng, thaân taâm naày voâ thöôøng. 

Ai cuõng phaûi kinh qua tuoåi thô, traùng nieân, roài giaø, roài cheát. Ai cuõng 

phaûi traûi qua nhöõng thay ñoåi bieán chuyeån trong töøng phuùt töøng giaây maø 

töï mình khoâng laøm chuû ñöôïc. Luùc giaø thì maét môø, tai ñieác, thaäm chí tay 

chaân run raåy khoâng coøn linh hoaït nöõa. Ñaây laø haønh khoå.  

Treân heát giaùo Phaùp cuûa Ñöùc phaät ñöa ra moät giaûi phaùp ñoái vôùi vaán 

ñeà caên baûn veà thaân phaän con ngöôøi. Theo Phaät giaùo, kieáp soáng con 

ngöôøi ñöôïc nhaän ra bôûi söï kieän laø khoâng coù ñieàu gì tröôøng toàn vónh 

vieãn: khoâng coù haïnh phuùc naøo seõ vöõng beàn maõi maõi duø coù baát cöù ñieàu 

gì khaùc ñi nöõa, cuõng seõ luoân luoân ñau khoå vaø chia lìa. Böôùc ñaàu tieân 

treân con ñöôøng cuûa Phaät giaùo ñeå ñi ñeán giaùc ngoä laø phaûi nhaän chaân ra 

ñieàu naøy nhö laø vaán ñeà quan troïng nhaát cuûa kieáp ngöôøi, ñeå thaáy raèng 

taát caû ñeàu laø khoå. Tuy nhieân, ñaây khoâng phaûi laø moät söï kieän bi quan, 

bôûi vì trong khi nhaän bieát sö ï hieän dieän khaép nôi cuûa ‘khoå’, Phaät giaùo 

ñöa ra moät giaûi phaùp trong hình thöùc Con Ñöôøng Daãn Ñeán Söï Dieät 

Khoå. Chính Ñöùc Phaät moâ taû ñaëc ñieåm giaùo phaùp cuûa Ngaøi baèng caùch 

noùi “Nhö Lai chæ daïy veà ‘Khoå’ vaø söï ‘Dieät Khoå’.” Ngöôøi ta coù theå caûm 

nhaän ‘khoå’ theo ba hình thöùc. Thöù nhaát laø söï ñau khoå bình thöôøng, noù 

taùc ñoäng ñeán con ngöôøi khi cô theå bò ñau ñôùn. Söï ñau khoå bình thöôøng 

cuõng laø söï ñau ñôùn tinh thaàn: ñoù laø söï ñau khoå khi khoâng ñaït ñöôïc ñieàu 

maø ngöôøi ta ham muoán, hoaëc buoàn baû do söï xa caùch nhöõng ngöôøi thaân 

yeâu hay nhöõng ñieàu thuù vò. Noù cuõng laø nhöõng noãi khoå ñau khi ngöôøi ta 

phaûi ñoái maët vôùi sanh, laõo, beänh, töû. Theo caên baûn, duø baát cöù loaïi haïnh 

phuùc naøo chuùng ta cuõng neân coù söï hieåu bieát raèng baát cöù khi naøo coù 

nieàm vui thuù hoaëc thoûa thích, thì seõ khoâng coù söï laâu daøi. Khoâng sôùm thì 

muoän nhöõng thaêng traàm cuûa cuoäc soáng seõ ñöa laïi söï thay ñoåi. Coù moät 

caâu tuïc ngöõ Phaät giaùo noùi raèng ngay caû tieáng cöôøi cuõng coù söï khoå ñau 

trong ñoù, bôûi vì taát caû tieáng cöôøi ñeàu voâ thöôøng. Tính khoâng beàn vöõng 

naèm ôû söï khoå thöù nhì, noù laø söï baát maõn phaùt sanh töø tính thay ñoåi. 

Ngöôøi ta döôøng nhö cho raèng chæ coù caùi cheát môùi coù theå mang laïi söï 

dieät khoå, nhöng thöïc teá thì caùi cheát cuõng laø moät hình thöùc cuûa ñau khoå. 

Theo trieát lyù nhaø Phaät, vuõ truï vöôït xa hôn theá giôùi vaät chaát gaàn guõi coù 

theå nhaän thöùc baèng caûm giaùc, vaø söï cheát chæ laø moät phaàn cuûa chu kyø 

sinh töû luaân hoài baát taän. Baûn thaân cuûa söï cheát laø khoâng coøn thôû bôûi vì 
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nhöõng haønh ñoäng coù nhöõng keát quaû trong ñôøi soáng töông lai, vöôït xa 

hôn söï cheát, gioáng nhö nhöõng haønh ñoäng töø kieáp quaù khöù ñaõ aûnh höôûng 

ñeán hieän taïi. Loaïi khoå thöù ba laø moái lieân keát coá höõu cuûa nhöõng vieäc 

laøm vaø nhöõng haønh ñoäng vöôït quaù caûm nhaän vaø söùc töôûng töôïng cuûa 

con ngöôøi. Trong yù nghóa naøy ‘khoå’ aùp duïng cho toaøn the å vaïn vaät vaø 

nhöõng chuùng sanh khoâng töôûng, con ngöôøi, chö thieân, thuù vaät hoaëc ma 

quyû ñeàu khoâng theå traùnh khoûi ‘khoå’. Nhö vaäy ‘khoå’ khoâng chæ ñeà caäp 

ñeán caùi khoå haøng ngaøy maø coù theå cho toaøn theå theá giôùi voâ taän vaø 

döôøng nhö nhöõng hình thöùc cuûa söï khoå baát taän. Khoâng coù moät söï giaûi 

thích ñôn giaûn naøo coù theå dieãn taû taàm quan troïng cuûa noù. Muïc tieâu cuûa 

Phaät giaùo laø söï ñoaïn dieät toaøn boä vaø keát thuùc moïi hình thöùc cuûa ‘khoå’ 

vaø töø ñoù ñaït ñöôïc Nieát Baøn, dieät taän goác tham, saân, si laø nhöõng maáu 

choát troùi buoäc voøng sanh töû luaân hoài. Theo Phaät giaùo, Ñöùc Phaät vaø 

nhöõng ai ñaït ñöôïc giaùc ngoä ñeàu khoâng coøn phaûi chòu ‘khoå’ nöõa, bôûi vì 

noùi moät caùch chính xaùc hoï khoâng coøn laø ‘ngöôøi’ hoaëc cuõng khoâng coøn 

‘bò cuoán’ trong voøng luaân hoài sanh töû nöõa: hoï seõ khoâng bao giôø taùi 

sanh. ‘Khoå’ bieåu thò vuõ truï nhö laø moät khoái troïn veïn, nhöõng phaàn noåi 

troäi cuûa noù bieán ñoåi trong “nhöõng coõi soáng.” Trong coõi saéc giôùi, ôû ñoù 

nhöõng vò ñaïi phaïm thieân cö truù, ôû ñoù ít coù söï khoå hôn ôû coõi duïc giôùi 

cuûa loaøi ngöôøi, caùc vò trôøi vaø caùc chuùng sanh khaùc ít sinh soáng hôn. 

Gioáng nhö Ñöùc Phaät khi Ngaøi ñi treân traùi ñaát, Ngaøi coù theå ñi vaøo coõi 

Duïc Giôùi, nhö vaäy con ngöôøi cuõng coù theå ñi vaøo coõi Saéc Giôùi. Thoâng 

thöôøng söï kieän naøy ñöôïc ñaït tôùi trong thieàn ñònh, qua nhieàu giai ñoaïn 

an chæ ñònh khaùc nhau. Hình thöùc ñaëc tröng cuûa khoå trong tình huoáng 

naøy laø voâ thöôøng, ñöôïc taïo neân bôûi söï vieäc haønh giaû khoâng coù khaû 

naêng ñeå duy trì traïng thaùi nhaäp ñònh vónh vieãn. Ñeå ñaït ñöôïc traïng thaùi 

haïnh phuùc vónh cöûu hôn, moät ngöôøi phaûi noã löïc hôn ñeå hieåu ñöôïc tieán 

trình chi phoái söï chuyeån ñoäng trong vuõ truï laø moät khoái troïn veïn, ñoù laø 

taùi sinh vaø nghieäp vaø baèng caùch naøo ñoù chuùng coù theå bò taùc ñoäng. Theo 

Phaät giaùo, chuùng sanh coù voâ soá noãi khoå. Khoå gaây ra bôûi nhöõng nguyeân 

nhaân tröïc tieáp hay khoå khoå, goàm nhöõng noãi khoå xaùc thaân nhö ñau ñôùn, 

giaø, cheát; cuõng nhö nhöõng lo aâu tinh thaàn. Theo Hoøa Thöôïng Piyadassi 

trong quyeån “Con Ñöôøng Coå Xöa,” caùc loaïi khoå nôi thaân vaø taâm nhö laø 

sanh, giaø, beänh, cheát, gaàn guõi keû khoâng öa, xa lìa ngöôøi yeâu thöông, 

khoâng ñaït ñöôïc caùi mình mong muoán, vaân vaân, laø nhöõng caùi khoå thoâng 

thöôøng trong ñôøi soáng haèng ngaøy, ñöôïc goïi laø Khoå Khoå.  
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Chaám döùt khoå ñau phieàn naõo laø muïc ñích quan troïng nhaát cuûa ñaïo 

Phaät. Tuy nhieân khoâng phaûi hoïc maø chaám döùt ñöôïc ñau khoå, maø ngöôøi 

ta phaûi thöïc haønh baèng kinh nghieäm töï thaân cuûa chính mình. Khi chuùng 

ta noùi ñeán chaám döùt khoå ñau phieàn naõo trong ñaïo Phaät, chuùng ta muoán 

noùi ñeán chaám döùt ñau khoå ngay trong ñôøi naøy kieáp naøy chöù khoâng ñôïi 

ñeán moät kieáp xa xoâi naøo. Phaät töû chôn thuaàn neân luoân nhôù raèng Nieát 

Baøn theo Phaät giaùo ñôn giaûn chæ laø nôi khoâng coù khoå ñau phieàn naõo.  

Vì vaäy neáu chuùng ta coù theå tu taäp töï thaân ñeå chaám döùt khoå ñau phieàn 

naõo, laø chuùng ta ñaït ñöôïc caùi maø chuùng ta goïi laø “Nieát Baøn ngay trong 

kieáp naøy.” Ñeå chaám döùt khoå ñau phieàn naõo, ngöôøi ta phaûi töø boû söï ham 

muoán ích kyû. Gioáng nhö löûa seõ taét khi khoâng coøn nhieân lieäu chaâm vaøo 

theâm nöõa, vì theá khoå ñau seõ chaám döùt khi khoâng coøn nhöõng ham muoán 

ích kyû nöõa. Khi ham muoán ích kyû bò taän dieät, taâm cuûa chuùng ta seõ ôû 

trong traïng thaùi hoaøn toaøn an laïc. Chuùng ta seõ luoân caûm thaáy haïnh 

phuùc. Ngöôøi Phaät töû goïi traïng thaùi naøy laø “Nieát Baøn.” Ñaây laø traïng thaùi 

hyû laïc vónh cöûu, traïng thaùi haïnh phuùc lôùn nhaát trong ñôøi soáng. Baùt 

Chaùnh Ñaïo daãn ñeán söï ñoaïn dieät khoå ñau vaø phieàn naõo ñöôïc ñònh roõ 

trong Töù Dieäu Ñeá laø söï trình baøy cuûa Ñöùc Phaät veà caùi khoå maø taát caû 

chuùng sanh ñeàu phaûi traûi qua. Noù thöôøng ñöôïc phaân taùch laøm 3 thaønh 

phaàn chuû yeáu: giôùi, ñònh vaø tueä. Moät phöông caùch töông töï khaùc cuõng 

gioáng nhö con ñöôøng naøy nhöng baét ñaàu baèng boá thí. Boá thí laøm neàn 

moùng cho trì giôùi vaø keá tieáp coù theå giuùp haønh giaû tieán xa hôn tôùi nhöõng 

nguyeän voïng cao caû. Giôùi, ñònh, tueä laø coát loõi cuûa söï tu taäp taâm linh 

trong ñaïo Phaät vaø khoâng theå taùch rôøi chuùng ñöôïc. Chuùng khoâng chæ 

thuaàn tuùy laø nhöõng phaàn phuï trôï vôùi nhau gioáng nhö nhöõng cuoáng hoa, 

nhöng ñöôïc hoøa troân vôùi nhau gioáng nhö “muoái trong ñaïi döông” daãn 

ñeán söï so saùnh noåi tieáng cuûa Phaät giaùo.  

Theo ñaïo Phaät, chaân lyù veà con ñöôøng dieät khoå laø thöïc haønh Baùt 

Thaùnh ñaïo. Ñöùc Phaät ñaõ daïy raèng: “Baát cöù ai chaáp nhaän Töù Dieäu Ñeá 

vaø chòu haønh trì Baùt Chaùnh Ñaïo, ngöôøi aáy seõ heát khoå vaø chaám döùt luaân 

hoài sanh töû.” Trong kinh Phaùp Cuù, Ñöùc Phaät daïy: “Haõo huyeàn maø 

töôûng laø chôn thaät, chôn thaät laïi thaáy laø phi chôn, cöù tö duy moät caùch taø 

vaïy, ngöôøi nhö theá khoâng theå naøo ñaït ñeán chôn thaät (11). Chôn thaät 

nghó laø chôn thaät, phi chôn bieát laø phi chôn, cöù tö duy moät caùch ñuùng 

ñaén, ngöôøi nhö theá môùi thaät chöùng ñöôïc chôn thaät (12).” Hai loaïi chaân 

lyù laø tuïc ñeá vaø chaân ñeá. Tuïc ñeá bao goàm chaân lyù coù taùnh öôùc leä hay 

töông ñoái. Chaân ñeá laø chaân lyù toái haäu hay tuyeät ñoái. Qua nhaän bieát veà 
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theá giôùi haèng ngaøy trong kinh nghieäm soáng, chuùng ta nhaän bieát ñöôïc 

theá giôùi thöïc taïi öôùc leä, vaän haønh theo luaät nhaân quaû, ñaây laø caùi maø 

chuùng ta goò laø tuïc ñeá. Neáu chuùng ta chaáp nhaän thöïc taïi cuûa theá giôùi 

naày laø öôùc leä hay töông ñoái thì chuùng ta coù theå chaáp nhaän baûn chaát 

“Khoâng” cuûa theá giôùi maø nhaø Phaät goïi laø chaân lyù toái haäu. Chôn lyù laø leõ 

töï nhieân, khoâng choái caõi ñöôïc. Chôn lyù chính laø nguyeân nhaân dieät tröø 

khoå ñau. Chôn lyù laø Phaät phaùp, laø ñeä nhaát nghóa ñeá. Chôn lyù laø giaùo 

phaùp giaùc ngoä toái thöôïng cuûa Phaät hay caùi thöïc khoâng hö voïng voán coù, 

ñoái laïi vôùi theá ñeá (tuïc ñeá) cuûa phaøm phu, haïng chæ bieát hình töôùng beân 

ngoaøi chöù khoâng phaûi laø chaân lyù. Trong giaùo lyù nhaø Phaät, boán chaân lyù 

nhieäm maàu noùi roõ vì ñaâu coù khoå vaø con ñöôøng giaûi thoaùt. Ngöôøi ta noùi 

Ñöùc Phaät Thích Ca Maâu Ni ñaõ giaûng baøi phaùp ñaàu tieân veà “Töù Dieäu 

Ñeá” trong vöôøn Loäc Uyeån, sau khi Ngaøi giaùc ngoä thaønh Phaät. Trong ñoù 

Ñöùc Phaät ñaõ trình baøy: “Cuoäc soáng chöùa ñaày ñau khoå, nhöõng khoå ñau 

ñoù ñeàu coù nguyeân nhaân, nguyeân nhaân cuûa nhöõng khoå ñau naày coù theå bò 

huûy dieät baèng con ñöôøng dieät khoå.” Noùi toùm laïi, ñoái vôùi ngöôøi Phaät töû, 

tu taäp Baùt Chaùnh Ñaïo giuùp daãn ñeán söï ñoaïn dieät khoå ñau vaø phieàn naõo 

ñöôïc ñònh roõ trong Töù Dieäu Ñeá laø söï trình baøy cuûa Ñöùc Phaät veà caùi khoå 

maø taát caû chuùng sanh ñeàu phaûi traûi qua. Noù thöôøng ñöôïc phaân taùch laøm 

3 thaønh phaàn chuû yeáu: giôùi, ñònh vaø tueä. Moät phöông caùch töông töï 

khaùc cuõng gioáng nhö con ñöôøng naøy nhöng baét ñaàu baèng boá thí. Boá thí 

laøm neàn moùng cho trì giôùi vaø keá tieáp coù theå giuùp haønh giaû tieán xa hôn 

tôùi nhöõng nguyeän voïng cao caû. Giôùi, ñònh, tueä laø coát loõi cuûa söï tu taäp 

taâm linh trong ñaïo Phaät vaø khoâng theå taùch rôøi chuùng ñöôïc. Chuùng 

khoâng chæ thuaàn tuùy laø nhöõng phaàn phuï trôï vôùi nhau gioáng nhö nhöõng 

cuoáng hoa, nhöng ñöôïc hoøa troân vôùi nhau gioáng nhö “muoái trong ñaïi 

döông” daãn ñeán söï so saùnh noåi tieáng cuûa Phaät giaùo. 

Phaùp AÁn Thöù Ba Laø Voâ Ngaõ: Tröôùc heát chuùng ta haõy sô löôïc qua 

veà yù nghóa cuûa Ngaõ vaø Voâ Ngaõ. Theo Phaät giaùo,”Ngaõ” laø taâm thöùc vi 

teá nhaát chính laø caùi taïo ra söï taùch bieät giöõa ngöôøi naày vôùi ngöôøi khaùc. 

Coù moät caùi “toâi” ñôn thuaàn ñöôïc bieåu hieän tuøy thuoäc vaøo söï töông tuïc 

cuûa taâm thöùc. Söï tin töôûng vaøo baûn ngaõ (caùi ta, caùi toâi, caùi töï ngaõ) daãn 

tôùi vò kyû vaø duïc voïng, do ñoù laøm caûn trôû vieäc thöïc chöùng veà tính ñoàng 

nhöùt cuûa ñôøi soáng cuõng nhö vieäc ñaït ñöôïc ñaïi giaùc. Ngaõ hay linh hoàn 

coù nghóa laø moät caùi gì ñoù khoâng thay ñoåi. Ñaây laø nguyeân lyù caên baûn 

cuûa AÁn Giaùo bò Ñöùc Phaät choái boû. Khi moät caùi ngaõ hay linh hoàn ñöôïc 

nghó laø nhö theá thì chính ñieàu aáy seõ taïo thaønh ngaõ kieán. Khi thöïc tính 
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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 

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. 
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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. 

“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 
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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.  

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,” 
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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 Ñöùc 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 

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 
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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. 

Baây giôø, chuùng ta baét ñaàu toùm löôïc veà yù nghóa cuûa “voâ ngaõ.” Thuaät 

ngöõ Baéc Phaïn Anatman coù nghóa laø “voâ ngaõ”, moät trong ba ñaëc tính maø 

Ñöùc Phaät ñaõ daïy aùp duïng cho taát caû phaùp höõu vi, hai ñaëc tính khaùc laø 

voâ thöôøng vaø khoå ñau hay baát toaïi. Giaùo phaùp naøy traùi ngöôïc vôùi giaùo 

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

La Moân daïy raèng coát loõi cuûa moïi ngöôøi laø caùi “thöôøng ngaõ” hay caùi 

ngaõ vónh haèng khoâng thay ñoåi. Ngöôïc laïi, Ñöùc Phaät laïi tuyeân boá raèng 

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

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

tin khoâng coù söï hieän höõu cuûa caùi töï ngaõ tröôøng toàn. Thaân naày chæ laø söï 

keát hôïp cuûa nguõ uaån. Nguõ uaån chæ hieän höõu khi coù ñaày ñuû nhôn duyeân 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

“Voâ ngaõ”, Ngaøi nhaán maïnh ñeán söï töø boû moät yù nieäm cho raèng “Toâi” laø 

moät thöïc theå thöôøng haèng vaø khoâng thay ñoåi. Ngaøi noùi naêm uaån (saéc, 

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

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

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

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

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

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, 
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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.  

Haønh giaû tu Phaät neân luoân coá gaéng hieåu roõ söï khaùc bieät giöõa thuyeát 

Taát Ñònh vaø Voâ Ngaõ. Thuyeát taát ñònh chæ cho lyù thuyeát coù söï quyeát 

ñònh cuûa ‘ñònh meänh,’ hay Thieân meänh, hay thöôïng ñeá. Phaät giaùo chuû 

tröông söï vaéng maët cuûa moät baûn ngaõ thöôøng haèng baát bieán. Theo Kinh 

Duy Ma Caät, voâ ngaõ coù nghóa laø söï hieåu bieát chôn chaùnh raèng thaân 

goàm nguõ uaån chöù khoâng coù caùi goïi laø “baûn ngaõ tröôøng toàn.” Töù ñaïi chæ 

hieän höõu bôûi nhöõng duyeân hôïp. Khoâng coù vaät chaát tröôøng toàn baát bieán 

trong thaân naày. Khi töù ñaïi heát duyeân tan raõ thì thaân naày laäp töùc bieán 

maát. Vì vaät chaát do töù ñaïi caáu thaønh, troáng roãng, khoâng coù thöïc chaát, 

neân con ngöôøi do nguõ uaån keát hôïp, cuõng khoâng coù töï ngaõ vónh 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. 
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Nhöõng laøn soùng treân maët nöôùc quaû laø hieän höõu, nhöng coù theå goïi moãi 

laøn soùng ñeàu coù töï ngaõ hay khoâng? Soùng chæ hieän höõu khi coù gioù lay 

ñoäng. Moãi laøn soùng ñeàu coù rieâng ñaëc tính tuøy theo söï phoái hôïp cuûa 

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

höôùng cuûa gioù, vaân vaân. Nhöng khi nhöõng taùc duïng cuûa nhöõng nhaân 

duyeân ñoù chaám döùt, soùng seõ khoâng coøn nöõa. Cuõng vaäy, khoâng theå naøo 

coù caùi ngaõ bieät laäp vôùi nhaân duyeân ñöôïc. Khi con ngöôøi coøn laø moät 

hieän höõu tuøy thuoäc moät chuoãi nhaân duyeân thì, neáu y coá gaéng trì giöõ laáy 

chính mình vaø nhìn moïi vaät quanh mình töø quan ñieåm ñoäc toân ngaõ laø 

moät ñieàu thaät voâ lyù. Moïi ngöôøi phaûi töø boû caùi ngaõ cuûa mình, coá gaéng 

giuùp ñôõ keû khaùc vaø phaûi nhaän höùc caùi hieän höõu coäng ñoàng, vì khoâng 

theå naøo con ngöôøi hoaøn toaøn hieän höõu ñoäc laäp ñöôïc. Neáu moïi vaät ñeàu 

hieän höõu tuøy thuoäc vaøo moät chuoãi nhöõng nhaân duyeân thì caùi hieän höõu 

ñoù cuõng chæ laø tuøy thuoäc ñieàu kieän maø thoâi; khoâng coù moät vaät chaát naøo 

trong vuõ truï naày coù theå tröôøng toàn hay töï taïi. Do ñoù Ñöùc Phaät daïy raèng 

voâ ngaõ laø yeáu tính cuûa vaïn vaät, vaø töø ñoù, ñöa ñeán moät lyù thuyeát nöõa laø 

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

ñeàu doác heát naêng löïc vaøo vieäc gìn giöõ söï hieän höõu cuûa mình vaø nhöõng 

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

höõu cuûa noù, cuõng khoâng theå naøo giöõ noù ñôøi ñôøi ñöôïc. Khoâng vaät naøo laø 

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

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

vôùi thôøi gian nöõa. Neáu ta coù theå tìm ñöôïc moät 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 
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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.  

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

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

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

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

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

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

thöông giaän thoaït ñeán roài tan, khoâng coù chi laø chaân thaät. Caûnh voâ ngaõ 

laø caûnh giôùi xung quanh ta nhö huyeãn moäng, noù khoâng töï chuû ñöôïc, vaø 

bò söï sanh dieät chi phoái. Ñoâ thò ñoåi ra goø hoang, ruoäng daâu hoùa thaønh 

bieån caû, vaïn vaät luoân luoân bieán chuyeån trong töøng giaây phuùt, caûnh naày 

aån maát, caûnh khaùc hieän leân. Ñöùc Phaät ñaõ duøng caùch phaân tích sau ñaây 

ñeå chöùng minh raèng caùi “Ta” chaúng bao giôø tìm thaáy ñöôïc ôû thaân hay 

trong taâm. Thaân khoâng phaûi laø caùi “Ta”: Thaân khoâng phaûi laø caùi “Ta”, 

vì neáu thaân laø caùi “Ta” thì caùi “Ta” phaûi thöôøng coøn, khoâng thay ñoåi, 

khoâng taøn taï, khoâng hö hoaïi vaø khoâng cheát choùc, cho neân thaân khoâng 

theå laø caùi “Ta” ñöôïc. Caùi “Ta” khoâng coù caùi thaân theo nghóa khi noùi 

“Ta” coù moät caùi xe, moät caùi maùy truyeàn hình vì caùi “Ta” khoâng kieåm 

soaùt ñöôïc caùi thaân. Thaân ñau yeáu, meät moûi, giaù nua ngöôïc laïi nhöõng 

ñieàu mình mong muoán. Beà ngoaøi cuûa caùi thaân nhieàu khi khoâng theo 

nhöõng öôùc muoán cuûa mình. Cho neân khoâng theå naøo cho raèng caùi “Ta” 

coù caùi thaân. Caùi “Ta” khoâng ôû trong thaân. Neáu ta tìm töø ñaàu ñeán cha ân, 

chuùng ta khoâng theå tìm ra choã naøo laø caùi “Ta”. Caùi “Ta” khoâng ôû trong 

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

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

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

thaân vaø taâm, nhöng caùi “Ta” chaúng ñöôïc tìm thaáy ôû ñaâu caû. Taâm khoâng 

phaûi laø caùi “Ta”: Taâm khoâng phaûi laø caùi “Ta” vì leõ noù gioáng nhö taâm, 

taâm thay ñoåi khoâng ngöøng vaø luoân luoân laêng xaêng nhö con vöôïn. Taâm 

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

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

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

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

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

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

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

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

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

Chuùng ta neân choái boû yù töôûng veà caùi “Ta” bôûi hai lyù do: Thöù nhaát laø 

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

taïm maø thaønh, nhöng khoâng coù caùi thöïc theå thöôøng nhaát cuûa mình, neân 

goïi laø ngaõ khoâng. Thöù hai laø chöøng naøo maø chuùng ta coøn chaáp vaøo caùi 

“Ta”, chöøng aáy chuùng ta coøn phaûi baûo veä mình, baûo veä cuûa caûi, taøi saûn, 

uy tín, laäp tröôøng vaø ngay caû ñeán lôøi noùi cuûa mình. Nhöng moät khi vaát 

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

soáng vôùi moïi ngöôøi moät caùch thoaûi maùi vaø an bình. Ñöùc Phaät daïy: 

“Hieåu ñöôïc voâ ngaõ laø chìa khoùa ñi vaøo ñaïi giaùc, vì tin vaøo caùi “Ta” laø 

ñoàng nghóa vôùi voâ minh, vaø voâ minh laø moät trong ba loaïi phieàn naõo 

chính (tham, saân, si). Moät khi nhaän bieát, hình dung hay quan nieäm raèng 

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

chia giöõa mình vaø ngöôøi cuõng nhö söï vaät quanh mình. Moät khi coù yù 

nieäm veà caùi ta, chuùng ta seõ phaûn öùng vôùi ngöôøi vaø söï vaät quanh mình 

baèng caûm tình hay aùc caûm. Ñoù laø söï nguy hieåm thaät söï cuûa söï tin töôûng 

vaøo moät caùi ta coù thaät. Trong Thieàn, khi haønh giaû haønh trì ñeán ñoä queân 

ñi töï ngaõ coù nghóa laø thaân taâm ñaõ töï coi nhö boû ñi. Kinh nghieäm moïi söï 

ñeàu ñang bieán maát daàn trong moät khoaûnh khaéc hay trong moät khoaûng 

thôøi gian thaät daøi. Ñaây coù theå ñöôïc xaùc chöùng laø ñaõ Chöùng Ngoä. Chính 

vì vaäy maø söï choái boû caùi ‘Ta’ chaúng nhöõng laø chìa khoùa chaám döùt khoå 

ñau phieàn naõo, maø noù coøn laø chìa khoùa ñi vaøo cöûa ñaïi giaùc.” 

Haønh giaû tu Phaät phaûi luoân thoâng hieåu thuyeát Voâ Ngaõ cuûa nhaø 

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

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

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

con ngöôøi, do nguõ 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 
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cho neân thaáy “Nguõ aám voâ ngaõ, sinh dieät bieán ñoåi, hö nguïy khoâng chuû” 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

môùi cuûa thöïc taïi. Khaùi nieäm “Voâ ngaõ” laø phöông tieän, chöù khoâng phaûi 

laø cöùu caùnh. Neáu noù trôû thaønh moät yù nieäm thì noù cuõng caàn ñöôïc phaù vôõ 

nhö bao nhieâu yù nieäm khaùc. 

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

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

cuõng goàm coù thaân voâ ngaõ, taâm voâ ngaõ vaø caûnh voâ 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 
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trong moät thôøi haïn naøo thoâi. Taâm voâ ngaõ, chæ cho taâm hö voïng cuûa 

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

thöông giaän thoaït ñeán roài tan, khoâng coù chi laø chaân thaät. Caûnh voâ ngaõ 

laø caûnh giôùi xung quanh ta nhö huyeãn moäng, noù khoâng töï chuû ñöôïc, vaø 

bò söï sanh dieät chi phoái. Ñoâ thò ñoåi ra goø hoang, ruoäng daâu hoùa thaønh 

bieån caû, vaïn vaät luoân luoân bieán chuyeån trong töøng giaây phuùt, caûnh naày 

aån maát, caûnh khaùc hieän leân. Ñöùc Phaät ñaõ duøng caùch phaân tích sau ñaây 

ñeå chöùng minh raèng caùi “Ta” chaúng bao giôø tìm thaáy ñöôïc ôû thaân hay 

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

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

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

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

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

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

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

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

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

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

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

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

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

ñöôïc tìm thaáy ôû ñaâu caû. Taâm khoâng phaûi laø caùi “Ta” vì leõ noù gioáng nhö 

taâm, taâm thay ñoåi khoâng ngöøng vaø luoân luoân laêng xaêng nhö con vöôïn. 

Taâm luùc vui luùc buoàn. Cho neân taâm khoâng phaûi laø caùi “Ta” vì noù luoân 

thay ñoåi. Caùi “Ta” khoâng sôû höõu caùi taâm vì taâm höùng thuù hay thaát voïng 

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

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

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

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

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

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

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

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

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

vôùi taâm vaø thaân, nhöng caùi “Ta” nhö theá chaúng theå 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 
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baûo veä mình, baûo veä cuûa caûi, taøi saûn, uy tín, laäp tröôøng vaø ngay caû ñeán 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

cuûa cuûa taát caû moïi hieän töôïng höõu vi. 

 

Dharma Seals In Buddhist Teachings 

 

I. An Overview of Dharma Seals In Buddhist Teachings: 

Dharma seal or the seal of Buddha-truth, expressing its reality and 

immutability. Its universality and its authentic transmission from one 

Buddha or patriarch to another. In Buddhism, there many different 

kinds of dhrama seals in both Mahayana and Theravada Traditions. 

Three Dharma Seals: Three Dharma Seals are yhree marks of 

existence, or three characteristics of existence that the Buddha 

declared are common to all phenomena, or the three marks that refers 

to impermanence (anitya), suffering or unsatisfactoriness (duhkha) and 

egolessness or anatman. There are three other kinds of dharma seals: 

impermanence, suffering or unsatisfaction, and nirvana. Some Buddhist 

sects believe that there are four kinds of dharma seals: suffering, 

impermanence, non-ego, and nirvana. For Buddhist practitioners, these 

three dharma seals are not three different things but rather one thing 
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that is your life from three different perspectives. So you can 

appreciate your life from these perspectives and see how easily they 

overlap. For example, when you understand impermanence, you 

understand the nature of suffering and no-self. When you understand 

no-self that is the peace of Nirvana. Three Dharma Seals are three 

characteristics of existence are universal in daily life. Any devout 

Buddhist who becomes aware of these three characteristics is a step 

closer to enlightenment. Many people are not aware of this, like the 

Four Noble Truths, the Eightfold Noble Path, the Principle of Cause 

and Effect, Precepts and Samadhi, and so on. As a matter of fact, the 

three characteristics of existence are also part of what we call the 

doctrinal contents of wisdom. In other words, when we thoroughly 

understand the real meanings of the three characteristics of existence, 

we are reaching the wisdom that is necessary for the cultivation of 

liberation. Even though we speak of the three characteristics, we really 

speak of a three-legged chair of the “real nature of things”. One 

characteristic or one leg of this chair is closely related to the other. If 

we miss just one characteristic, the principle of the three characteristics 

becomes meaningless; or if the chair lacks one leg, it cannot stand 

steadily. The Buddha always emphasized on the “Three Characteristics 

of existence” because, first, they refer to facts about the nature of 

existence, second, they are always found in daily life, and third, they 

are standards that Buddhism uses to determine real teachings of its 

own. So when the Buddha said that there are three characterisitcs of 

existence, He meant that these characteristcs are always present in 

existence, and that they help us to understand what to do with 

existence in order to have an eternal happiness for ourselves. Devout 

Buddhists should always remember that any lectures that do not meet 

these three characterisitcs of existence of three Dharma Seals, they do 

not belong to Buddhism. What kind of view regarding forms and 

trilaksana should Buddhist practitioners have? According to the 

Anattalakkhana Sutta, the Buddha taught: “O, Bhiksus, is the form not 

the self. If the form, o Bhiksus, were the self, the body would not be 

subject to disease and we should be able to say ‘Let my body be such 

and such a one, let my body not be such and such a one. But since this 

body, o Bhiksus, is not the self, therefore, the body is subject to 

disease, and we are not able to say ‘Let my body be such and such a 
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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. 

Four Dharma Seals: Some Buddhist schools consider that there are 

four dharma seals or four dogmas: suffering, impermanence, non-ego, 

and nirvana. The first dharma seal is Suffering: The term “Dukkha” is 

often translated as “Suffering”. However, this English word is 

sometimes misleading because it connotes extreme pain. When the 

Buddha described our lives as “Dukkha”, he was referring to any and 

all unsatisfactory conditions. These range from minor disappointments, 

problems and difficulties to intense pain and misery. Therefore, 

Dukkha should be used to describe the fact that things are not 

completely right in our lives and could be better. “Suffering” means 

“unsatisfactoriness.” This is the first of the four noble truths of 

Buddhism, which holds that cyclic existence is characterized by 

unsatisfactoriness or suffering. This is related to the idea that since the 

things of the world are transitory, beings are inevitably separated from 

what they desire and forced to endure what is unpleasant. The main 

stated goal of Buddhism from its inception is overcoming “duhkha.” 

The second dharma seal is Impermanence: Anitya is the state of not 

being permanent, of lasting or existing only for a short time, of 

changing continually. Physical changes operating from the state of 

formation, to that of development, decay and disintegration are exact 

manifestations of the law of transformation. All things in the universe, 

from the small grain of sand, the human body, to the big one such as 
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the earth, moon and sun are governed by the aove law, and as such, 

must come through these four periods. This process of changes 

characterizes impermanence. Anitya is one of the three fundamental of 

everything existing: Impermanence (Anitya), Suffering (Duhkha) and 

Non-ego (Anatman). The third dharma seal is Egolessness: Buddhism 

teaches that human beings’ bodies are composed of five aggregates, 

called skandhas in Sanskrit. If the form created by the four elements is 

empty and without self, then human beings' bodies, created by the 

unification of the five skandhas, must also be empty and without self. 

Human beings’ bodies are involved in a transformation process from 

second to second, minute to minute, continually experiencing 

impermanence in each moment. By looking very deeply into the five 

skandhas, we can experience the selfless nature of our bodies, our 

passage through birth and death, and emptiness, thereby destroying the 

illusion that our bodies are permanent. In Buddhism, no-self is the most 

important subject for meditation. By meditating no-self, we can break 

through the barrier between self and other. When we no longer are 

separate from the universe, a completely harmonious existence with 

the universe is created. We see that all other human beings exist in us 

and that we exist in all other human beings. We see that the past and 

the future are contained in the present moment, and we can penetrate 

and be completely liberated from the cycle of birth and death. 

Impersonal Tone is one of the eight chief characteristics of ‘satori.’ In 

Zen. Perhaps the most remarkable aspect of the Zen experience is that 

it has 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 
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book of poetry, and when your mind is ripe for its outburst, you come at 

once to satori.  There is no voice of the Holy Ghost, no plentitude of 

Divine Grace, no glorification of any sort. Here is nothing painted in 

high colors, all is grey and extremely unobstrusive and unattractive. 

The fourth dharma seal is Nirvana: Nirvana consists of ‘nir’ meaning 

exit, and ‘vana’  meaning craving. Nirvana means the extinguishing or 

liberating from existence by ending all suffering. So Nirvana is the 

total extinction of desires and sufferings, or release (giaûi thoaùt). It is 

the final stage of those who have put an end to suffering by the 

removal of craving from their mind (Tranquil extinction: Tòch dieät, 

Extinction or extinguish: Dieät, Inaction or without effort: Voâ vi, No 

rebirth: Baát sanh, Calm joy: An laïc, Transmigration to extinction: Dieät 

ñoä). In other word, Nirvana means extinction of ignorance and craving 

and awakening to inner Peace and Freedom. Nirvana with a small “n” 

stands against samsara or birth and death. Nirvana also refers to the 

state of liberation through full enlightenment. Nirvana is also used in 

the sense of a return to the original purity of the Buddha-nature after 

the disolution of the physical body, that is to the perfect freedom of the 

unconditioned state. The supreme goal of Buddhist endeavor. An 

attainable state in this life by right aspiration, purity of life, and the 

elimination of egoism. The Buddha speaks of Nirvana as “Unborn, 

unoriginated, uncreated, and unformed,” contrasting with the born, 

originated, created and formed phenomenal world. The ultimate  state 

is the Nirvana of No Abode (Apratisthita-nirvana), that is to say, the 

attainment of perfect freedom, not being bound to one place. Nirvana is 

used in both Hinayana and Mahayana Buddhist schools. For Buddhist 

practitioners, when you understand no-self, that is the peace of nirvana. 

The word "Nirvana" is translated in different ways, such as "perfect 

bliss" or "extinction of all desires." But nirvana and impermanence are 

like front and back. When you understand impermanence, you find 

peace. When you truly see your life as nirvana, then impermanence is 

taken care of. So, Buddhist practitioners rather than figuring out how to 

deal with impermanence, consider these dharma seals all together as 

the dharma to be realized. In the Lankavatara Sutra, the Buddha told 

Mahamati: “Oh Mahamati, Nirvana means seeing into the abode of 

reality in its true significance. The abode of reality is where a thing 

stands by itself. To abide in one’s self-station means not to be astir, i.e., 
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to be eternally quiescent. By seeing into the abode of reality as it is 

means to understand that there is only what is seen of one’s own mind, 

and no external world as such.” After the Buddha’s departure, most of 

the metaphysical discussions and speculations centered around the 

subject of Nirvana. The Mahaparinirvana Sutra, the Sanskrit fragments 

of which were discovered recently, one in Central Asia and another in 

Koyasan, indicates a vivid discussion on the questions as to what is 

‘Buddha-nature,’ ‘Thusness,’ ‘the Realm of Principle,’ ‘Dharma-body’ 

and the distinction between the Hinayana and Mahayana ideas. All of 

these topics relate to the problem of Nirvana, and indicate the great 

amount of speculationundertaken on this most important question.   

 

I. A Summary of the Content of Dharma Seals In Buddhist 

Teachings: 

The First Dharma Seal Is Impermanence: All things last or exist 

only for a short time, of changing continually. Physical changes 

operating from the state of formation, to that of development, decay 

and disintegration are exact manifestations of the law of 

transformation. The Buddha saw, when seated beneath the Bodhi Tree 

that everything is changing and passing away all the time. All things in 

the universe, from the small grain of sand, the human body, to the big 

one such as the earth, moon, sun, mountains and rivers are governed by 

the aove law, and as such, must come through these four periods. This 

process of changes characterizes impermanence. All things are 

impermanent, their birth, existence, change, and death never resting for 

a moment. The hills and mountains are changing all the time but we 

cannot notice the change because it takes place so slowly. If, on the 

other hand, we look at a flower in the morning and examine it again in 

the evening, it is easy to see how much it has changed in only twelve 

hours. All things in this world, including human life, and political 

systems, are constantly changing from moment to moment. This is 

called impermanence in each moment. Everything passes through a 

period of birth, maturity, transformation, and destruction. This 

destruction is called impermanence in each cycle. To see the 

impermanent nature of all things, we must examine this closely. Doing 

so will prevent us from being imprisoned by the things of this world. 

The law of changing and passing away is to be found everywhere and 
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in everything from money, position, to pleasure, our bodies and even 

the world itself is changing, and must in the end pass away. In most 

monasteries, at the end of ceremonies, monks and nuns often chant the 

verse of impermance. 

  This day is already done. 

  Our lives are that much less. 

  We’re like fish in a shrinking pond; 

  What joy is there in this? 

  We should be diligent and vigorous, 

  As if our own head were at stake. 

  Only be mindful of impermanence, 

  And be careful not to be lax. 

It is necessary for sincere Buddhists to think that the impermanence 

of life is sudden, time truly flies, the morning had just come but night 

has arrived. Why not be diligent and prepare in anticipation. In fact, the 

fact of impermanence has been recognized not only in Buddhist 

thought, but also elsewhere in the history of philosohy. It was the 

ancient Chinese educators who also recognized the ever-changing and 

transient nature of things. However, Buddhism considers 

impermanence is one of the three most important dharma seals: 

impermanence, suffering, and no-self. Buddhist scriptures always say 

that the three worlds are impermanent like autumn clouds; that birth 

and death are like a human dance; and that human life is like a flash of 

lightning. 

Impermanence is the state of not being permanent, of lasting or 

existing only for a short time, of changing continually. Physical changes 

operating from the state of formation, to that of development, decay 

and disintegration are exact manifestations of the law of 

transformation. Impermanence is the ever changing nature of all 

phenomena from arising, dwelling and passing away. Anitya is one of 

the three fundamental of everything existing: Impermanence (Anitya), 

Suffering (Duhkha) and Non-ego (Anatman). Impermanence is the 

basis of life, without which existence would not be possible.A Sanskrit 

term for “Impermanence.” Impermanence is the ever changing nature 

of all phenomena from arising, dwelling and passing away. Anitya is 

the state of not being permanent, of lasting or existing only for a short 

time, of changing continually. Physical changes operating from the 
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state of formation, to that of development, decay and disintegration are 

exact manifestations of the law of transformation. All things in the 

universe, from the small grain of sand, the human body, to the big one 

such as the earth, moon and sun are governed by the above law, and as 

such, must come through these four periods. This process of changes 

characterizes impermanence. Anitya is one of the three fundamental of 

everything existing: Impermanence (Anitya), Suffering (Duhkha) and 

Non-ego (Anatman). Impermanence is the basis of life, without which 

existence would not be possible. “Impermanence” is one of the “three 

characteristics” (trilaksana) that Sakyamuni Buddha said distinguish all 

conditioned (samskrta) phenomena, the others being selflessness and 

unsatisfactoriness or suffering. According to this doctrine, all 

conditioned phenomena, i.e., phenomena that come into being due to 

causes and conditions, are constantly changing, and so there is no 

possibility of holding onto anything. This is connected with the other 

two characteristics, since the transitory nature of phenomena leads to 

inevitably suffering, because beings are inevitably separated from 

things that they desire. Also, because phenomena are constantly 

changing, there is no possibility of a permanent and unchanging “self” 

or soul (atman). Everything in this world is subject to change and 

perish; nothing remains constant for even a single ksatna or short 

moment. Everything, every phenomenon passes through a period of 

birth, maturity, transformation, and destruction. The Diamond Sutra 

taught: “Just examine the various conditioned dharma, it is no different 

than a bubble or dwedrop; observe and realize everything is 

impermanent, births and deaths are like lightning flashes.” 

Contemplation on the impermanence of things will help us prevent 

from being imprisoned by the things of the world.   

Sincere Buddhists should always be awakened and realize: 

“Nothing in this world lasts forever.” In the end, everything is a part of 

the cycle of “Formation, Existence, Decadence, and Emptiness.” If 

there is birth, naturally, there will be existence for a certain amount of 

time, then decay will come, and, in the end, return to dirt and sand. 

Because we are awakened to these conditions of life, we begin 

realizing the theory of “Impermanence” the Buddha taught in the sutras 

is accurate. No matter how much glory, wealth, or success was 

achieved in the past, in the end, these accomplishments are not any 
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different than a beautiful dream. Sincere Buddhists should know how to 

adapt and make best of their situations, able cleverly to tolerate and 

endure various conditions and circumstances of life, then they may be 

able to transform misfortunes, failures, and sufferings into blessings 

and happiness.  Everything in life, if it has form characteristics, then, 

inevitably, one day it will be destroyed. A human life is the same way, 

if there is life, there must be death. Even though we say a hundred 

years, it passes by in a flash, like lightning streaking across the sky, 

like a flower’s blossom, like the image of the moon at the bottom of 

lake, like a short breath, what is really eternal? From its beginning, 

Buddhism has held that a direct, unbiased observation of human 

experience on impermanence. Even on the level of ordinary 

observation we can see the change of seasons, the birth and death of 

plants, animals, and human beings. If we make a little more intensive 

observation we will see that human being, both physical and mental, as 

well as all other things, are only changing process, in flux at every 

moment. Let’s take a look at our own personality, we will find that our 

bodies are impermanent. They are subject to constant change. Our 

minds are also characterized by impermanence, and everything we see 

around us is impermanent. Even our dear bodies, we are unable to 

maintain its youth, health, and vitality forever because it must endure 

inevitable sufferings, deterioration, old age, sickness, and death. 

Everything in life is impermanent, artificial, dream-like, and transient 

like a bubble in water. After the sunshine, there is rain; after rain there 

is cessation; after health there is sickness; after happiness there is 

sadness; after being together there is being apart; after success there is 

failure; after rise there is fall. Along the long river some stretch are 

straight, others curve; sometimes it is quite peaceful, other times 

turbulent and chaotic. Sincere Buddhists should always remember the 

impermanence of all things, should always try to cultivate, should 

always turn your misfortunes and setbacks as well as obstacles into 

advantageous situations; should always awaken, abandon ignorance to 

see the light of enlightenment, and become more determined to 

solidify your mind to make firm progress on your cultivated path.  

Everything in this world is subject to change and perish; nothing 

remains constant for even a single moment. The fact of impermanence 

has been recognized not only in Buddhist thought but elsewhere in the 
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history of ideas. It was the ancient Greek philosopher Heraclitus who 

remarked that one cannot step into the same river twice. He meant that 

everything keeps changing without a pause or the ever-changing and 

transient nature of things. Human’s life is just like that. In fact, human’s 

life is like a dream; it is impermanent like autumn clouds, that birth and 

death are like a dance; that infant changes to young age and to old age 

just like morning turns into afternoon, then evening. Look at our body 

and see it changes every second of life. The growing (becoming old) of 

a human’s life is not differnt from a flash of lightning. Things around us 

also keep changing. No one of the things we see around us will last 

forever, in the same river, the current of yesterday is not the current we 

see today. Even our minds are constantly subject to changefriends 

become enemies, enemies become friends. Our possessions are also 

impermanent, the brand new car we bought in the year of 2000 is no 

longer a new car in 2004, the shirt we donate to Goodwill Charity today 

was once liked by us, and so on and and so on. Understanding 

impermanence of existence is important not simply four our cultivation 

of the Dharma, but also in our daily lives for this understanding is a key 

to open the door of the ultimate nature of things and also an antidiote to 

anger and attachment. When we see all things are perishable and 

change every moment, we will not try to attach to them. 

In the Dharmapada Sutra, the Buddha taught: “To live a hundred 

years without comprehending how all things rise and pass away, is no 

better than a single-day life of seeing beginning and end of all things 

(Dharmapada Sutra 113). Thus, according to the Buddha, understanding 

impermanence is important not only for our practice of the Dharma, but 

also in our daily life. Besides these immediate benefits, understanding 

impermanence is also an effective skillful means that assists us in 

practicing the Dharma. The understanding of impermanence is an 

antidote to desire and ill-will. And finally, it is a key that helps us 

understand the ultimate nature of things, the way things really are.” In 

the Mijjhamaka Sutra, the Buddha gives five striking similes to 

illustrate the impermanent nature of the five aggregates of clinging. He 

compares material form or body to a lump of foam, feeling to a bubble 

of water, perception to a mirage, mental formations or volitional 

activities to a plantain trunk without heartwood, and consciousness to 

an illusion. So He asked the monks: “What essence, monks, could there 
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be in a lump of foam, in a bubble, in a mirage, in a plantain trunk, in an 

illusion? Whatever material form there be whether past, future or 

present; internal or external; gross or subtle; low or lofty; far or near; 

that material form the meditator sees, meditates upon, examines with 

systematic and wise attention, he thus seeing, meditating upon, and 

examining with systematic and wise attention, would find it empty, 

unsubstantial and without essence. Whatever essence, monks, could 

there be in material form?” And the Buddha speaks in the same 

manner of the remaining aggregates and asks: “What essence, monks, 

could there be in feeling, in perception, in mental formation and in 

consciousness?” Change or impermanence is the essential 

characteristic of phenomenal existence. We cannot say of anything, 

animate or inanimate, ‘this is lasting’ for even while we say, it is 

undergoing change. The aggregates are compounded and conditioned, 

and, therefore, ever subject to cause and effect. Unceasingly does 

consciousness or mind and its factors change, and just as unceasingly, 

though at a lower rate, the physical body also changes from moment to 

moment. He who sees clearly that the impermanent aggregates are 

impermanent, has right understanding.  

According to Buddhism, everything is impermanent, from the 

impermanence of the body, the mind, to the impermanence of the 

surrounding environments. Some people wonder why Buddhism always 

emphasizes the Theory of Impermanence. Does it want to spread in the 

human mind the seed of disheartenment, and discourage? In their view, 

if things are changeable, we do not need to do anything, because if we 

attain a great achievement, we cannot keep it. This type of reasoning, a 

first, appears partly logical, but in reality, it is not at all. When the 

Buddha preached about impermanence, He did not want to discourage 

anyone, but warning his disciples about the truth. A true Buddhist has 

to work hard for his own well being and also for the well being of the 

society. Although he knows that he is facong the changing reality, he 

always keeps himself calm. He must refrain from harming others, in 

contrast, strive to perform good deeds for the benefit and happiness of 

others. All things have changed and will never cease to change. The 

human body is changeable, thus governed by the law of 

impermanence. Our body is different from the minute before to that of 

the minute after. Biological researches have proved that the cells in our 
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body are in constant change, and in every seven years all the old cells 

have been totally renewed. These changes help us quickly grow up, 

age and die. The longer we want to live, the more we fear death. From 

childhood to aging, human life is exactly like a dream, but there are 

many people who do not realize; therefore, they continue to launch into 

the noose of desire; as a result, they suffer from greed and will suffer 

more if they become attached to their possessions. Sometimes at time 

of death they still don’t want to let go anything. There are some who 

know that they will die soon, but they still strive desperately to keep 

what they cherish most. Impermanence of the body means that the 

body withers rapidly, soon grows old and delibitated, ending in death. 

The ancients have lamented: “Oh, that time when we were young and 

would ride bamboo sticks, pretending they were horses, in the 

twinkling of an eye, our hair is now spotted with the color of frost.” 

What happened to all those brave and intelligent young men and those 

beautiful and enchanting women of bygone days? They ended as in the 

following poem: “Rosy cheeks have faded, heros have passed away; 

young students’ eyes, too, are weary and sad.” Not only our body is 

changeable, but also our mind. It changes more rapidly than the body, it 

changes every second, every minute according to the environment. We 

are cheerful a few minutes before and sad a few minutes later, 

laughing then crying, happiness then sorrow. Impermanence of the 

mind means that the mind and thoughts of sentient beings are always 

changing, at times filled with love or anger, at times happy or sad. 

Those thoughts, upon close scrutiny, are illusory and false, like water 

bubbles.  Impermanence of the environment means that not only do our 

surroundings always change and fluctuate, but happiness, too, is 

impermenent. Succulent food, once swallowed, loses all tastes; an 

emotional reunion, however, sweet and joyful, ultimately ends in 

separation; a delightful party soon becomes a thing of past; a good 

book, too, gradually reaches the last pages. 

So, eventually what is immortal in this world? In the Lankavatara 

Sutra, the Buddha told Mahamati: “Oh Mahamati! The doctrine of 

immortality advocated by the Blessed One is not the same as that of 

other philosophers, not only as regards immortality, but as regards birth 

and impermanence. Why? According to them, there is a self-substance 

about which they assert immortality and unchangeability. My position 
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is not that, for it does not fall into the categories of being and non-

being. It goes beyond the categories of being and non-being, of birth 

and disappearance; it is not existence nor is it non-existence. How is it 

not non-existent? Because it is like unto a diversity of forms appearing 

in a dream or maya. How is it not existent? Because the self-substance 

of forms is not to be asserted as existent. We see them as appearances 

which are not realities, we grasp (grahana) them as before us yet they 

are not really graspable. For this reason, all existences are to be 

regarded neither as existent nor as non-existent. If we know that we 

see before us is no more than the manifestation of our own mind and 

abide within ourselves where no dualistic discrimination takes place, 

we see that there is nothing astir in the world. The ignorant assert 

themselves in their doings, discriminate therein, but the wise do not. 

Oh Mahamati! This is due to the discrimination of unrealities whereby 

the ignorant get altogether confused in their judgments. The ignorant 

are confused in the judgment of birth and no-birth, and of the created 

and of the uncreated; there is really no appearance, no disappearance 

of the magical figures, of which we can assert either as born or as 

passed. Oh Mahamati! By being untruthful it is meant that the self-

nature of things is not truthfully discerned as it is in itself. When 

however an untrue view prevails, there is an attachment to the self-

substance of things, failing to see them in their solitary quietude, and as 

long as this quietude fails to be seen, there will be no disappearance of 

wrongful discrimination. Therefore, Mahamati, a view based on 

formlessness of things is superior to that based on form, because form 

is the cause of birth. When there is formlessness, it puts a stop to the 

rise of discrimination, and there is a state of immortality, which is 

nirvana. Oh Mahamati! One finds Nirvana where one sees the abode of 

reality in its truthful signification and abandons the discrimination of all 

that is mind and all that belongs to mind.” 

Buddhist practitioners should always see the selflessness and the 

impermanence of all things. To understand thoroughly the 

impermacence of all things, Zen practitioners should contemplate that 

all things in this world, including human life, mountains, rivers, and 

political systems, are constantly changing from moment to moment. 

This is called impermanence in each moment. Everything passes 

through a period of birth, maturity, transformation, and destruction. 
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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.   

There are four tenets of “Permanence” and “Impermanence” held 

by various Non-Buddhist Schools: According to Buddhism, non-

Buddhists have four tenets of attachment on permanence and 

impermanence: The first tenet is the permanence of ego: Non-

Buddhists believe that the ego of past lives is the ego of the present. 

The second tenet is the permanence the ego: Non-Buddhists believe 

that the present ego is of independent birth, not the result from the past 

causes. The third tenet is that the ego is both permanent and 

impermanent, that the ego is permanent, the body is impermanent. The 

fourth tenet is that the ego is neither permanent nor impermanent; that 

the body is impermanent, but the ego not impermanent. According to 

Buddhism, there are four theories regarding Pervasive Permanence: 

According to the Surangama Sutra, book Nine, in the part of the ten 

states of the formation skandha, the Buddha reminded Ananda as 

follows: “Ananda, in his practice of samadhi, the good person'’ mind is 

unmoving, clear, and proper and can no longer be distrubed by demons. 

He can thoroughly investigate the origin of all categories of beings and 
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contemplate the source of the subtle, fleeting, and constant fluctuation. 

But if he begins to speculate on its pervasive constancy, he could fall 

into error with four theories of pervasive permanence.” The first tenet 

is the Attachment on Permanence on the Mind and its states: As this 

Buddhist practitioner throroughly investigates the mind and its states, 

he may conclude that both are causeless. Through his cultivation, he 

knows that in twenty thousand eons, as beings in the ten directions 

undergo endless rounds of birth and death, they are never annihilated. 

Therefore, he speculates that the mind and its states are permanent. 

The second tenet is the Attachment on Permanence on the four elements: 

As this Buddhist practitioner thoroughly investigates the source of the 

four elements, he may conclude that they are permanent in nature. 

Through his cultivation, he knows that in forty thousand eons, as living 

beings in the ten directions undergo births and deaths, their substances 

exist permanently and are never annihilated. Therefore, he speculates 

that this situation is permanent. The third tenet is the Attachment on 

Permanence on the sense faculty, the manas, and the consciousness: As 

this Buddhist practitioner thoroughly investigates the sixth sense 

faculty, the manas, and the consciousness that grasps and receives, he 

concludes that the origin of the mind, intelect, and consciousness is 

permanent. Through his cultivation, he knows that in eighty thousand 

eons, all living beings in the ten directions revolve in transmigration, 

this origin is never destroyed and exists permanently. Investigating this 

undestroyed origin, he speculates that it is permanent. The fourth tenet 

is the Attachment on Permanence on the thoughts: As this Buddhist 

practitioner has ended the source of thoughts, there is no more reason 

for them to arise. In the state of flowing, halting, and turning, the 

thinking mind, which was the cause of production and destruction, has 

now ceased forever, and so he naturally thinks that this is a state of 

nonproduction and nondestruction. As a result of such reasoning, he 

speculates that this state is permanent. Because of these speculation of 

permanence, he will lose proper and pervasive knowledge, fall into 

externalism, and become confused about the Bodhi nature. According 

to Buddhist teachings, the four places which men cannot conceal from 

the eye of impermanence (a messenger of death). This phrase of 

“Mountain-Ocean-Space-Market place” sums up a story of four 

brothers who tried to use their miraculous power to escape death by 
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hiding in the mountains, seas, sky, and market places. The one in the 

market place was the first to be reported as dead. It is so difficult to 

stay and cultivate in the market place. A German monk named 

Nyanatiloka, reiterated the momentariness of existence from Asuddhi-

Magga as follows: “All beings have only a very short instant to live, 

only so long as a moment of a slash of a lightning. When this is 

extinguished, the being is also extinguished. The beings of the last 

moment is now no longer living, and does not live now or will not live 

again later. The being of the present moment did not live previously, 

lives just now, but later will not live any more. The being of the future 

has not lived yet in the past, does not yet lived now, and will only live 

later.” Buddhist practitioners should always remember that everything 

in this world will pass, including yourselves; there is only one state of 

immortality, that is nirvana.  

According to the Samyutta Nikaya, volume III, change or 

impermanence is the essential characteristic of phenomenal existence. 

We cannot say of anything, animate or inanimate, ‘this is lasting’ for 

even while we say, it is undergoing change. The aggregates are 

compounded and conditioned, and, therefore, ever subject to cause and 

effect. Unceasingly does consciousness or mind and its factors change, 

and just as unceasingly, though at a lower rate, the physical body also 

changes from moment to moment. He who sees clearly that the 

impermanent aggregates are impermanent, has right understanding. In 

the Mijjhamaka Sutra, the Buddha gives five striking similes to 

illustrate the impermanent nature of the five aggregates of clinging. He 

compares material form or body to a lump of foam, feeling to a bubble 

of water, perception to a mirage, mental formations or volitional 

activities to a plantain trunk without heartwood, and consciousness to 

an illusion. So He asked the monks: “What essence, monks, could there 

be in a lump of foam, in a bubble, in a mirage, in a plantain trunk, in an 

illusion? Whatever material form there be whether past, future or 

present; internal or external; gross or subtle; low or lofty; far or near; 

that material form the meditator sees, meditates upon, examines with 

systematic and wise attention, he thus seeing, meditating upon, and 

examining with systematic and wise attention, would find it empty, 

unsubstantial and without essence. Whatever essence, monks, could 

there be in material form?” And the Buddha speaks in the same 
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manner of the remaining aggregates and asks: “What essence, monks, 

could there be in feeling, in perception, in mental formation and in 

consciousness?” 

The Second Dharma Seal Is Sufferings: All existence is 

characterized by suffering and does not bring satisfaction. There is no 

equivalent translation in English for the word “Dukkha” in both Pali 

and Sanskrit. So the word “Dukkha” is often translated as “Suffering”. 

However, this English word is sometimes misleading because it 

connotes extreme pain. When the Buddha described our lives as 

“Dukkha”, he was referring to any and all unsatisfactory conditions. 

These range from minor disappointments, problems and difficulties to 

intense pain and misery. Therefore, Dukkha should be used to describe 

the fact that things are not completely right in our lives and could be 

better. Both Duhkha (skt) or Dukkha (p) are Sanskrit and Pali terms for 

“suffering” or “unsatisfactoriness.” This is the first of the four noble 

truths of Buddhism, which holds that cyclic existence is characterized 

by unsatisfactoriness or suffering. This is related to the idea that since 

the things of the world are transitory, beings are inevitably separated 

from what they desire and forced to endure what is unpleasant. The 

main stated goal of Buddhism from its inception is overcoming 

“duhkha.” There are three main types of duhkha: 1) the suffering of 

misery (duhkha-duhkhata), which includes physical and mental 

sufferings; 2) the suffering of change (viparinama-duhkhata), which 

includes all contaminated feelings of happiness. These are called 

sufferings because they are subject to change at any time, which leads 

to unhappiness; and 3) compositional suffering (samskara-duhkhata), 

the suffering endemic to cyclic existence, in which sentient beings are 

prone to the dissatisfaction due to being under the influence of 

contaminated actions and afflictions. 

The Buddha teaches that suffering is everywhere, suffering is 

already enclosed in the cause, suffering from the effect, suffering 

throughout time, suffering pervades space, and suffering governs both 

philistine and saint. We always reap what we have sown. This is a 

natural law, but some people do not know it; instead they blame God or 

deities for their misfortune. It is said that the Bodhisattva fears the 

cause while the philistine fears the effect. In fact, human beings do not 

care about the cause when doing what they want. They only fear when 
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they have to suffer from their wrong-doings. Suffering covers 

throughout the time. Humankind has suffered from time immemorial 

till now, because suffering never ceases; it is part of the law of 

causality. Suffering covers throughout space. Suffering goes together 

with ignorance. Since ignorance is everywhere, in this world as well as 

in the innumerable other worlds, sufering also follows it. Suffering 

governs both philistine and saint. Those people who are damned in 

Hell, in the realm of the starved ghosts, the animals, and Asura 

undergo all kinds of suffering. Human beings driven by greed, anger, 

and ignorance are condemned to suffer. Deities, when their bliss is 

over, suffer from their decay body. All saints of Hinayana school, 

except the Arhats, including the Stream Enterer, the Once-Returner, 

the Non-Returner who are still infatuated with their so-called 

attainment, are subject to the suffering from the cycle of birth and 

death. Only the Bodhisattvas are exempt from suffering since they 

voluntarily engage themselves in the cycle in order to save people with 

their six Noble Paramita Saving Devices.  

After the Great Enlightenment, the Buddha declared His first 

Discourse at the Deer Park: “Life is nothing but suffering” and “The 

five aggregates are suffering”. At other time in the Sravasti, the 

Buddha repeated the same discourse: “I will teach you, Bhiksus, pain 

and the root of pain. Do you listen to it. And what, Bhiksus, is pain? 

Body, Bhiksus, is pain, feeling is pain, perception is pain, the activities 

are pain, and consciousness is pain. That, Bhiksus, is the meaning of 

pain. And what, Bhiksus, is the root of pain? It is this craving that leads 

downward to rebirth, along with the lure of lust that lingers longingly 

now here and there: namely, the craving for sense, the craving for 

rebirth, the craving to have done with rebirth.” In other words, human 

beings’ suffering is really the result of the arising of Dependent 

Origination, also the arising of the Five Aggregates. And thus, it is not 

the five aggregates, or human beings and the world that cause 

suffering, but a person’s craving for the five aggregates that causes 

suffering. The Buddha described three main characteristics of Dukkha 

which we face in our daily lives. First, the suffering of pain occurs 

whenever we are mentally or physically miserable. Physical suffering 

includes headaches and scraped knees as well as torment of cancer and 

heart attacks. Mental suffering occurs whenever we fail to get what we 
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want, when we lose something we are attached to, or when misfortune 

comes our way. We are sad when our career goal cannot be achieved, 

we’re depressed when we part from loved ones, we are anxious when 

we are waiting to obtain a letter form our children, etc... Second, the 

suffering of change indicates that activities we generally regard as 

pleasurable in fact inevitably change and become painful. When we 

first buy a new shirt, we like it because it look gorgeous; however, 

three years later, we may be suffering or feeling uncomfortable when 

we wear it because it is old and becomes worn out. No matter how 

much we like a person and we feel happy when we are with that 

person; however, when we spend too much time with that person, it 

makes us uncomfortable. Thus, happiness was never inherent in the 

person we like, but was a product of the interaction between us and 

that person. Third, the pervasive compounded suffering refers to our 

situation of having bodies and minds prone to pain. We can become 

miserable simply by the changing of external conditions. The weather 

changes and our bodies suffer from the cold; how a friend treats us 

changes and we become depressed. Our present bodies and minds 

compound our misery in the sense that they are the basis for our 

present problems. Our present bodies are the basis upon which we 

experience bad health. If we did not have a body that was receptive to 

pain, we would not fall ill no matter how many viruses and germs we 

were exposed to. Our present minds are the basis upon which we 

experience the pain and hurt feelings. If we had minds that were not 

contaminated by anger, then we would not suffer from the mental 

anguish of conflict with others. 

In Buddhism, there are two categories of sufferings: physical and 

mental sufferings.  Sufferings from within such as sickness or sorrow. 

First, physical sufferings or sufferings caused by diseases, including the 

suffering of birth, old age, sickness and death. The suffering of the 

body means that our body is not only impure, it is subject to birth, old 

age, disease and death, as well as to heat and cold, hunger and thirst, 

and other hardships that cause us to suffer, preventing us from being 

free and happy. Yes, indeed, birth is inevitablly suffering for both the 

mother and the infant, and because it is from birth, other forms of 

suffering, such as old age, sickness and death inevitably follow. 

Physical suffering takes many forms. People must have observed at 
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one time or another, how their aged relatives suffer. Most of them 

suffer aches and pains in their joints and many find it hard to move 

about by themselves. With advancing age, the elderly find life difficult 

because they cannot see, hear or eat properly. The pain of disease, 

which strikes young and old alike, can be unbearable. The pain of 

death brings much suffering. Even the moment of birth gives pain, both 

to the mother and the child who is born. The truth is that the suffering 

of birth, old age, sickness and death are unavoidable. Some fortunate 

people may now be enjoying happy and carefree lives, but it is only a 

matter of time before they too will experience suffering. What is 

worse, nobody else can share this suffering with the one that suffers. 

For example, a man may be very concerned that his mother is growing 

old. Yet he cannot take her place and suffer the pain of aging on her 

behalf. Also, if a boy falls very ill, his mother cannot experience the 

discomfort of his illness for him. Finally, neither mother nor son can 

help each other when the moment of death comes. Second, the mental 

sufferings or the sufferings of the mind. Besides physical suffering, 

there are also various forms of mental suffering. Mental suffering such 

as sadness, distress, jealousy, bitterness, unsatisfaction, unhappiness, 

etc. People feel sad, lonely or depressed when they lose someone they 

love through separation or death. They become irritated or 

uncomfortable when they are forced to be in the company of those 

whom they dislike or those who are unpleasant. People also suffer 

when they are unable to satisfy their needs and wants, etc. The 

suffering of the mind means that when the mind is afflicted, it is 

necessarily consumed by the fire of afflictions, bound by the ropes of 

afflictions, struck, pursued and ordered about by the whip of afflictions, 

defiled and obscured by the smoke and dust of afflictions. Thus, 

whoever develops afflictions is lacking in wisdom, because the first 

person he has caused to suffer is himself. Besides, there is also the 

suffering of the environment. The suffering of the environment means 

that this earth is subject to the vagaries of the weather, scorching heat, 

frigid cold and pouring rain, while sentient beings must toil and suffer 

day in and day out to earn a living. Tragedies occur every day, before 

our very eyes. 

In this world, worries and miseries are twin evils that go hand in 

hand. They co-exist in this world. If you feel worried, you are 
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miserable, and vise-versa; when you are miserable, you are worried. 

Devout Buddhists should always remember that worries are made by 

our own minds and by nothing else. We create them in our own minds 

for we fail to understand the danger of attachment and egoistic 

feelings. To be able to overcome these problems, we must try to 

contemplate and to train our minds carefully because an untrained 

mind is the main cause of all the problems including worries and 

miseries. The most important fact is that we should always have a 

smile for ourselves as well as for others in any circumstances. The 

Buddha taught: “Worries only arise in the fool, not in the wise.” 

Worries and miseries are nothing but states of mind. Negative thoughts 

produce worries and miseries, while positive thoughts produce 

happiness and peace. The Buddha teaches that suffering is 

everywhere, suffering is already enclosed in the cause, suffering from 

the effect, suffering throughout time, suffering pervades space, and 

suffering governs both normal people and saint. From internal 

sufferings to external sufferings. Internal sufferings include both 

physical and mental sufferings. Physical sufferings are sufferings from 

within such as sickness or sorrow. Mental sufferings are spiritual 

sufferings such as sadness, distress, jealousy, bitterness, unsatisfaction, 

unhappiness, etc. External sufferings include sufferings from outside 

circumstances such as calamities, wars, etc. The Buddha said that 

whatever is impermanent is suffering because although impermanence 

is not a cause for suffering, it creates occasions for suffering. For not 

understanding of impermanence, we crave and cling to objects in the 

hope that they may be permanent, that they may yeild permanent 

happiness. Failing to understand that youth, health, and life itself are 

impermanent, we crave them and cling to them. We desperately hold 

onto our youth and try to prolong our life, yet because they are 

impermanent by nature, they keep changing rapidly and we will surely 

one day become old and sick. When this occurs, impermanence is the 

main agent which creates occasions for suffering. According to The 

Connected Discourses of the Buddha, Chapter Esanavaggo (Searches), 

there are three aspects of Dukkha that all sentient beings experience. 

They are suffering due to pain, suffering due to change, and suffering 

due to formations. First, dukkha as ordinary suffering, or suffering due 

to pain, or suffering that produce by direct causes or suffering of 



 419 

misery, including physical sufferings such as pain, old age, death; as 

well as mental anxieties. The suffering within suffering is experienced 

when people do not have a place to live, clothes to keep out the cold or 

heat, or food to eat to survive, etc. According to Most Venerable 

Piyadassi in “The Buddha’s Ancient Path,” all mental and bodily 

sufferings such as birth, aging, disease, death, association with the 

unloved, dissociation from the loved, not getting what one wants are 

the ordinary sufferings of daily life and are called Dukkha-Dukkhata. 

Second, dukkha as produced by change, or suffering due to change, or 

suffering by loss or deprivation or change, for example, people who are 

rich, who have a good life, but then a sudden fire burns up all their 

property, leaving them destitude. Or maybe they die in a plane crash or 

a shipwreck. These are the sufferings of decay. Third, dukkha as 

conditioned states, or suffering due to formations, or suffering by the 

passing or impermanency of all things, body and mind are 

impermanent. Everybody of us experiences childhood, young days of 

life, then grows old and dies. Our thoughts flow on in a continuous 

succession, and we cannot control them. When we grow old, our eyes 

get blurry, our ears become deaf, and our hands and feet are no longer 

nimble, but start to tremble. These are the sufferings of process.  

The Buddha’s teaching on suffering, above all, offers a solution to 

the fundamental problem of the human condition. According to 

Buddhism, human existence is distinguished by the fact that nothing is 

permanent: no happiness will last forever, and whatever else there is, 

there will always be suffering and death. The first step in the Buddhist 

path to awakening is to recognize this as the foremost problem of 

human existence, to see that all is duhkha. However, this is not a 

pessimistic observation, because while acknowledging the ubiquity of 

duhkha, Buddhism offers a solution in the form of the Path Leading to 

the Cessation of Duhkha. The Buddha himself characterized his 

teaching by saying: “I teach only Duhkha and the cessation of duhkha.” 

Duhkha can be experienced in three ways. The first is simply the 

ordinary suffering that affects people when the body is in pain. 

Ordinary suffering is also mental pain: it is the grief of not getting what 

one wants or the distress caused by separation from loved ones or from 

pleasant conditions. It is also the many other painful situations that one 

inevitably encounters by virtue of being born, ageing and dying. 
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Underlying any happiness is the knowledge that whenever there is 

pleasure or delight, it will not be permanent. Sooner or later the 

vicissitudes of life will bring about a change. There is a Buddhist 

saying that even in laughter there is “duhkha,” because all laughter is 

impermanent. This instability underlies the second kind of duhkha, 

which is dissatisfaction arising from change. It might seem that only 

death can bring about the cessation of suffering, but in fact death is also 

a form of suffering. In Buddhism the cosmos extends far beyond the 

immediate physical world perceptible by the senses, and death is 

merely part of the endless cycle of rebirth. Death in itself offers no 

respite because actions have consequences in future lives far beyond 

death, just as deeds from previous lives have affected the present. The 

third kind of suffering is the inherent interconnectedness of actions and 

deeds, which exceeds human vision and experience. In this sense, 

suffering applies to the universe in its totality, and no imaginable 

beings, humans, gods, demons, animals or hell beings, are exempt from 

it. Suffering thus refers not only to everyday suffering but also to the 

whole infinite world of possible and seemingly endless forms of 

suffering. No simple translation can capture its full significance. The 

goal of Buddhism is the complete and final cessation of every form of 

duhkha, and thereby the attainment of nirvana, the eradication of 

greed, hatred and delusion, which ties beings to the cycle of rebirth. 

Accordingly, Buddhas and those who reach enlightenment do not 

experience duhkha, because strictly speaking they are not “beings”, 

nor do they “roll” in the samsara: they will never again be reborn. 

Duhkha characterizes the cosmos as a whole, but its predominance 

varies among the different “spheres of existence.” In the world of Pure 

Form, where the great gods dwell, there is less suffering than in the 

world of Sense-Desire, inhabited by lesser gods, humans and other 

beings. Just the Buddha when he walked the earth could enter the 

World of the Sense-Desire, so too can humans enter the World of Pure 

Form. This is ordinarily accomplished in meditation, through different 

kinds of absorptions (dhyana). The characteristic form of suffering in 

this situation is impermanence, caused by the meditator’s inability to 

remain eternally in trance. To attain more abiding happiness, an 

individual must strive to understand the processes that govern 

movement in the cosmos as a whole, namely, rebirth and karma, and 
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how they can be affected. According to Buddhist teachings, human 

beings have countless sufferings. Suffering that produce by direct 

causes or suffering of misery, including physical sufferings such as 

pain, old age, death; as well as mental anxieties. According to Most 

Venerable Piyadassi in “The Buddha’s Ancient Path,” all mental and 

bodily sufferings such as birth, aging, disease, death, association with 

the unloved, dissociation from the loved, not getting what one wants 

are the ordinary sufferings of daily life and are called Dukkha-

Dukkhata.  

The end of sufferings and affliction is the most important goal of 

Buddhism; however, this cannot be done through studying, but one 

must practice with your personal experiences. When we speak of the 

end of sufferings and afflictions in Buddhism, we mean the end of 

sufferings and afflictions in this very life, not waiting until a remote 

life. Sincere Buddhists should always remember that Nirvana in 

Buddhism is simply a place where there are no sufferings and 

afflictions. So if we can cultivate ourselves to eliminate sufferings and 

afflictions, we reach what we call “Nirvana in this very life.” To end 

sufferings and afflictions, selfish desire must be removed. Just as a fire 

dies when no fuel is added, so unhappiness will end when the fuel of 

selfish desire is removed. When selfish desire is completely removed, 

our mind will be in a state of perfect peace. We shall be happy always. 

Buddhists call the state in which all suffering is ended “Nirvana”. It is 

an everlasting state of great joy and peace. It is the greatest happiness 

in life. The Eightfold Path to the Cessation of Duhkha and afflictions, 

enumerated in the fourth Noble Truth, is the Buddha’s prescription for 

the suffering experienced by all beings. It is commonly broken down 

into three components: morality, concentration and wisdom. Another 

approach identifies a path beginning with charity, the virtue of giving. 

Charity or generosity underlines morality or precept, which in turn 

enables a person to venture into higher aspirations. Morality, 

concentration and wisdom are the core of Buddhist spiritual training 

and are inseparably linked. They are not merely appendages to each 

other like petals of a flower, but are intertwined like “salt in great 

ocean,” to invoke a famous Buddhist simile. 

According to Buddhism, the truth of the PATH that leads to the 

cessation of suffering (the way of cure) or the truth of the right way is  
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the way of practicing the Eight-fold Noble Truths. Buddha taught: 

“Whoever accepts the four dogmas, and practises the Eighfold Noble 

Path will put an end to births and deaths. In the Dharmapada Sutra, the 

Buddha taught: “In the untruth the foolish see the truth, while the truth 

is seen as the untruth. Those who harbor such wrong thoughts never 

realize the truth (Dharmapada 11). What is truth regarded as truth, what 

is untruth regarded as untruth. Those who harbor such right thoughts 

realize the truth (Dharmapada 12).” There are two truths, conventional 

or relative truth, and ultimate truth. By coming to know our everyday 

world of lived experience, we realize what is known as the world of 

conventional reality, where the causal principle operates, this is what 

we call conventional truth (samvaharasatya). If we accept the reality of 

this world as conventional, then we can accept the empty nature of this 

world which, according to Buddhism, is the ultimate truth 

(paramaithasatya). The true principle, or the principle of truth, or the 

absolute apart from phenomena. The truth is the destructive cause of 

pain. The truth is the asseveration or categories of reality. Truth in 

reality, opposite of ordinary or worldly truth (Theá ñeá) or ordinary 

categories; they are those of the sage, or man of insight, in contrast 

with those of the common man, who knows only appearance and not 

reality. In Buddhism, there are four Truths, or four Noble Truths, or 

four Philosophies. A fundamental doctrine of Buddhism which clarifies 

the cause of suffering and the way to emancipation. Sakyamuni 

Buddha is said to have expounded the Four Noble Truths in the Deer 

Park in Sarnath during his first sermon after attaining Buddhahood. The 

Buddha organized these ideas into the Fourfold Truth as follows: “Life 

consists entirely of suffering; suffering has causes; the causes of 

suffering can be extinguished; and there exists a way to extinguish the 

cause.” In short, for Buddhists, the cultivation of the Eightfold Path 

helps leading to the Cessation of Duhkha and afflictions, enumerated in 

the fourth Noble Truth, is the Buddha’s prescription for the suffering 

experienced by all beings. It is commonly broken down into three 

components: morality, concentration and wisdom. Another approach 

identifies a path beginning with charity, the virtue of giving. Charity or 

generosity underlines morality or precept, which in turn enables a 

person to venture into higher aspirations. Morality, concentration and 

wisdom are the core of Buddhist spiritual training and are inseparably 
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linked. They are not merely appendages to each other like petals of a 

flower, but are intertwined like “salt in great ocean,” to invoke a 

famous Buddhist simile. 

The Third Dharma Seal Is Egolessness: First, let's summarize on 

the meaning of Ego and Egolessness. According to Buddhism, “Atman” 

is the most subtle consciousness, the ultimate demarcation point 

between one person and another. There is a mere “Ego” which is 

designated in dependence on the continuum of consciousness.  The 

belief in ego creates and fosters egoism and desire, thus preventing the 

realization of the unity of life and the attainment of enlightenment. 

Non-changing quality (atman means anything substantially conceived 

that remains eternally one, unchanged and free). A basic tenet of 

Hinduism which was rejected by the Buddha. When an ego-soul or 

pudgala is thought as such, that constitutes the wrong view on existence 

of a permanent ego or atma-drishti. When the reality of an individual 

object or dharma as such is denied, this is what is meant by the belief 

that “things are without independent individuality” or 

dharmanairatmya. The master of the body, compared to the ruler of the 

country. Illusion of the concept of the reality of the ego, man being 

composed of elements and disintegrated when these are dissolved.  

Man, person, ego or self, the substance that is the bearer of the 

cycle of rebirth. Buddhism denies the existence of an eternal person or 

soul. All beings subject to transmigration. Buddhism sees the person 

only a conventional name or a combination of physical and 

psychological facotrs that change from moment to moment. Non-

changing quality (atman means anything substantially conceived that 

remains eternally one, unchanged and free). A basic tenet of Hinduism 

which was rejected by the Buddha. When an ego-soul or pudgala is 

thought as such, that constitutes the wrong view on existence of a 

permanent ego or atma-drishti. The supreme SELF, the Ultimate 

Reality, or Universal Consciousness, the divine element in man, 

degraded into idea of an entity dwelling in the heart of each man, the 

thinker of his thoughts, and doer of his deeds, and after death dwelling 

in bliss or misery according to deeds done in the body. The erroneous 

ideas of a permanent self continued in reincarnation is the sources of 

all ilusion. But the Nirvana sutra definitely asserts a permanent ego in 

the transcendental world, above the range of reincarnation; and the 
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trend of Mahayana supports such permanence. Ego composed of the 

five skandhas and hence not a permanent entity. It is used for Atman, 

the self, personality. Buddhism take as a fundamental dogma, i.e. 

impermanence, no permanent ego, only a temporal or functional ego. 

The erroneous idea of a permanent self continued in reincarnation is 

the souce of all illusion. 

There are many other definitions which are related to “Atman” 

such as Self-love, the love of or attachment to the ego, arising with the 

eighth vijnana. The ego paramita in the four based on the Nirvana sutra 

in which transcendental ego is sovereign, i.e. has a real and permanent 

nature; the four are permanence, joy, personality, and purity. Ego-

grasping or Egoism (Lagna-atman (skt)), clinging to the “I”. In the Four 

Noble Truth, Sakyamuni Buddha taught that “attachment to self” is the 

root cause of suffering. From attachment springs grief; from grief 

springs fear. For him who is wholly free from attachment, there is no 

grief and much less fear. If you don’t have attachments, naturally you 

are liberated. Manatimana or the pride of thinking oneself equal to 

those who surpass us, one of the nine kinds of pride. Unamana or the 

pride of thinking myself not much inferior to those who far surpass me, 

one of the nine kinds of pride. Clinging to the idea of self or holding to 

the concept of the reality of the  ego, the false tenet of a soul, or ego, 

or permanent individual, that the individual is real, the ego an 

independent unit and not a mere combination of the five skandhas 

produced by cause and effect disintegrating. Holding to the concept of 

the reality of the ego also means that one holds on to oneself as an 

individual personality. The atma-graha was held to be responsible for 

all human-beings’ sufferings and afflictions, which would in the end be 

finally abolished by the attainment of a state of self-extinction or a 

state of complete no-self.  

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 
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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 

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 
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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 

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 
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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 

name or a combination of physical and psychological factors that 

change from moment to moment. The pudgala doctrine was eventually 

declared heretical in Buddhism, though at one time Pudgalavadins 

appear to have been quite numerous. If we carefully look into the 

Buddha’s teachings, we will see that the Buddha always denies such a 

permanent and partless self. The teaching of “pudgala” caused such a 

violent reaction on the part of its opponents was that while the 

“anatman” doctrine of the Buddha was entirely true in a conventional 

sense, there was still a “pudgala,” or person. This person is an 

ultimately real thing, the substratum which allows for continuity 

between rebirths, for memory, and for the furture ripening of 

intentional actions or “karman” which are performed in the present or 

the past. If there was no person at all, as its opponents claimed, then 

Buddhism would be open to the charge of “Nihilism” and immortality, 

for there would be nobody who could undertake moral actions. It 

insisted that the “pudgala” was indeterminate in relation to the 

skandhas, neither outside them nor within them; neither identical with 

them, nor different from them. In fact, this pudgala was only 

perceptible to the Buddhas. In support of its position it frequently 

quoted sayings of the Buddha such as “Monks, there is a single person 

born into the world for the welfare of many people, for the happiness 

of many people, out of compassion for the world, for the benefit, 

welfare, and happiness of gods and men. One might see this kind of 

position reflected in the Tathagatagarbha doctrines of the Mahayana, 

the Ch’an and T’ien-T’ai schools in China. Thus, it is believed that this 

school was formed on the basis of a doctrinal division within the 

Sthaviravadin School in the third century B.C., and survived until the 

ninth or tenth centuries A.D. It originally called Vatsiputriya, after its 

teacher, Vatsiputra, it was later named the Sammitiya, and give rise to 

several sub-sects of its own.  

Now, let's summarize on the meaning of Egolessness. Anatman is a 

Sanskrit term for “No-self.” One of the “three characteristics” (tri-

laksana) that the Buddha said apply to all conditioned (samskrita) 
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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 

reality. The Buddha said that the five aggregates (form, feeling, 

perception, volition and consciousness) were not the self and that the 

self was not to be found in them. The Buddha’s rejection of the self is a 

rejection of the belief in a real, independent, permanent entity that is 

represented by the name or term “I”, for such a permanent entity would 

have to be independent, permanent, immutable and impervious to 

change, but such a permanent entity and/or such a self is nowhere to be 

found.  
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The doctrine of “Anatman” is one of the central teachings of 

Buddhism; it says that no self exists in the sense of a permanent, 

eternal, integral and independent substance within an individual 

existent. The anatta or anatma doctrine taught by the Buddha, to which 

most Buddhists, including Zen practitioners, subscirbe, is briefly the 

“not self” idea of man’s true nature. This is not to be confused with the 

“not self” expression used in Hindu philosophies. It means that the true 

nature of man is not conceivable by the human mind. How can one 

speak of “Anatta” if there is no “Atta”? We must understand what the 

Buddha meant by “Anatta”. He never meant anything in contra-

distinction to “Atta”. He did not place two terms in juxtaposition and 

say: “This is my ‘Anatta’ in opposition to ‘Atta’.” The term “Anatta”, 

since the prefix “an” indicates non-existence, and not opposition. So 

“Anatta” literally means no atta that is the mere denial of an “atta”, the 

non-existence of “atta”. The believers in an “atta” tried to keep their 

“atta”. The Buddha simply denied it, by adding the prefix “an”. As this 

concept of an Atta, Self, or Soul, was deep rooted in many whom the 

Buddha met, He had to discourse at length on this pivotal question of 

self to learned men, dialecticians and hair-splitting disputants.  

The doctrine of no-self has two main characteristics: selflessness of 

things (dharma-nairatmya) and selflessness of person 

(pudgalanairatmya). Selflessness of person: Pudgalanairatmya means 

man as without ego or permanent soul, or no permanent human ego or 

soul. Selflessness of things: Dharmanairatmya means no permanent 

individuality in or independence of things. Things are without 

independent individuality, i.e. the tenet that things have no 

independent reality, no reality in themselves. The idea that there is no 

self-substance or “Atman” constituting the individuality of each object 

is insisted on by the followers of Mahayana Buddhism to be their 

exclusive property, not shared by the Hinayana. This idea is naturally 

true as the idea of “no self-substance” or Dharmanairatmya is closely 

connected with that of “Sunyata” and the latter is one of the most 

distinguishing marks of the Mahayana, it was natural for its scholars to 

give the former a prominent position in their philosophy. In the 

Lankavatara Sutra, the Buddha taught: “When a Bodhisattva-

mahasattva recognizes that all dharmas are free from Citta, Manas, 

Manovijnana, the Five Dharmas, and the Threefold Svabhava, he is 
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said to understand well the real significance of Dharmanairatmya.” 

Devout Buddhists have no external enemies. We only have friends, 

including those who understand us and those who have not yet 

understood us. However, our main inner enemy is the “Self”. The 

“Self” is the great enemy of Truth. Those who love “Self” do not care 

to help their fellow beings, but desire everything for themselves alone. 

They become cruel, greedy, untruthful, dishonest and impure. It is love 

of the Self that makes all the trouble in the world. People who love 

Truth cannot be unkind and greedy; they are loving and gentle to all 

they meet; they are willing to lend a helping hand to anyone in trouble, 

and spread happiness wherever they go. The enemy of “Self” is very 

difficult to conquer, but devout Buddhists are never discouraged. 

Remember, it took the Buddha a long time to do it. He had to fight with 

himself for many years to overcome this enemy and to become 

enlightened. We do not have any other method but doing the same 

thing as the Buddha did.  

No-Self means that there is no self, no permanent nature per se and 

that we are not true masters of ourselves. This point, too, is divided into 

the no-self body, the no-self mind, and the no-self environment. The 

no-self body means that this body is illusory, not its own master. It 

cannot be kept eternally young or prevented from decaying and dying. 

Even gods and immortals can only postpone death for a certain period 

of time. The no-self of mind refers to the deluded mind of sentient 

beings, which has no permanent nature. For example, the mind of 

greed, thoughts of sadness, anger, love, and happiness suddenly arise 

and then disappear, there is nothing real. No-self of environment 

means that our surroundings are illusory, passive and subject to birth 

and decay. Cities and towns are in time replaced by abandoned 

mounds, mulberry fields soon give way to the open seas, every single 

thing changes and fluctuates by the second, one landscape disappears 

and another takes its place. The Buddha used the following analysis to 

prove that the self is nowhere to be found either in the body or the 

mind. Body is not the self: The body is not the self, for if the body were 

the self, the self would be impermanent, would be subject to change, 

decay, destruction, and death. Hence the body cannot be the self. The 

self does not possess the body, in the sense that I possess a car or a 

television, because the self cannot control the body. The body falls ill, 



 431 

gets tired and old against our wishes. The body has an appearance, 

which often does not agree with our wishes. Hence in no way does the 

self possess the body. The self does not exist in the body. If we search 

our bodies from top to bottom, we can find nowhere locate the so-

called “Self”. The self is not in the bone or in the blood, in the marrow 

or in the hair or spittle. The “Self” is nowhere to be found within the 

body. The body does not exist in the self. For the body to exist in the 

self, the self would have to be found apart from the body and mind, but 

the self is nowhere to be found. Mind is not the self: The mind is not 

the self because, like the body, the mind is subject to constant change 

and is agitated like a monkey. The mind is happy one moment and 

unhappy the next. Hence the mind is not the self because the mind is 

constantly changing. The self does not possess the mind because the 

mind becomes excited or depressed against our wishes. Although we 

know that certain thoughts are wholesome and certain thoughts 

unwholesome, the mind pursues unwholesome thoughts and is different 

toward wholesome thoughts. Hence the self does not possess the mind 

because the mind acts independently of the self. The self does not exist 

in the mind. No matter how carefully we search the contents of our 

minds, no matter how we search our feelings, ideas, and inclinations, 

we can nowhere foind the self in the mind and the mental states. The 

mind does not exist in the self because again the self would have to 

exist apart from the mind and body, but such a self is nowhere to be 

found. We should reject the idea of a self for two reasons: First, illusion 

of the concept of the reality of the ego, man being composed of 

elements and disintegrated when these are dissolved. Second, as long 

as we still cling to the self, we will always have to defend ourselves, 

our property, our prestige, opinions, and even our words. But once we 

give up the belief in an independent and permanent self, we will be 

able to live with everyone in peace and pleasure. The Buddha taught: 

“Understanding not-self is a key to great enlightenment for the belief 

in a self is synonymous with ignorance, and ignorance is the most basic 

of the three afflictions (greed, anger, and stupidity). Once we identify, 

imagine, or conceive ourselves as an entity, we immediately create a 

schism, a separation between ourselves and the people and things 

around us. Once we have this conception of self, we respond to the 

people and things around us with either attachment or aversion. That’s 
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the real danger of the belief of a self. In Zen, when one practices to a 

point that one can forget the self means Realization. At that time on’es 

body and mind dropped away. The experience of everything 

disappearing with an instant or a long period of time. This might be 

confirmed as Realization. Thus, the rejection of the self is not only the 

key of the end of sufferings and afflictions, but it is also a key to the 

entrance of the great enlightenment.”   

Buddhist practitioners should always try to understand the 

differences between the Determinism and Egolessness. Determinism 

means the theory of being determined by fate, nature, or god. 

Buddhism believes in the absence of a permanent, unchaging self or 

soul, or non-existence of a permanent self. According to the 

Vimalakirti Sutra, the body consists of the five elements or skandhas, 

which together represent body and mind, and there is no such so-called 

“self.” Elements exist only by means of union of conditions. There is 

no eternal and unchangeable substance in them. When these come 

apart, so-called “body” immediately disappears. Since the form which 

is created by the four elements is empty and without self, then the 

human body, created by the unification of the five skandhas, must also 

be empty and without self. Human body is in a transforming process 

from second to second. In Theravada, no-self is only applied to the 

person; in the Mahayana, all things are regarded as without essence. 

According to Prof. Junjiro Takakusu in The Essentials of Buddhist 

Philosophy, the Buddha regarded this world as a world of hardship, and 

taught the ways to cope with it. Then what are the reasons which make 

it a world of hardship? The first reason, as given by the Buddha is that 

all things are selfless or egoless, which means that no things, men, 

animals and inanimate objects , both living and not living, have what 

we may call their original self or real being. Let us consider man. A 

man does not have a core or a soul which he can consider to be his true 

self. A man exists, but he cannot grasp his real being, he cannot 

discover his own core, because the existence of a man is nothing but an 

“existence depending on a series of causations.” Everything that exists 

is there because of causations; it will disappear when the effects of the 

causation cease. The waves on the water’s surface certainly exist, but 

can it be said that a wave has its own self? Waves exist only while 

there is wind or current. Each wave has its own characteristics 
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according to the combination of causations, the intensity of the winds 

and currents and their directions, etc. But when the effects of the 

causations cease, the waves are no more. Similarly, there cannot be a 

self which stands independent of causations. As long as a man is an 

existent depending on a series of causations, it is unreasonable for him 

to try to hold on to himself and to regard all things around him from the 

self-centered point of view. All men ought to deny their own selves 

and endeavor to help each other and to look for co-existence, because 

no man can ever be truly independent.  If all things owe their existence 

to a series of causations, their existence is a conditional one; there is no 

one thing in the universe that is permanent or independent. Therefore, 

the Buddha’s theory that selflessness is the nature of all things 

inevitably leads to the next theory that all things are impermanent 

(anitya). Men in general seem to be giving all of their energy to 

preserving their own existence and their possessions. But in truth it is 

impossible to discover the core of their own existence, nor is it possible 

to preserve it forever. Even for one moment nothing can stay 

unchanged. Not only is it insecure in relation to space but it is also 

insecure in relation to time. If it were possible to discover a world 

which is spaceless and timeless, that would be a world of true freedom, 

i.e., NirvanaMen in general seem to be giving all of their energy to 

preserving their own existence and their possessions. But in truth it is 

impossible to discover the core of their own existence, nor is it possible 

to preserve it forever. Even for one moment nothing can stay 

unchanged. Not only is it insecure in relation to space but it is also 

insecure in relation to time. If it were possible to discover a world 

which is spaceless and timeless, that would be a world of true freedom, 

i.e., Nirvana. If, as the modern physicists assert, space is curved and 

time is relative, this world of space and time is our enclosed abode 

from which there is no escape; we are tied down in the cycles of cause 

and 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 
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not limited by time and space, men must be creatures of suffering. To 

assert that such a state, unlimited in time and space, is attainable by 

man is the message of Buddhism.  Of course, there is no such thing as a 

limitless time. Even modern physical science does not recognize 

infinity in time and space. However, the Buddha brought forward his 

ideal, Nirvana (extinction), following his theories of selflessness and 

impermanence. Nirvana means extinction of life and death, extinction 

of worldly desire, and extinction of space and time conditions. This, in 

the last analysis, means unfolding a world of perfect freedom. 

Selflessness (no substance) and impermanence (no duration) are the 

real state of our existence; Nirvana (negatively extinction; positively 

perfection) is our ideal, that is, perfect freedom, quiescence.  

Buddhist practitioners should always thoroughly understand the 

Buddhist doctrine of Egolessness. Buddhism teaches that human 

beings’ bodies are composed of five aggregates, called skandhas in 

Sanskrit. If the form created by the four elements is empty and without 

self, then human beings' bodies, created by the unification of the five 

skandhas, must also be empty and without self. Human beings’ bodies 

are involved in a transformation process from second to second, minute 

to minute, continually experiencing impermanence in each moment. 

By looking very deeply into the five skandhas, we can experience the 

selfless nature of our bodies, our passage through birth and death, and 

emptiness, thereby destroying the illusion that our bodies are 

permanent. In Buddhism, no-self is the most important subject for 

meditation. By meditating no-self, we can break through the barrier 

between self and other. When we no longer are separate from the 

universe, a completely harmonious existence with the universe is 

created. We see that all other human beings exist in us and that we 

exist in all other human beings. We see that the past and the future are 

contained in the present moment, and we can penetrate and be 

completely liberated from the cycle of birth and death. Anatman in 

Sanskrit means the impersonality, insubstantiality, or not-self. The 

doctrine of no-self has two main characteristics: selflessness of things 

(dharma-nairatmya) and selflessness of person (pudgalanairatmya). 

Sometimes, the teaching of “not-self” causes confusion and 

misunderstanding. Any time we speak, we do say “I am speaking” or “I 

am talking”, etc. How can we deny the reality of that “I”? Sincere 
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Buddhists should always remember that the Buddha never asked us to 

reject the use of the name or term “I”. The Buddha himself still use a 

word “Tatathata” to refer to himself, no matter what is the meaning of 

the word, it is still a word or a name. When the Buddha taught about 

“not-self”, he stressed on the rejection of the idea that this name or 

term “I” stands for a substantial, permanent and changeless reality. The 

Buddha said that the five aggregates (form, feeling, perception, 

volition and consciousness) were not the self and that the self was not 

to be found in them. The Buddha’s rejection of the self is a rejection of 

the belief in a real, independent, permanent entity that is represented 

by the name or term “I”, for such a permanent entity would have to be 

independent, permanent, immutable and impervious to change, but 

such a permanent entity and/or such a self is nowhere to be found. 

When Sakyamuni Buddha put forth the notion of “no-self,” he upsets 

many concepts about life in the universe. He blasted our most firm and 

widespread conviction, that of a permanent self. Those who understand 

“not self” know that its function is to overthrow “self,” not to replace it 

with a new concept of reality. The notion of “not self” is a method, not 

a goal. If it becomes a concept, it must be destroyed along with all 

other concepts.  

Buddhist practitioners should always remember about the No-self 

of “Body-Mind-Environment”. No-Self means that there is no self, no 

permanent nature per se and that we are not true masters of ourselves. 

This point, too, is divided into the no-self body, the no-self mind, and 

the no-self environment. The no-self body means that this body is 

illusory, not its own master. It cannot be kept eternally young or 

prevented from decaying and dying. Even gods and immortals can only 

postpone death for a certain period of time. The no-self of mind refers 

to the deluded mind of sentient beings, which has no permanent nature. 

For example, the mind of greed, thoughts of sadness, anger, love, and 

happiness suddenly arise and then disappear, there is nothing real. No-

self of environment means that our surroundings are illusory, passive 

and subject to birth and decay. Cities and towns are in time replaced by 

abandoned mounds, mulberry fields soon give way to the open seas, 

every single thing changes and fluctuates by the second, one landscape 

disappears and another takes its place. The Buddha used the following 

analysis to prove that the self is nowhere to be found either in the body 
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or the mind. The body is not the self, for if the body were the self, the 

self would be impermanent, would be subject to change, decay, 

destruction, and death. Hence the body cannot be the self. The self 

does not possess the body, in the sense that I possess a car or a 

television, because the self cannot control the body. The body falls ill, 

gets tired and old against our wishes. The body has an appearance, 

which often does not agree with our wishes. Hence in no way does the 

self possess the body. The self does not exist in the body. If we search 

our bodies from top to bottom, we can find nowhere locate the so-

called “Self”. The self is not in the bone or in the blood, in the marrow 

or in the hair or spittle. The “Self” is nowhere to be found within the 

body. The body does not exist in the self. For the body to exist in the 

self, the self would have to be found apart from the body and mind, but 

the self is nowhere to be found. The mind is not the self because, like 

the body, the mind is subject to constant change and is agitated like a 

monkey. The mind is happy one moment and unhappy the next. Hence 

the mind is not the self because the mind is constantly changing. The 

self does not possess the mind because the mind becomes excited or 

depressed against our wishes. Although we know that certain thoughts 

are wholesome and certain thoughts unwholesome, the mind pursues 

unwholesome thoughts and is different toward wholesome thoughts. 

Hence the self does not possess the mind because the mind acts 

independently of the self. The self does not exist in the mind. No 

matter how carefully we search the contents of our minds, no matter 

how we search our feelings, ideas, and inclinations, we can nowhere 

foind the self in the mind and the mental states. The mind does not 

exist in the self because again the self would have to exist apart from 

the mind and body, but such a self is nowhere to be found.  

We should reject the idea of a self for two reasons:  1) As long as 

we still cling to the self, we will always have to defend ourselves, our 

property, our prestige, opinions, and even our words. But once we give 

up the belief in an independent and permanent self, we will be able to 

live with everyone in peace and pleasure. 2) The Buddha taught: 

“Understanding not-self is a key to great enlightenment for the belief 

in a self is synonymous with ignorance, and ignorance is the most basic 

of the three afflictions (greed, anger, and stupidity). Once we identify, 

imagine, or conceive ourselves as an entity, we immediately create a 
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schism, a separation between ourselves and the people and things 

around us. Once we have this conception of self, we respond to the 

people and things around us with either attachment or aversion. That’s 

the real danger of the belief of a self. Thus, the rejection of the self is 

not only the key of the end of sufferings and afflictions, but it is also a 

key to the entrance of the great enlightenment.” Buddhist Practitioners 

should contemplate “No-self” in every step. Buddhist practitioners can 

comprehend these three characteristics by observing closely the mere 

lifting of the foot and the awareness of the lifting of the foot. By paying 

close attention to the movements, we see things arising and 

disappearing, and consequently we see for ourselves the impermanent, 

unsatisfactory, and non-self nature of all conditioned phenomena. 
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Chöông Hai Möôi 

Chapter Twenty 

 

Boán Chaân Lyù Cao Thöôïng 

 

I. Baøi Phaùp Ñaàu Tieân Cuûa Ñöùc Phaät Trong Vöôøn Loäc Uyeån: 

Taïi Vöôøn Loäc Uyeån trong thaønh Ba La Naïi, thoaït ñaàu Ñöùc Phaät bò 

naêm anh em Kieàu Traàn Nhö laõng traùnh, nhöng khi Ñöùc Phaät tieán laïi 

gaàn hoï, hoï caûm nhaän töø nôi Ngaøi coù nhöõng töôùng haûo raát ñaëc bieät, neân 

taát caû ñeàu töï ñoäng ñöùng daäy ngheânh tieáp Ngaøi. Sau ñoù naêm vò ñaïo só 

thænh caàu Ñöùc Theá Toân chæ giaùo nhöõng ñieàu Ngaøi ñaõ giaùc ngoä. Ñöùc 

Phaät nhaân ñoù ñaõ thuyeát Baøi Phaùp Ñaàu Tieân: Chuyeån Baùnh Xe Phaùp. 

Ngaøi baét ñaàu thuyeát giaûng: “Naøy caùc Sa Moân! Caùc oâng neân bieát raèng 

coù boán Chaân Lyù. Thöù nhaát laø Chaân Lyù veà Khoå: Cuoäc soáng ñaày daãy 

nhöõng khoå ñau phieàn naõo nhö giaø, beänh, baát haïnh vaø cheát choùc. Con 

ngöôøi luoân chaïy theo caùc duïc laïc, nhöng cuoái cuøng chæ tìm thaáy khoå 

ñau. Maø ngay khi coù ñöôïc thuù vui thì hoï cuõng nhanh choùng caûm thaáy 

meät moûi vì nhöõng laïc thuù naày. Khoâng coù nôi naøo maø con ngöôøi tìm 

thaáy ñöôïc söï thoûa maõn thaät söï hay an laïc hoaøn toaøn caû. Thöù hai laø 

Chaân Lyù veà Nguyeân Nhaân cuûa Khoå: Khi taâm chuùng ta chöùa ñaày loøng 

tham duïc vaø voïng töôûng chuùng ta seõ gaëp moïi ñieàu ñau khoå. Thöù ba laø 

Chaân Lyù veà söï Chaám döùt Khoå: Khi taâm chuùng ta thaùo gôõ heát tham duïc 

vaø voïng töôûng thì söï khoå ñau seõ chaám döùt. Chuùng ta seõ caûm nghieäm 

ñöôïc nieàm haïnh phuùc khoâng dieãn taû ñöôïc baèng lôøi. Cuoái cuøng, thöù tö laø 

Chaân Lyù veà Ñaïo Dieät Khoå: Con ñöôøng giuùp chuùng ta ñaït ñöôïc trí tueä 

toái thöôïng.” 

Keå töø ñoù, ñöùc Phaät truyeàn baù chuûng töû Boà Ñeà khaép moïi nôi. Ñaëc 

bieät laø sau laàn ñöùc Phaät gaëp Da Xaù vaø thuyeát cho oâng ta nghe veà giaùo 

phaùp ñaïo Phaät, Da Xaù vaø naêm möôi ngöôøi baïn cuûa oâng ta ñaõ ngay laäp 

töùc maëc aùo caø sa vaøng vaø xuaát gia theo ngaøi. Nhoùm cuûa Da Xaù laø 

nhoùm Taêng Giaø lôùn ñaàu tieân phaùt nguyeän ñi theo ñöùc Phaät ngay sau 

khi Ngaøi giaùc ngoä. Töø ñoù ñöùc Phaät vaø Taêng ñoaøn cuûa Ngaøi baét ñaàu söù 

meänh thuyeát phaùp cuûa Ngaøi. Moät laàn noï, khi ñöùc Phaät vaø Taêng ñoaøn 

cuûa Ngaøi ñang treân ñöôøng ñi ñeán xöù Ma Kieät Ñaø, moät vöông quoác naèm 

ôû mieàn Trung AÁn Ñoä, ñöùc Phaät ñaõ cho môøi laõnh ñaïo nhoùm tu thôø cuùng 

thaàn löûa laø Öu Laâu Taàn Loa Ca Dieáp ñeán ñeå hoûi nôi truù nguï qua ñeâm. 
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Öu Laâu Taàn Loa Ca Dieáp chæ cho ñöùc Phaät moät ngoâi nhaø baèng ñaù vaø 

caûnh baùo raèng taïi ñoù coù moät con roàng döõ, thöôøng xuaát hieän vaøo luùc nöûa 

ñeâm ñeå nuoát ngöôøi. Vì vaäy, neáu Phaät chòu truù taïi ñoù thì cuõng ñöøng nuoái 

tieác khi bò noù aên thòt. Tuy nhieân, ñöùc Phaät vaø Taêng ñoaøn môùi naøy cuûa 

Ngaøi vaãn quyeát ñònh böôùc vaøo ngoâi nhaø ñaù vaø ngoài treùo chaân moät caùch 

thö thaû. Vaøo luùc nöûa ñeâm, roàng döõ xuaát hieän, haù roäng mieäng vaø nhe 

nanh nhoïn, nhöng noù khoâng theå laøm haïi ñöùc Phaät vaø Taêng ñoaøn môùi 

cuûa ngaøi. Ngaøy hoâm sau, ngoaøi söï döï ñoaùn cuûa Öu Laâu Taàn Loa Ca 

Dieáp vaø nhoùm thôø thaàn löûa cuûa oâng ta, ñöùc Phaät vaø Taêng ñoaøn môùi cuûa 

ngaøi vaãn bình an voâ söï trong ngoâi nhaø ñaù ñoù. Theá laø Öu Laâu Taàn Loa 

Ca Dieáp vaø nhoùm thôø thaàn löûa cuûa oâng ta ñi töø söï ngaïc nhieân cuøng cöïc 

ñeán thaùn phuïc. Öu Laâu Taàn Loa Ca Dieáp lieàn ñeán gaëp ñöùc Phaät vaø hoûi 

Ngaøi veà nhöõng phöông phaùp tu haønh ñaéc ñaïo. Sau khi nghe ñöùc Phaät 

thuyeát giaûng dieäu phaùp baèng gioïng noùi voâ cuøng thuyeát phuïc vaø phong 

caùch ñaïo ñöùc cuûa ngaøi, baây giôø thì Öu Laâu Taàn Loa Ca Dieáp ñaõ hoaøn 

toaøn bò thuyeát phuïc. OÂng ta quyeát ñònh töø boû taát caû nhöõng gì maø mình 

ñaõ tu taäp töø tröôùc ñeán giôø vaø ñöa naêm traêm ñeä töû cuûa mình ñeán quy y 

vôùi ñöùc Phaät. Sau khi ñöùc Phaät nhaän Öu Laâu Taàn Loa Ca Dieáp vaø naêm 

traêm ñeä töû cuûa oâng ta, Ngaøi cuõng thuyeát cho hoï nghe veà Töù Dieäu Ñeá. 

Taát caû ñeàu caûm thaáy traøn ngaäp nieàm hoan hyû vôùi Phaät phaùp, vaø nhaän 

thaáy raèng mình voâ cuøng may maén ñöôïc ñöùc Phaät giuùp cho ruõ boû nhöõng 

caùi aùc, nhaän laáy caùi thieän vaø ñeán ñöôïc treân con ñöôøng chaùnh ñaïo. Sau 

ñoù, Öu Laâu Taàn Loa Ca Dieáp gaëp ñöôïc hai ngöôøi em cuûa mình vaø noùi 

cho hoï bieát veà chuyeän mình caûi ñaïo. Hai ngöôøi em cuûa Öu Laâu Taàn 

Loa cuõng chòu tham döï cuoäc thuyeát phaùp cuûa ñöùc Phaät vaø cuoái cuøng 

chòu quy y theo Phaät. Töôûng cuõng neân nhaéc laïi, hai ngöôøi em cuûa Öu 

Laâu Taàn Loa Ca Dieáp cuõng coù naêm traêm ñeä töû. Nhö vaäy chæ trong moät 

thôøi gian ngaén, Taêng ñoaøn môùi cuûa ñöùc Phaät ñaõ coù treân moät ngaøn 

ngöôøi. Taát caû ñeàu theo ñöùc Phaät veà nuùi Linh Thöùu trong thaønh Vöông 

Xaù. Vì nguyeân ñoaøn cuûa hoï chæ ñi boä neân ñoaøn Taêng löõ daûi naøy ñaõ gaây 

söï chuù yù cho caû vöông quoác Ma Kieät Ñaø. 

Trong caùc laàn thuyeát phaùp, ñöùc Phaät luoân nhaéc nhôû raèng ngöôøi 

Phaät töû luoân caàn hai höôùng giaùo duïc: höôùng thöù nhaát laø giaùo duïc ngoaøi 

ñôøi vaø höôùng thöù hai laø giaùo duïc trong ñaïo. Hai höôùng naøy ñöôïc xem 

nhö laø hai caùnh cuûa loaøi chim. Khoâng coù hai caùnh loaøi chim khoâng bay 

ñöôïc. Töông töï nhö vaäy, khoâng coù ñuû ñaày hai höôùng giaùo duïc, ngöôøi 

Phaät töû chaúng nhöõng khoâng coù ñöôïc ñôøi soáng aám no ngoaøi ñôøi, maø ñôøi 
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soáng taâm linh cuõng ngheøo naøn taêm toái. Giaùo duïc ngoaøi ñôøi seõ giuùp 

chuùng ta ngheà nghieäp nuoâi thaân vaø gia ñình, trong khi giaùo duïc trong 

ñaïo giuùp chuùng ta coù ñöôïc haïnh phuùc chaân thaät trong ñôøi soáng taâm 

linh. Thaät vaäy, giaùo duïc toân giaùo laø cöïc kyø caàn thieát vì noù daïy chuùng ta 

suy nghó vaø haønh ñoäng nhö theá naøo ñeå thaønh ngöôøi löông thieän vaø coù 

ñöôïc haïnh phuùc. Giaùo duïc toân giaùo coøn giuùp chuùng ta bieát thöông yeâu 

vaø thoâng hieåu yù nghóa cuoäc ñôøi ñeå töï thích öùng ñöôïc mình theo quy 

luaät nhaân sinh trong baát cöù hoaøn caûnh naøo. Sau saùu naêm kinh qua tu taäp 

khoå haïnh, Ñöùc Phaät ñaõ khuyeân haøng ñeä töû cuûa Ngaøi neân theo ñöôøng 

trung ñaïo. Ngaøi daïy: “Phaät töû neân luoân lôïi duïng toái ña cuoäc soáng ngoaøi 

ñôøi trong khi tu haønh ñeå ñi ñeán chaân haïnh phuùc trong ñôøi naøy vaø ñôøi 

sau.” 

Theo Kinh A Haøm, trong 45 naêm thuyeát Phaùp cuûa Ñöùc Phaät, Ngaøi 

tuyeân boá roõ raøng laø Ngaøi chæ daïy hai vaán ñeà: Khoå vaø Dieät Khoå, ngoaøi 

ra Ngaøi khoâng daïy gì nöõa. Ngaøi khuyeán khích caùc ñeä töû cuûa Ngaøi du 

haønh ñeå thuyeát phaùp vaø giaûi thích ñôøi soáng phaïm haïnh, vì haïnh phuùc 

vaø an laïc cuûa chuùng sanh, vì loøng thöông töôûng cho ñôøi, vì lôïi ích vaø 

haïnh phuùc cuûa chö Thieân vaø loaøi ngöôøi. Ñöùc Phaät neâu raát roõ muïc ñích 

thuyeát phaùp cuûa Ngaøi laø khoâng tranh luaän vôùi caùc nhaø laõnh ñaïo toân 

giaùo khaùc vaø khoâng caïnh tranh vôùi lyù thuyeát ñoái nghòch. Khoâng coù söï 

tranh chaáp trong söï thuyeát phaùp cuûa Ngaøi. Ngaøi chæ trình baøy con 

ñöôøng daãn ñeán giaùc ngoä vaø giaûi thoaùt khoå ñau phieàn naõo. Ñöùc Phaät 

luoân luoân coù ñaày loøng töø bi vôùi taát caû chuùng sanh höõu tình. Cho ñeán khi 

naèm nghæ, Ngaøi cuõng “taâm töø thöông chuùng sanh.” Ngaøi coù thuyeát Phaùp 

cuõng chæ vì tình thöông cuûa Ngaøi ñoái vôùi chuùng sanh moïi loaøi. Kinh 

Phaät goàm treân 150 boä, taát caû ñeàu noùi leân söï hieåm nguy cuûa sanh töû neân 

nhaéc cho ngöôøi khaùc bieát nhöõng lôøi Phaät daïy vôùi hy voïng cuoái cuøng hoï 

seõ hieåu vaø vöôït thoaùt khoûi luaân hoài sanh töû. 

 

II. Boán Chaân Lyù Cao Thöôïng Trong Giaùo Thuyeát Phaät Giaùo: 

Tröôùc khi nhaäp Nieát Baøn, ñöùc Phaät ñaõ töøng nhaán maïnh raèng ngöôøi 

Phaät töû nhaát ñònh phaûi coù moät neàn taûng hieåu bieát vöõng chaéc ñeå tu haønh, 

trong ñoù chuùng ta khoâng theå thieáu vieäc thoâng hieåu Töù Dieäu Ñeá. Haønh 

giaû tu Phaät chæ caàn tu taäp Töù Dieäu Ñeá, Baùt Thaùnh Ñaïo, Thaäp Nhò Nhaân 

Duyeân, laø coù theå ñöôïc giaûi thoa ùt töï taïi.” Sau ñoù, ñöùc Phaät löôùt nhìn töù 

chuùng vaø nhaán maïnh raèng ngöôøi Phaät töû nhaát ñònh phaûi coù moät neàn 

taûng hieåu bieát vöõng chaéc ñeå tu haønh, trong ñoù chuùng ta khoâng theå thieáu 
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vieäc thoâng hieåu Boán Chaân Lyù Cao Thöôïng. Thaät vaäy, haønh trang cuûa 

cuoäc haønh trình höôùng ñeán Nieát Baøn bao goàm chaùnh phaùp cuûa ñöùc Phaät 

hay noäi dung cuûa nhöõng chöùng ngoä cuûa con ñöôøng daãn ñeán söï dieät khoå 

vaø dieät heát nhöõng nhaân toá ngoïn nguoàn taïo ra khoå naèm trong doøng taâm 

thöùc. Trong ñoù boán chaân lyù nhieäm maàu trong giaùo lyù nhaø Phaät ñoùng 

moät vai troø raát quan troïng, vì chuùng laø giaùo phaùp caên baûn cuûa nhaø Phaät, 

chuùng noùi roõ do ñaâu coù khoå vaø con ñöôøng giaûi thoaùt. Ngöôøi ta noùi Ñöùc 

Phaät Thích Ca Maâu Ni ñaõ giaûng baøi phaùp ñaàu tieân veà “Töù Dieäu Ñeá” 

trong vöôøn Loäc Uyeån, sau khi Ngaøi giaùc ngoä thaønh Phaät. Trong ñoù Ñöùc 

Phaät ñaõ trình baøy: “Cuoäc soáng chöùa ñaày ñau khoå, nhöõng khoå ñau ñoù 

ñeàu coù nguyeân nhaân, nguyeân nhaân cuûa nhöõng khoå ñau naày coù theå bò 

huûy dieät baèng con ñöôøng dieät khoå.” Theo Hoøa Thöôïng Piyadassi trong 

quyeån “Con Ñöôøng Coå Xöa,” ñoái vôùi ñaïo Phaät, vieäc thöùc tænh töø Voâ 

Minh ñeán Giaùc Ngoä luoân luoân haøm yù söï thaáu trieät Töù Thaùnh Ñeá. Baäc 

Giaùc Ngoä ñöôïc goïi laø Phaät, chæ vì Ngaøi ñaõ thaáu trieät Töù Ñeá. Toaøn boä 

baøi phaùp ñaàu tieân cuûa Ñöùc Phaät daønh troïn veïn ñeå trình baøy veà Töù 

Thaùnh Ñeá naày; vì ñoù laø coát tuûy cuûa ñaïo Phaät. Ví nhö daáu chaân cuûa caùc 

loaøi ñi treân ñaát, coù theå ñöôïc chöùa ñöïng trong daáu chaân voi, ñöôïc xem 

laø lôùn nhaát veà taàm côõ, giaùo lyù Töù Thaùnh Ñeá naày cuõng vaäy, bao quaùt 

heát thaûy moïi thieän phaùp. Trong kinh ñieån Pali, ñaëc bieät laø trong taïng 

kinh (Suttas), Töù Ñeá naày ñöôïc dieãn giaûi chi tieát baèng nhieàu caùch khaùc 

nhau. Khoâng coù moät nhaän thöùc roõ raøng veà Töù Ñeá, ngöôøi ta khoù coù theå 

hieåu ñöôïc Ñöùc phaät ñaõ daïy nhöõng gì trong suoát 45 naêm hoaèng hoùa. Ñoái 

vôùi Ñöùc phaät thì toaøn boä lôøi daïy cuûa Ngaøi chæ nhaèm ñeå hieåu veà Khoå, 

tính chaát baát toaïi nguyeän cuûa moïi hieän höõu duyeân sanh, vaø hieåu veà con 

ñöôøng thoaùt khoûi tình traïng baát toaïi nguyeän naày. Toaøn boä lôøi daïy cuûa 

Ñöùc Phaät khoâng gì khaùc hôn laø söï öùng duïng moät nguyeân taéc naày. Nhö 

vaäy chuùng ta thaáy roõ Ñöùc phaät ñaõ khaùm phaù ra Töù Ñeá, phaàn coøn laïi chæ 

laø söï khai trieån coù heä thoáng vaø chi tieát hôn veà Töù Thaùnh Ñeá naøy. Coù 

theå xem ñaây laø giaùo lyù tieâu bieåu cuûa ba ñôøi chö Phaät. Tính chaát öu vieät 

cuûa Töù Thaùnh Ñeá trong lôøi daïy cuûa Ñöùc Phaät, ñöôïc theå hieän roõ neùt qua 

böùc thoâng ñieäp cuûa Ngaøi trong röøng Simsapa, cuõng nhö töø böùc thoâng 

ñieäp trong vöôøn Loäc Uyeån. Thôøi Ñöùc Phaät coøn taïi theá, Ngaøi luoân nhaán 

maïnh raèng khoâng thoâng hieåu vaø thöïc haønh Töù Dieäu Ñeá seõ khieán chuùng 

ta phaûi laên troâi maõi trong voøng luaân hoài sanh töû. Haønh giaû tu taäp thieàn 

quaùn neân luoân nhôù raèng ‘Töù Dieäu Ñeá’ ñöôïc thaáy roõ khi cha ùnh nieäm vaø 

trí tueä coù maët. 
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Khoâng coù töø ngöõ dòch töông ñöông trong Anh ngöõ cho töø “Dukkha “ 

trong tieáng Pali (Nam Phaïn) hay tieáng Sanskrit (Baéc Phaïn), neân ngöôøi 

ta thöôøng dòch chöõ “Dukkha” dòch sang Anh ngöõ laø “Suffering”. Tuy 

nhieân chöõ “Suffering” thænh thoaûng gaây ra hieåu laàm bôûi vì noù chæ söï 

khoán khoå hay ñau ñôùn cöïc kyø. Caàn neân hieåu raèng khi Ñöùc Phaät baûo 

cuoäc soáng cuûa chuùng ta laø khoå, yù Ngaøi muoán noùi ñeán moïi traïng thaùi 

khoâng thoûa maõn cuûa chuùng ta vôùi moät phaïm vi raát roäng, töø nhöõng böïc 

doïc nho nhoû ñeán nhöõng vaàn ñeà khoù khaên trong ñôøi soáng, töø nhöõng noãi 

khoå ñau naùt loøng chí ñeán nhöõng tang thöông cuûa kieáp soáng. Vì vaäy chöõ 

“Dukkha” neân ñöôïc duøng ñeå dieãn taû nhöõng vieäc khoâng hoaøn haûo xaûy 

ra trong ñôøi soáng cuûa chuùng ta vaø chuùng ta coù theå caûi hoùa chuùng cho toát 

hôn. Noùi toùm laïi, moïi hieän höõu ñeàu coù baûn chaát khoå chöù khoâng mang 

laïi toaïi nguyeän (söï khoå voâ bieân voâ haïn, sanh khoå, giaø khoå, bònh khoå, 

cheát khoå, thöông yeâu maø phaûi xa lìa khoå, oaùn gheùt maø cöù gaëp nhau laø 

khoå, caàu baát ñaéc khoå, vaân vaân. Khoå ñeo theo nguõ uaån nhö saéc thaân, söï 

caûm thoï, töôûng töôïng, hình aûnh, haønh ñoäng, tri thöùc). Qua thieàn ñònh, 

haønh giaû tu thieàn coù theå thaáy tröïc tieáp laø caùc hieän töôïng danh vaø saéc, 

hay thaân vaø taâm, ñeàu ñau khoå. Taäp Ñeá laø söï thaät roõ raøng veà nguoàn goác 

cuûa nhöõng noãi khoå. Theo giaùo lyù nhaø Phaät, tham aùi laø nguyeân nhaân cuûa 

ñau khoå. Nhöõng duïc voïng xaáu xa naûy nôû töø nhöõng vieäc vuïn vaët trong 

gia ñình, lan ra ngoaøi xaõ hoäi, vaø noå lôùn thaønh chieán tranh giöõa caùc 

chuûng toäc, giöõa caùc quoác gia, hay giöõa nhöõng phe nhoùm cuûa caùc quoác 

gia treân theá giôùi. Ngu si laø nguyeân nhaân cuûa moïi caùi khoå (söï ham soáng 

laøm cho chuùng sanh cöù maõi cheát ñi soáng laïi, heã ham soáng taát ham vui 

söôùng, ham quyeàn theá, ham taøi saûn, caøng ñöôïc caøng ham). Cöùu caùnh 

dieät khoå laø Nieát baøn tònh tòch (neáu chòu haï loøng tham xuoáng roài boû noù 

ñi, hay truïc noù ra khoûi mình thì goïi laø dieät). Qua thieàn quaùn, chaùnh 

nieäm vaø trí tueä coù maët, haønh giaû thaáy roõ söï chaám döùt khoå ñau moät khi 

si meâ vaø caùc phieàn naõo khaùc ñeàu bieán maát. Chaân lyù veà con ñöôøng dieät 

khoå, aáy laø thöïc haønh Baùt Thaùnh ñaïo. Ñöùc Phaät ñaõ daïy raèng: “Baát cöù ai 

chaáp nhaän Töù Dieäu Ñeá vaø chòu haønh trì Baùt Chaùnh Ñaïo, ngöôøi aáy seõ 

heát khoå vaø chaám döùt luaân hoài sanh töû.” 

Ngöôøi tu taäp tænh thöùc cuõng gioáng nhö moät ngöôøi ñang troán chaïy 

khoûi tay boïn cöôùp ñi ñeán gaëp phaûi moät khoaûng nöôùc bao la tröôùc maët. 

Ngöôøi aáy bieát raèng bôø beân naøy nguy hieåm vaø bôø beân kia an toaøn. Tuy 

nhieân, khoâng coù taøu thuyeàn gì ñeå ñi ñeán bôø beân kia. Neân ngöôøi aáy 

nhanh nheïn gom goùp nhaùnh laù laøm moät chieác beø, vaø vôùi chieác beø, 
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ngöôøi aáy ñaõ qua bôø beân kia moät caùch an toaøn. Chaùnh Ñaïo ñöôïc daïy bôûi 

Ñöùc Phaät cuõng gioáng nhö chieác beø. Noù coù coâng naêng ñöa chuùng ta töø 

beán bôø khoå ñau phieàn naõo ñeán bæ ngaïn voâ öu. Trong Phaät giaùo Ñaïi 

Thöøa, giaùo phaùp gioáng nhö chieác beø; khi cöùu caùnh bæ ngaïn ñaõ ñeán, thì 

beø cuõng phaûi boû laïi sau löng. Giaùo phaùp khoâng phaûi laø cöùu caùnh maø chæ 

laø phöông tieän thoâi. Theo Kinh AÅn duï Con Raén, Ñöùc Phaät daïy: “Giaùo 

phaùp cuûa ta nhö chieác beø ñeå vöôït qua chöù khoâng phaûi ñeå naém giöõ.” 

Trong Phaät giaùo, Phaùp chæ taát caû moïi phöông caùch tu haønh ñöôïc daïy 

bôûi Ñöùc Phaät maø cuoái cuøng ñöa ñeán cöùu caùnh giaùc ngoä. Chö phaùp laø 

phöông tieän ñöa ñeán cöùu caùnh, chöù töï chuùng khoâng phaûi laø cöùu caùnh. 

Giaùo phaùp cuûa Ñöùc Phaät cuõng gioáng nhö chieác beø, ñöôïc duøng ñeå ñi qua 

beân kia bôø. Taát caû chuùng ta ñeàu phaûi leä thuoäc vaøo chieác beø Phaät phaùp 

naøy ñeå vöôït thoaùt doøng soâng sanh töû. Chuùng ta gaéng söùc baèng tay chaân, 

baèng trí tueä ñeå ñaït ñeán bæ ngaïn. Khi cöùu caùnh bæ ngaïn ñaõ ñeán, thì beø 

cuõng phaûi boû laïi sau löng. Giaùo phaùp khoâng phaûi laø cöùu caùnh maø chæ laø 

phöông tieän thoâi. Theo Kinh AÅn duï Con Raén, Ñöùc Phaät daïy: “Giaùo 

phaùp cuûa ta nhö chieác beø ñeå vöôït qua chöù khoâng phaûi ñeå naém giöõ.” 

Cuõng theo Kinh Trung Boä, Ñöùc Phaät daïy: “Phaùp maø ta giaûng daïy chæ laø 

chieác beø. Ngay caû Phaùp aáy coøn phaûi xaû boû, huoáng laø phi phaùp. Chieác 

beø Phaùp aáy chæ neân ñöôïc duøng ñeå ñaùo bæ ngaïn, chöù khoâng neân giöõ laïi.” 

 

III. Nhöõng Lôøi Phaät Daïy Veà Boán Chaân Lyù Cao Thöôïng: 

Trong moät ñoaïn kinh noåi tieáng cuûa boä Trung Boä Kinh thuoäc taïng 

kinh Pali, Ñöùc Phaät moâ taû giaùo phaùp cuûa Ngaøi gioáng nhö moät chieác beø. 

Ngaøi daïy, giaû thöû coù moät ngöôøi löõ haønh troâng thaáy moät doøng soâng roäng 

lôùn. Trong khi ñoù beân bôø ngöôøi aáy ñang ñöùng thì nguy hieåm vaø gheâ sôï, 

trong khi bôø beân kia thì an toaøn, bình yeân vaø vaéng laëng. Khoâng coù caàu 

maø chaúng coù phaø ñeå ñöa ngöôøi aáy sang soâng, vì vaäy ngöôøi naøy laøm moät 

chieác beø. Moät khi ñaõ qua ñöôïc beán bôø beân kia, ngöôøi naøy neân laøm gì? 

Keùo theo chieác beø, vaät ñaõ töøng höõu duïng cho ngöôøi aáy vaø baây giôø noù 

bieán thaønh moät trôû ngaïi, hay boû noù ñi sau khi ngöôøi aáy ñaõ sang bôø? 

Ñöùc Phaät bình phaåm, chieác beø duøng ñeå vöôït soâng, ñöøng baùm víu vaøo 

noù, vaø gioáng nhö chaân lyù trong giaùo phaùp cuûa Ngaøi. Noù khoâng phaûi laø 

moät noã löïc trí tueä maø cuõng khoâng phaûi laø moät tín ñieàu, nhöng chæ laø 

moät ñieàu gì ñoù ñöôïc bieán thaønh hieän thöïc vaø ñöôïc trau doài. Giaùo phaùp 

cuûa Ñöùc Phaät ñöôïc dieãn taû raát ngaén goïn trong Töù Dieäu Ñeá, moät trong 

nhöõng phöông thöùc ñöôïc chaáp nhaän roäng raõi nhaát cuûa tö töôûng Phaät 
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giaùo. Nhöõng chaân lyù naøy coâng boá veà “khoå” vaø söï chaám döùt khoå vaø 

phaûn aùnh noäi dung söï giaùc ngoä cuûa Ngaøi. Theo truyeàn thoáng, Ngaøi trình 

baøy nhöõng chaân lyù naøy trong baøi phaùp ñaàu tieân khi thuyeát giaûng cho 5 

ngöôøi baïn ñoàng tu cuõ ôû vöôøn Loäc Uyeån gaàn thaønh Sarnath. Baøi phaùp 

naøy ñöôïc goïi laø “Chuyeån Phaùp Luaân,” vaø noù ñaõ caáu thaønh moät trong 

nhöõng lôøi giaùo huaán caên baûn cuûa ñaïo Phaät. Chaân lyù thöù nhaát laø “Khoå 

Ñeá”: Ñöùc Phaät daïy raèng moïi vaät ñeàu khoå: sanh, laõo, beänh, töû, chia lìa, 

khoâng thoûa maõn öôùc muoán, huûy hoaïi, traïng thaùi thay ñoåi lieân tuïc cuûa 

taát caû caùc hieän töôïng, baát cöù caûm nhaän naøo, duø sung söôùng hay ñau 

khoå ñeàu laø “khoå.” Khoå laø ñieàu kieän voâ thöôøng cuûa vuõ truï taùc ñoäng treân 

vaïn vaät. Ngay caû “caùi toâi” hoaëc “baûn ngaõ” cuõng khoâng coù ñaëc tính 

vöõng beàn, do bôûi treân thöïc teá noù chæ laø moät sai laàm khôûi leân töø moät 

khaùi nieäm sai laàm maø thoâi. Thuyeát “Voâ Ngaõ” naøy laø moät trong ba ñaëc 

tính cuûa taát caû söï soáng cuøng vôùi “khoå” laø “voâ thöôøng.” Chaân lyù thöù hai 

laø “Taäp Ñeá”: Taäp ñeá giaûi thích raèng ‘khoå’ phaùt sinh töø tham aùi, tham 

muoán coù nhieàu hay coù ít, tham muoán sinh toàn hay hoaïi dieät. Söï tham aùi 

hoaëc loøng tham nhö theá laø moät phaàn cuûa chu kyø ñöôïc moâ taû trong thaäp 

nhò nhaân duyeân: phaùt sinh töø thoï, laàn löôït phaùt sinh töø xuùc, töø luïc caên, 

töø danh saéc, töø thöùc, töø yù haønh, töø voâ minh, töø khoå, töø sanh, höõu, thuû, vaø 

trôû laïi aùi, cöù nhö theá maø xoay voøng lieân tuïc trôû laïi. Moät trong nhöõng 

ñònh luaät caên baûn töï nhieân noåi tieáng trong ñaïo Phaät. Lyù Duyeân Khôûi 

hoaëc Thaäp Nhò Nhaân Duyeân ñaët neàn moùng cho Nghieäp, nhaân quaû, söï 

thay ñoåi vaø töï nguyeän vaø tính caùch maø ôû ñoù taát caû nhöõng hieän töôïng 

quy öôùc toàn taïi. Noù thöôøng ñöôïc moâ taû laø söï khôûi ñaàu vôùi voâ minh 

hoaëc meâ môø. Chaân lyù thöù ba laø “Dieät Ñeá”: Chaân lyù naøy khaúng ñònh 

raèng coù moät söï chaám döùt ‘khoå’ hay söï giaûi thoaùt cuoái cuøng vaø toái cao 

laø söï daäp taét löûa tham, saân vaø si, vieäc naøy xaûy ra khi nhaân cuûa ‘khoå’ bò 

loaïi tröø. Khi ngöôøi ta hieåu roõ lyù Duyeân Khôûi vaø nhöõng haäu quaû cuûa noù 

ñöôïc môû loái, khi aáy chuoãi daây xích bò phaù vaø tham aùi daãn ñeán voøng 

sinh töû luaân hoài baát taän bò ñoaïn taän vaø söï dieät khoå ñaõ hoaøn taát. Ñöùc 

Phaät goïi chaân lyù thöù ba laø “söï dieät taét.” Söï kieän naøy khoâng gioáng nhö 

Nieát Baøn. Nieát Baøn khoâng phaûi laø quaû ñöôïc taïo bôûi nhaân: neáu laø Nieát 

Baøn, noù töï phaùt sinh, vaø neáu noù ñaõ töï sinh; noù khoâng theå ñöa ra moät 

phöông caùch ñeå vöôït khoûi nhöõng söï baùm chaët vaøo nghieäp vaø taùi sinh. 

Chaân lyù thöù tö laø “Ñaïo Ñeá”: Ñaïo ñeá xaùc ñònh nhöõng yeáu toá daãn ñeán söï 

dieät khoå. Taùm yeáu toá naøy khaúng ñònh ba thaønh phaàn caên baûn cuûa söï tu 

taäp taâm linh Phaät giaùo: Giôùi, Ñònh, vaø Hueä. Töù Dieäu Ñeá ñöôïc giaûi thích 
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baèng caùch duøng moät hình thöùc boùng baåy mang tính y hoïc. Trong ñeá thöù 

nhaát, thaân phaän con ngöôøi ñöôïc chaån ñoaùn laø khoå. Chaân lyù thöù hai trích 

daãn tham aùi, nhaân cuûa chöùng beänh naøy. Chaân lyù thöù ba taïo neân moät 

trieäu chöùng tình traïng, chæ ra raèng coù theå hoài phuïc. Cuoái cuøng chaân lyù 

thöù tö, Baùt Chaùnh Ñaïo ñi ñeán söï dieät khoå laø phöông thuoác ñöôïc keâ toa 

ñeå phuïc hoài söùc khoûe beänh nhaân. Theo leä thöôøng, ngöôøi ta cuõng keát 

hôïp hình thöùc hoaït ñoäng naøo ñoù vôùi töøng chaân lyù moät. Chaân lyù thöù nhaát 

ñöôïc ‘hieåu thoâng suoát.’ Chaân lyù thöù hai ñöôïc loaïi tröø taän goác: noù ñoøi 

hoûi söï khao khaùt caàn ñöôïc daäp taét. Chaân lyù thöù ba laø caàn ñöôïc chöùng 

nghieäm, ñeå bieán thaønh thöïc teá. Vaø chaân lyù thöù tö caàn ñöôïc trau doài, 

“ñöôïc bieán thaønh hieän thöïc,” nghóa laø caàn ñöôïc gìn giöõ vaø tuaân thuû. 

Toaøn boä Phaät Phaùp coù theå ñöôïc xem nhö laø söï giaûi thích roäng raõi vaø tæ 

mæ töø Boán Chaân Lyù Cao Thöôïng maø ra. 

Haønh Giaû tu Phaät neân suy gaãm caån thaän lôøi daïy cuûa Ñöùc Phaät veà 

Boán Chaân Lyù Cao Thöôïng trong Töông Öng Boä Kinh ñeå chuùng ta coù 

theå thaàm thaàm tieán tu ñeán khi vieân maõn. Trong Kinh Laù Röøng Simsapaø, 

Töông Öng, Taäp VI. 31, moät thôøi Theá Toân an truù taïi röøng Simsapaø. Roài 

Theá Toân laáy tay nhaët leân moät ít laù Simsapaø, roài baûo caùc Tyø Kheo: “Caùc 

oâng nghó theá naøo, naøy caùc Tyø Kheo, caùi gì laø nhieàu hôn, moät soá ít laù 

Simsapaø maø Ta naém laáy trong tay, hay laù trong röøng Simsapaø?” Caùc Tyø 

Kheo traû lôøi: “Thaät laø quaù ít, baïch Theá Toân, moät ít laù Simsapaø maø Theá 

Toân naém laáy trong tay, vaø thaät laø quaù nhieàu laù trong röøng Simsapaø.” 

Ñöùc Theá Toân noùi tieáp: “Cuõng vaäy, naày caùc Tyø Kheo, thaät laø quaù nhieàu, 

nhöõng gì Ta ñaõ thaéng tri maø khoâng noùi cho caùc oâng! Thaät laø quaù ít 

nhöõng gì maø Ta ñaõ noùi ra! Nhöng taïi sao, naày caùc Tyø Kheo, Ta laïi 

khoâng noùi ra nhöõng ñieàu aáy? Vì raèng, naày caùc Tyø Kheo, nhöõng ñieàu aáy 

khoâng lieân heä ñeán muïc ñích, khoâng phaûi laø caên baûn cho phaïm haïnh, 

khoâng ñöa ñeán yeåm ly, ly tham, ñoaïn dieät, an tònh, thaéng trí, giaùc ngoä, 

vaø Nieát Baøn. Do vaäy, Ta khoâng noùi leân nhöõng ñieàu aáy. Vaø naày caùc Tyø 

Kheo, ñieàu gì maø ta noùi? ‘Ñaây laø khoå’, naày caùc Tyø Kheo, laø ñieàu Ta 

noùi. ‘Ñaây laø Khoå taäp’, laø ñieàu Ta noùi. ‘Ñaây laø khoå dieät’, naày caùc Tyø 

Kheo, laø ñieàu Ta noùi. ‘Ñaây laø Con Ñöôøng ñöa ñeán Khoå dieät’, laø ñieàu 

Ta noùi. Nhöng taïi sao,  naày caùc Tyø Kheo, Ta laïi noùi ra nhöõng ñieàu aáy? 

Vì raèng,  naày caùc Tyø Kheo, nhöõng ñieàu aáy lieân heä ñeán muïc ñích, laø caên 

baûn cho phaïm haïnh, ñöa ñeán yeåm ly, ly tham, ñoaïn dieät, an tònh, thaéng 

trí, giaùc ngoä, Nieát Baøn.  Do vaäy, Ta noùi leân nhöõng ñieàu aáy. Do vaäy, 

naày caùc Tyø Kheo, moät coá gaéng caàn phaûi laøm ñeå roõ bieát: ‘Ñaây laø Khoå’, 
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moät coá gaéng caàn phaûi laøm ñeå roõ bieát: ‘Ñaây laø Khoå taäp’,  moät coá gaéng 

caàn phaûi laøm ñeå roõ bieát: ‘Ñaây laø Khoå dieät’,  moät coá gaéng caàn phaûi laøm 

ñeå roõ bieát: ‘Ñaây laø Con Ñöôøng ñöa ñeán Khoå dieät’.” 

 

Four Noble Truths 

 

I. The Buddha's First Sermon In the Deer Park: 

 In the Deer Park, Benares, at first the Buddha was ignored by the 

five brothers of Kaundinya, but as the Buddha approached them, they 

felt that there was something very special about him, so they 

automatically stood up as He drew near. Then the five men, with great 

respect, invited the Buddha to teach them what He has enlightened. So, 

the Buddha delivered His First Teaching: Turning the Wheel of the 

Dharma. He began to preach: “O monk! You must know that there are 

Four Noble Truths. The first is the Noble Truth of Suffering: Life is 

filled with the miseries and afflictions of old age, sickness, unhappiness 

and death. People chase after pleasure but find only pain. Even when 

they do find something pleasant they soon grow tired of it. Nowhere is 

there any real satisfaction or perfect peace. The second is the Noble 

Truth of the Cause of Suffering: When our mind is filled with greed and 

desire and wandering thoughts, sufferings of all types follow. The third 

is the Noble Truth of the End of Suffering: When we remove all 

craving, desire, and wandering thoughts from our mind, sufferings will 

come to an end. We shall experience undescribable happiness. And 

finally, the fourth is the Noble Truth of the Path: The Path that helps us 

reach the ultimate wisdom.” 

Since then, the Buddha spread the seeds of Bodhi far and wide. 

Specifically after the time the Buddha met with Yasas and preached to 

him the teachings of Buddhism, Yasas and fifty friends of his 

immediately donned the yellow robe and followed Him. They were the 

first large group of Sangha to take vows right after the Buddha's 

enlightenment. Henceforth, the Buddha and His Sangha started his 

preaching mission. On one occasion, while in his way to Magadha, a 

kingdom in central India at the time, the Buddha called on Uruvilva-

Kasyapa, the leader of the fire-worshipping cult and asked for lodging. 

Uruvilva-Kasyapa showed the Buddha a stone hut and warned that 
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inside the hut there was a poisonous dragon that always appeared in 

the middhle of the night to devour human beings. So, not be regret if 

the Sangha of the Buddha chose to stay there and were eaten up. 

However, the Buddha and his new Sangha still decided to enter the 

stone hut and sat calmly in a crossed-legs posture. By midnight, the 

poisonous dragon appeared, showed its jaws widely and clutched its 

sharp claws, but it could neither harm the Buddha nor the new Sangha. 

The following day, beyond the prediction of Uruvilva-Kasyapa and his 

followers, the Buddha and his new Sangha were still safe and sound in 

that stone hut. So Uruvilva Kasyapa and his followers went from 

extreme surprise to admiration. So, Uruvilva Kasyapa came to consult 

the Buddha about the methods of correct practices. After hearing the 

wonderful Dharma from the Buddha in his ever convincing tone and his 

virtuous manner, Uruvilva Kasyapa was now totally convinced. He 

then determined to give up what he had practiced in the past and led 

his five hundred disciples to take refuge in the Buddha. After the 

Buddha converted Uruvilva Kasyapa and his five hundred followers, he 

also preached to them the Four Noble Truths. All of them was filled 

with joys of the Dharma and found that they were very lucky to have 

the Buddha's help to get rid of the evils, to receive the good, and come 

to tread on the right path. After that, Uruvilva Kasyapa met his two 

brothers and gave them the account of how he was converted. The two 

brother also agree to attend the Buddha's preaching and finally took 

refuge in the Buddha. It should be reminded that the two brothers of 

Uruvilva Kasyapa also had five hundred followers. So in a very short 

period of time, the new Sangha of the Buddha already had more than 

one thousand people. All of them followed the Buddha to return to 

Mount Vulture Peak in Rajagrha. For the whole Sangha only walked, 

this long procession of Monks on the move caught the attention of the 

entire Kingdom og Magadha.  

In his preachings, the Buddha always reminded that Buddhists 

always need two ways of education: the first way is secular education 

and the second one is religious education. These two ways are 

considered as the two wings for a bird. Without two wings, no bird can 

fly. Similarly, without these two ways of education, Buddhists would 

lead to a poor and obscure life, not only in the secular world but also in 

the spiritual life. Secular education will help us with an appropriate 
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profession to support our family while religious education will help us 

lead a true happy life. As a matter of fact, religious education is 

extremely necessary, for it teaches us how to think and act in order to 

be good and happy. Besides, it also helps us love and understand the 

meaning of life so that we are able to adjust ourselves to its laws in any 

circumstances. After experiencing six years in ascetic practices, the 

Buddha advised his followers to follow the middle path. He taught: 

“Buddhists should always make best use of their secular life while 

cultivating the path of true happiness in this world and hereafter.”  

According to The Agama Sutra, in 45 years of preaching the 

Dharma, the Buddha declared explicitely that He did preach only on 

Suffering and the End of Suffering, and nothing else. He exhorted His 

disciples to go forth to preach the Dharma and to explain the holy life 

for the welfare of the many, for the happiness of the many, out of 

compassion for the world, for the advantage, for the happiness of the 

deities and human beings. The Buddha made it very clear that His 

purpose in preaching the Dharma was not to quarrel with other 

religious leaders or to compete with antagonistic doctrines. There is no 

quarrel in His preaching. He just shows the way to enlightenment and 

liberation from all sufferings and afflictions. The Buddha is always 

filled with love and compassion for all living beings. Even when He 

takes a rest, He still wants to spread His love and compassion to other 

beings. His preaching is only performed out of compassion and love for 

the world. There are over 150 Buddhist sutras, all of them are talking 

about the danger of mortalilty, so to preach others about Buddha’s 

teachings with the hope that they will eventually understand and be 

able to escape the cycle of births and deaths.  

 

II. Four Noble Truths: 

Before entering Nirvana, the Buddha emphasized in front of his 

disciples that Buddhists must definitely build up their foundation of 

knowledge in cultivation in which we cannot lack understanding of the 

Four Noble Truths. So long as Buddhist practitioners practice the Four 

Noble Truths, the Eightfold Noble Path, and the Twelve Links of 

Causation, you will obtain release and liberation.” Then, the Buddha 

took a quick look at his disciples and emphasized in front of them that 

Buddhists must definitely build up their foundation of knowledge in 
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cultivation in which we cannot lack understanding of the Four Noble 

Truths. As a matter of fact, the luggages of the journey of Nirvana 

comprise of the Buddha's Correct Dharma which is the content of 

realizations of the path and absence of suffering and its causes on the 

mindstreams. Among them, the Four Noble Truths play a very 

important role because they are fundamental doctrines of Buddhism 

which clarify the cause of suffering and the way to emancipation. 

Sakyamuni Buddha is said to have expounded the Four Noble Truths in 

the Deer Park in Sarnath during his first sermon after attaining 

Buddhahood. The Buddha organized these ideas into the Fourfold 

Truth as follows: “Life consists entirely of suffering; suffering has 

causes; the causes of suffering can be extinguished; and there exists a 

way to extinguish the cause.” According to Most Venerable Piyadassi 

in “The Buddha’s Ancient Path,” in Buddhism, awakening from 

ignorance to full knowledge always implies the comprehension of the 

Four Noble Truths. The Enlightened One is called the Buddha simply 

because he understood the Truths in their fullness. The whole of his 

first sermon is devoted to the formulation of these Truths; for they are 

the essence of the Buddha’s teaching. “As the footprint of every 

creature that walks the earth can be contained in an elephant ‘s 

footprint, which is pre-eminent for size, so does the doctrine of the Four 

Noble Truths embrace all skilful Dhamma, or the entire teaching of the 

Buddha. In the original Pali texts, specifically in the discourses, these 

Four Noble Truths are made clear in detail and in diverse ways. 

Without a clear idea of the Truths, one can not know what the Buddha 

taught for forty-five years. To the Buddha the entire teaching is just the 

understanding of Dukkha, the unsatisfactory nature of all phenomenal 

existence, and the understanding of the way out of this 

unsatisfactoriness. The entire teaching of the Buddha is nothing other 

than the application of this one principle. Thus, we clearly see that the 

Buddha discovered the Four Noble Truths, and the rest are logical 

developments and more detailed explanations of the Four Noble 

Truths. This is the typical teaching of the Buddhas of all ages. The 

supremacy of the Four Noble Truths in the teaching of the Buddha is 

extremely clear from the message of the Simsapa Grove as from the 

message of the Deer Park. At the time of the Buddha, He always 

stressed that failing to comprehend and practice the Four Noble Truths 
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have caused us to run on so long in the cycle of birth and death. Zen 

practitioners should always remember that the Four Noble Truths are 

seen at any time when mindfulness and wisdom are present.  

There is no equivalent translation in English for the word “Dukkha” 

in both Pali and Sanskrit. So the word “Dukkha” is often translated as 

“Suffering”. However, this English word is sometimes misleading 

because it connotes extreme pain. When the Buddha described our 

lives as “Dukkha”, he was referring to any and all unsatisfactory 

conditions. These range from minor disappointments, problems and 

difficulties to intense pain and misery. Therefore, Dukkha should be 

used to describe the fact that things are not completely right in our lives 

and could be better. In one word, all existence entails suffering. All 

existence is characterized by suffering and does not bring 

satisfaction.Through meditation, Zen practitioners may see directly that 

all physical and mental phenomena share the characteristic of 

suffering. Truth of the causes of suffering. According to Buddhist 

tenets, craving or desire is the cause of suffering. It creates dissension 

in the family and society that degenerates into war between races, 

nations, and groups of nations in the world. The truth of the origin of 

suffering or causes of suffering, or its location. All sufferings are 

caused by ignorance, which gives rise to craving and illusions (craving 

or grasping the wrong things), i.e. craving for life, for pleasure, for 

power, for wealth; the more he earns, the more he wants. There is an 

end to suffering, and this state of no suffering is called Nirvana. 

Through meditation, mindfulness and wisdom are present, Zen 

practitioners see clearly suffering will be ceased when ignorance and 

other afflictions fall away and cease. Regarding the practicing of the 

Eight-fold Noble Truths, the Buddha taught: “Whoever accepts the four 

dogmas, and practises the Eighfold Noble Path will put an end to births 

and deaths. 

A person who is cultivating mindfulness is similar to a man who is 

escaping from a group of bandits come to a vast stretch of water that is 

in his way. He knows that this side of the shore is dangerous and the 

other side is safe. However, there is no boat going to the other shore, 

nor is there any bridge for crossing over. So he quickly gathers wood, 

branches and leaves to make a raft, and with the help of the raft, he 

crosses over safely to the other shore. The Noble Eightfold Path taught 
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by the Buddha is like the raft. It would take us from the suffering of this 

shore to the other shore of no suffering. In Mahayana Buddhism, the 

teaching is likened a raft; when the goal, the other shore, is reached, 

then the raft is left behind. The form of teaching is not final dogma but 

an expedient method. According to the Discourse on the Water Snake’s 

Parable, the Buddha taught: “My teaching is like a raft for crossing 

over, not for carrying.” In Buddhism, dharma refers to all the methods 

of cultivation taught by the Buddha which lead to ultimate 

enlightenment. They are means that lead to an end, not an end 

themselves. The Buddha’s teaching is likened a raft for going the other 

shore. All of us depend on the raft of Dharma to cross the river of birth 

and death. We strive with our hands, feet, and wisdom to reach the 

other shore. When the goal, the other shore, is reached, then the raft is 

left behind. The form of teaching is not final dogma but an expedient 

method. According to the Discourse on the Water Snake’s Parable, the 

Buddha taught: “My teaching is like a raft for crossing over, not for 

carrying.” Also according to the Middle Length Saying, the Buddha 

taught: “The dharma that I teach is like a raft. Even Dharma should be 

relinquished, how much the more that which is not Dharma? The Raft 

of Dharma is for crossing over, not for retaining.” 

 

III. The Buddha’s Teachings on the Four Noble Truths: 

In a famous passage in the Majjhima Nikaya of the Pali Canon, the 

Buddha likens his teaching to a raft. Suppose, he says, a traveler sees a 

great expanse of water. The shore he stands on is dangerous and 

frightening, while the opposite shore offers safety, peace and 

tranquility. There is neither a bridge to cross nor a ferry to carry him 

over, so he built a raft. Once on the other shore, what should he do? 

Drag the raft that had been useful to him and turn it into an 

impediment, or let go of it now that he is safely across the water? The 

raft, the Buddha observes, is for crossing with, not clinging to, and the 

same is true of his teaching. It is neither an intellectual endeavor nor a 

creed, but merely something to be brought into being and cultivated. 

The Buddha’s teaching is most succinctly expressed in the Four Noble 

Truths, one of the most universally accepted formulations of Buddhism. 

These Truths proclaim “duhkha” and its cessation, and reflect the 

content of the Buddha’s enlightenment. According to tradition, he 
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expounded them in his first sermon delivered to his five former 

companions at the deer park near Sarnath. This sermon is called the 

“Setting in Motion of the Wheel of Dharma,” and constitutes one of the 

most basic teaching of Buddhism. The first Noble Truth is the Truth of 

Duhkha: The Buddha said that everything is “duhkha”: birth, ageing, 

sickness, death, parting, unfulfilled desires, decay, the state of all 

phenomena constantly changing, any experience, whether pleasurable 

or painful, is “duhkha.” Duhkha is the condition of universal 

impermanence which affects everything. Even the “I” or “Self” has no 

enduring quality, because in reality it is merely an error arising from 

false conceptualization. This doctrine of “no-self” is one of three 

characteristics of all conditioned existence, together with “duhkha” and 

impermanence. The second Noble Truth is the Truth of the Origin of 

Duhkha: The Truth of the Origin of “duhkha,” explains that “duhkha” 

arises from craving (literally ‘thirst’; Pali, trishna): craving for sensual 

pleasure, for having more or for having less, for existence or for self-

annihilation. Such craving or greed is part of a cycle that is described 

as a twelve-linked chain of Dependent Origination: it arises from 

feeling, which in turn arises from sense-contact, which arises from the 

six senses, which arise from mind and form, which arise from 

consciousness, which arises from formations, which arise from 

ignorance, which arises from suffering, which arises from birth, which 

arises from becoming, which arises from grasping, which arises from 

craving, and thus round and round again. One of the most celebrated 

principles of Buddhism, Dependent Origination underlies Karma, 

causality, change and free will, and the way in which all conditioned 

phenomena exist. It is usually described as beginning with ignorance or 

confusion. The third Truth is the Noble Truth of the Cessation of 

Duhkha: This Truth asserts that there is an end to “duhkha”: supreme 

and final liberation is the “blowing out” of the fires of greed, hatred 

and delusion that occurs when the cause of “duhkha” is removed. 

When Dependent Origination is fully understood and its consequences 

drawn out, when the chain is broken and the craving that leads to 

endless births and deaths is abandoned, complete and final cessation of 

“duhkha” is achieved. The Buddha called the third Noble Truth “the 

Cessation.” This is not identical to nirvana. Nirvana is not an effect 

produced by a cause: if it were, it would arise dependently, and if it 
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arose dependently, it would not be able to offer a means of escape 

from the clutches of karma and rebirth. The fourth Noble Truth is the 

Truth of the Eightfold Noble Path: the Truth of the Eightfold Noble 

Path identifies the factors leading to the cessation of “duhkha”. These 

eight factors affirm the three essential elements of Buddhist spiritual 

training, moral conduct, concentration and wisdom. The Four Noble 

Truths are commonly explained by use of medical allegory. In the First 

Noble Truth the human condition is diagnosed as being “duhkha.” The 

Second Noble Truth cites craving as the cause of this malady. The 

Third Noble Truth make a prognosis about the condition, proclaiming 

that recovery is possible. Finally, the Fourth Noble Truth, the Eightfold 

Noble Path to the Cessation of “duhkha,” is the medicine prescribed to 

restore the patient’s health. It is also customary to associate some sort 

of activity with each of the four Truths. The first Truth is to be “fully 

comprehended.” The second needs to be eradicated: it requires thirst to 

be quenched. The third Truth is to be realized, to be made into reality. 

And the fourth is to be cultivated, “to be brought into being,” that is, to 

be kept and followed. The entire Buddhist Dharma can be seen as an 

elaboration of the Four Noble Truths. 

Buddhist Practitioners should think over carefully the Buddha’s 

Teachings on the Four Noble Truths in the Samyutta Nikaya, so that we 

can quietly advance in practice until we reach our perfection. In the 

Simsapaø Leaves Sutta, Samanabramana Sutta, Volume VI, Book 31, 

once the Blessed One was staying at Kosambi in the Simsapa forest. 

Then, picking up a few Simsapa leaves with his hand, he asked the 

monks: “How do you construe this, monks: Which are more numerous, 

the few Simsapa leaves in my hand or those overhead in the Simsapa 

forest?” Bhikhus replied: “The leaves in the hand of the Blessed One 

are few in number, lord. Those overhead in the forest are far more 

numerous.” The Buddha continued to explain: “In the same way, 

monks, those things that I have known with direct knowledge but have 

not taught are far more numerous (than what I have taught). And why 

haven't I taught them? Because they are not connected with the goal, 

do not relate to the rudiments of the holy life, and do not lead to 

disenchantment, to dispassion, to cessation, to calm, to direct 

knowledge, to self-awakening, to Unbinding. That is why I have not 

taught them. And what have I taught? 'This is stress...This is the 
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origination of stress...This is the cessation of stress...This is the path of 

practice leading to the cessation of stress': This is what I have taught. 

And why have I taught these things? Because they are connected with 

the goal, relate to the rudiments of the holy life, and lead to 

disenchantment, to dispassion, to cessation, to calm, to direct 

knowledge, to self-awakening, to Unbinding. This is why I have taught 

them. Therefore your duty is the contemplation, 'This is stress...This is 

the origination of stress...This is the cessation of stress.' Your duty is 

the contemplation, 'This is the path of practice leading to the cessation 

of stress.'” 
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Chöông Hai Möôi Moát 

Chapter Twenty-One 

 

Taùm Con Ñöôøng Thaùnh  

 

I. Toång Quan Veà Taùm Con Ñöôøng Thaùnh: 

Baùt Chaùnh ñaïo hay Baùt Thaùnh Ñaïo laø taùm con ñöôøng ñuùng hay 

taùm con ñöôøng cuûa caùc baäc Thaùnh. Baùt Thaùnh Ñaïo chính laø thaáy ñuùng, 

suy nghó ñuùng, noùi naêng ñuùng, haønh ñoäng ñuùng, soáng ñuùng, noã löïc 

ñuùng, ghi nhôù ñuùng, vaø thieàn ñònh ñuùng. Thuaät ngöõ “Ñuùng” trong Phaät 

giaùo coù nghóa laø baát cöù suy nghó hay haønh ñoäng naøo khoâng gaây trôû 

ngaïi, phieàn naõo vaø ñau khoå cho ngöôøi vaø cho mình; maø ngöôïc laïi, söï 

suy nghó vaø haønh ñoäng naøy seõ ñöa ñeán an laïc, tænh thöùc vaø haïnh phuùc 

cho mình vaø cho ngöôøi. Chaùnh kieán laø töø boû caùch nhìn höôùng veà caùi 

ngaõ cuûa caùc söï vaät vaø coù caùi thaáy nhö thaät cuûa Ñöùc Phaät, nghóa laø vaïn 

söï vaïn vaät khoâng coù töï taùnh, khoâng ñoäc laäp, maø hieän höõu do söï toång 

hôïp cuûa nhau, caùi naøy coù thì caùi kia coù, caùi naøy khoâng thì caùi kia 

khoâng. Chaùnh tö duy laø khoâng thieân veà thaùi ñoä quy ngaõ ñoái vôùi söï vaät, 

maø suy nghó veà söï vaät moät caùch ñuùng ñaén. Chaùnh tö duy daïy chuùng ta 

töø boû ba caùi xaáu ñeå coù ñöôïc caùi taâm ñoä löôïng nhö taâm Phaät: khoâng 

tham muoán hay chæ nghó ñeán söï thuû ñaéc cho rieâng mình; khoâng giaän 

gheùt hay khoâng öa thích khi söï vieäc xaûy ra khoâng nhö yù mình muoán; vaø 

khoâng aùc ñoäc hay muoán ñöôïc theo yù mình trong moïi söï. Chaùnh ngöõ 

daïy chuùng ta söû duïng ngoân töø ñuùng ñaén trong ñôøi soáng haèng ngaøy vaø 

traùnh boán thöù xaáu aùc veà mieäng nhö noùi doái, noùi löôõi hai chieàu, noùi lôøi 

vu khoáng vaø noùi lôøi khoâng caån thaän. Chaùnh nghieäp laø söï öùng xöû haèng 

ngaøy phuø hôïp vôùi giôùi luaät cuûa Ñöùc Phaät, nghóa laø phaûi keàm cheá ba 

ñieàu xaáu nôi thaân, laøm trôû ngaïi cho nhöõng haønh ñoäng ñuùng nhö saùt haïi 

khoâng caàn thieát, troäm caép, vaø taø daâm. Chaùnh maïng laø thu hoaïch thöùc 

aên, quaàn aùo, nhaø cöûa vaø caùc nhu caàu khaùc trong cuoäc soáng moät caùch 

ñuùng ñaén. Chaùnh maïng daïy chuùng ta kieám soáng baèng coâng vieäc khoâng 

gaây phieàn khoå cho ngöôøi khaùc hay nhöõng ngheà voâ ích cho xaõ hoäi, maø 

phaûi soáng baèng söï thu nhaäp chính ñaùng baèng ngheà nghieäp chính ñaùng 

vaø coù ích cho ngöôøi khaùc. Chaùnh tinh taán laø luoân haønh söû ñuùng ñaén, 

khoâng löôøi bieáng hay ñi leäch khoûi con ñöôøng chaân chaùnh, traùnh nhöõng 

sai laàm nhö ba ñieàu xaáu veà yù, boán ñieàu xaáu veà mieäng vaø ba ñieàu xaáu 
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veà thaân. Chaùnh nieäm laø tu taäp baèng caùi taâm ñuùng ñaén nhö Ñöùc Phaät ñaõ 

tu taäp, nghóa laø chuùng ta phaûi chuù taâm vaøo vaïn söï vaïn vaät trong vuõ truï 

baèng caùi taâm thanh tònh vaø chính ñaùng. Cuoái cuøng laø chaùnh ñònh, nghóa 

laø luoân luoân khoâng bò dao ñoäng vì nhöõng thay ñoåi cuûa hoaøn caûnh beân 

ngoaøi. Ngöôøi Phaät töû neân luoân nhôù lôøi Phaät daïy veà “Baùt Chaùnh 

Ñaïo”trong kinh Phaùp Cuù nhö sau: Baùt Chaùnh Ñaïo laø ñaïo thuø thaéng hôn 

caùc ñaïo. Töù ñeá laø lyù thuø thaéng hôn caùc lyù. Ly duïc laø phaùp thuø thaéng 

hôn caùc phaùp. Cuï nhaõn laø baäc thuø thaéng hôn caùc baäc Thaùnh hieàn (Phaùp 

Cuù 273). Chæ coù con ñöôøng naày, chaúng coøn con ñöôøng naøo khaùc coù theå 

laøm cho tri kieán caùc ngöôi thanh tònh. Caùc ngöôi thuaän laøm theo, thì 

boïn ma bò roái loaïn (Phaùp Cuù 274). Caùc ngöôi thuaän tu theo Chaùnh ñaïo 

treân naøy, thì khoå naõo seõ döùt heát, vaø bieát raèng Ñaïo ta noùi coù söùc tröø dieät 

choâng gay (Phaùp Cuù 275). Thaän troïng lôøi noùi, keàm cheá yù nghó, thaân 

khoâng laøm aùc, ba nghieäp thanh tònh, laø ñöôïc Ñaïo Thaùnh Nhôn (Phaùp 

Cuù 281). 

 

II. Toùm Löôïc Noäi Dung Cuûa Taùm Con Ñöôøng Thaùnh: 

Thöù nhaát laø Chaùnh Kieán: Ngöôøi tu taäp tænh thöùc neân coá gaéng thaáy 

ñöôïc nhöõng luaät thieân nhieân ñang chi phoái ñôøi soáng cuûa mình. Chaùnh 

kieán laø nhaän thaáy moät caùch khaùch quan ngay thaúng; thaáy theá naøo thì 

ghi ñuùng theá aáy, khoâng bò thaønh kieán hoaëc tình caûm aûnh höôûng maø laøm 

cho söï nhaän xeùt bò sai leäch; bieát phaân bieät caùi thaät caùi giaû; nhaän thöùc 

ñaïo lyù chaân chaùnh ñeå tieán tôùi tu haønh giaûi thoaùt. Chaùnh kieán coù nghóa 

laø thaáy ñöôïc nhöõng luaät thieân nhieân ñang chi phoái ñôøi soáng cuûa mình. 

Moät trong nhöõng luaät quan troïng laø luaät ‘Nhôn Quaû’, moãi haønh ñoäng 

ñeàu seõ mang ñeán moät keát quaû naøo ñoù, khoâng coù baát cöù ngoaïi leä naøo. 

Khoâng coù chuyeän ‘khoâng thieän khoâng aùc’ trong Phaät giaùo. Nhö vaäy, 

thieàn giaû neân luoân nhôù raèng moãi khi chuùng ta haønh ñoäng vì tham-saân-

si, aét khoå ñau seõ ñeán vôùi mình. Ngöôïc laïi, khi chuùng ta laøm vì loøng töø 

bi hay trí tueä, keát quaû seõ laø haïnh phuùc vaø an laïc. Phaät töû chôn thuaàn 

neân luoân coù taâm tænh thöùc ñeå khoân kheùo bieát phoái hôïp luaät nhôn quaû 

vaøo cuoäc soáng haèng ngaøy cuûa mình. Chaùnh kieán cuõng coù nghóa laø thaáy 

vaø hieåu ñöôïc caùi taùnh chaân thaät hay caùi chaân nhö cuûa mình. Trong Phaät 

Giaùo, chaùnh kieán laø söï hieåu bieát veà khoå hay tính chaát baát toaïi nguyeän 

cuûa moïi hieän höõu duyeân sanh, hieåu bieát veà nhaân sanh khoå, veà söï dieät 

khoå vaø con ñöôøng daãn ñeán söï dieät khoå. Chaùnh Kieán laø moät trong hai 

phaàn hoïc cuûa Trí Tueä (phaàn hoïc khaùc laø Chaùnh Tö Duy). Chaùnh kieán 
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laø thaáy ñuùng baûn chaát, hieåu bieát chaân lyù thaät söï cuûa moïi söï, khoâng phaûi 

nhìn thaáy chuùng coù veû nhö theá. Theo quan ñieåm Phaät giaùo, chaùnh kieán 

coù nghóa laø tueä giaùc, laø söï hieåu bieát thaâm saâu, hay nhìn thaáy ñöôïc maët 

döôùi cuûa söï vieäc qua laêng kính cuûa Töù Dieäu Ñeá, lyù nhaân duyeân, voâ 

thöôøng, voâ ngaõ, vaân vaân. Chuùng ta coù theå töï mình ñaït ñöôïc chaùnh kieán 

hay hieåu bieát chaân lyù do ngöôøi khaùc chæ baøy. Tieán trình ñaït ñöôïc chaùnh 

kieán phaûi theo thöù töï, tröôùc nhaát laø quan saùt khaùc quan nhöõng vieäc 

quanh ta, keá thöù xem xeùt yù nghóa cuûa chuùng. Nghóa laø nghieân cöùu, xem 

xeùt, vaø kieåm tra, vaø cuoái cuøng laø ñaït ñöôïc chaùnh kieán qua thieàn ñònh. 

Vaøo thôøi ñieåm naøy thì hai loaïi hieåu bieát, töï mình hay thoâng qua ngöôøi 

khaùc, trôû neân khoâng theå phaân bieät ñöôïc. Noùi toùm laïi, tieán trình ñaït 

ñöôïc chaùnh kieán nhö sau: quan saùt vaø nghieân cöùu, khaûo saùt moät caùch 

coù trí tueä nhöõng ñieàu mình ñaõ quan saùt vaø nghieân cöùu, vaø cuoái cuøng laø 

taäp trung tö töôûng ñeå tö duy veà caùi maø mình ñaõ khaûo saùt. Noùi toùm laïi, 

chaùnh kieán coù nghóa laø söï hieåu bieát veà töù dieäu ñeá: khoå ñeá vaø taäp ñeá 

hay nhöõng nguyeân nhaân khieán keùo daøi doøng luaân hoài sanh töû, dieät ñeá 

vaø ñaïo ñeá hay con ñöôøng ñöa ñeán chaám döùt khoå ñau vaø giaûi thoaùt hoaøn 

toaøn. Ngöôøi tu theo Phaät neân phaùt trieån chaùnh kieán baèng caùch nhìn moïi 

vaät döôùi aùnh saùng cuûa voâ thöôøng, khoå vaø voâ ngaõ seõ chaám döùt ñöôïc 

luyeán aùi vaø meâ laàm. Khoâng luyeán aùi khoâng coù nghóa laø gheùt boû. Gheùt 

boû thöù gì maø chuùng ta ñaõ coù vaø öa thích tröôùc ñaây chæ laø söï gheùt boû taïm 

thôøi, vì söï luyeán aùi laïi seõ trôû veà vôùi chuùng ta. Muïc ñích cuûa haønh giaû 

khoâng phaûi laø ñi tìm söï khoaùi laïc, maø laø ñi tìm söï bình an. Bình an naèm 

ngay trong moãi chuùng ta, söï bình an ñöôïc tìm thaáy cuøng choã giao ñoäng 

vôùi khoå ñau. Khoâng theå naøo tìm thaáy söï bình an trong röøng saâu nuùi 

thaúm. Bình an cuõng khoâng theå ñöôïc ban phaùt bôûi ngöôøi khaùc. Haønh giaû 

tu thieàn ñònh laø ñeå theo doõi ñau khoå, thaáy nguyeân nhaân cuûa noù vaø 

chaám döùt noù ngay baây giôø hôn laø ñöông ñaàu vôùi keát quaû cuûa noù veà sau 

naày. Chaùnh kieán laø trí tueä nhö thaät baûn chaát cuûa theá gian. Muoán ñöôïc 

vaäy, chuùng ta caàn phaûi coù söï thaáu thò roõ raøng veà Töù Thaùnh Ñeá. Ñoù laø 

Khoå ñeá, Taäp ñeá, Dieät ñeá vaø Ñaïo ñeá. Ñoái vôùi ngöôøi coù chaùnh kieán, khoù 

coù theå coù caùi nhìn meâ môø veà moïi hieän töôïng (chö phaùp), vì ngöôøi aáy ñaõ 

voâ nhieãm vôùi moïi baát tònh vaø ñaõ ñaït ñeán baát ñoäng taâm giaûi thoaùt 

(Akuppa ceto vimutti). Chaùnh kieán coù nghóa laø hieåu bieát caùc phaùp nhö 

chuùng thaät söï laø chöù khoâng nhö chuùng döôøng nhö laø. Ñieàu quan troïng 

laø phaûi nhaän thöùc ñöôïc raèng chaùnh kieán trong ñaïo Phaät coù moät yù nghóa 

ñaëc bieät khaùc haún vôùi nhöõng gì thöôøng ñöôïc moïi ngöôøi gaùn cho. Trong 
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Phaät giaùo, Chaùnh kieán laø soi chieáu tueä giaùc treân naêm thuû uaån vaø hieåu 

ñöôïc baûn chaát thaät cuûa noù, ñieàu naày coù nghóa laø phaûi hieåu ñöôïc chính 

thaân taâm con ngöôøi. Ñoù laø tröïc nghieäm, töï quan saùt thaân taâm cuûa chính 

mình. Chaùnh kieán laø söï hieåu bieát veà khoå hay tính chaát baát toaïi nguyeän 

cuûa moïi hieän höõu duyeân sanh, hieåu bieát veà nhaân sanh khoå, veà söï dieät 

khoå vaø con ñöôøng ñöa ñeán söï dieät khoå. Chaùnh kieán raát quan troïng 

trong Baùt Chaùnh Ñaïo, vì baûy phaàn coøn laïi ñeàu do chaùnh kieán höôùng 

daãn. Chaùnh kieán ñoan chaéc raèng caùc tö duy chaân chaùnh ñaõ ñöôïc duy trì 

vaø nhieäm vuï cuûa noù laø saép xeáp laïi caùc yù nieäm; khi nhöõng tö duy vaø yù 

nieäm naày ñaõ trôû neân trong saùng vaø thieän laønh thì lôøi noùi vaø haønh ñoäng 

cuûa chuùng ta cuõng seõ chaân chaùnh nhö vaäy. Laïi nöõa, chính nhôø coù chaùnh 

kieán maø ngöôøi ta töø boû ñöôïc nhöõng tinh taán coù haïi hay baát lôïi, ñoàng 

thôøi tu taäp chaùnh tinh taán hoã trôï cho söï phaùt trieån chaùnh nieäm. Chaùnh 

tinh taán vaø chaùnh nieäm coù chaùnh kieán höôùng daãn seõ ñem laïi chaùnh 

ñònh. Nhö vaäy chaùnh kieán ñöôïc xem laø ñoäng löïc chính trong Phaät giaùo, 

thuùc ñaåy caùc phaàn khaùc trong Baùt Chaùnh Ñaïo vaän haønh trong moïi söï 

töông quan hoaøn chænh. Coù hai ñieàu kieän caàn thieát ñeå ñöa tôùi chaùnh 

kieán; do nghe ngöôøi khaùc, nghóa laø nghe chaùnh phaùp (saddhamma) töø 

nôi ngöôøi khaùc; vaø do nhö lyù taùc yù. Ñieàu kieän thöù nhaát thuoäc veà beân 

ngoaøi, nghóa laø nhöõng gì chuùng ta thu thaäp ñöôïc töø beân ngoaøi; trong khi 

ñieàu kieän thöù hai naèm ôû beân trong, ñoù laø nhöõng gì chuùng ta tu taäp, hay 

nhöõng gì ôû trong taâm cuûa chuùng ta. Nhöõng gì chuùng ta nghe taïo thaønh 

thöùc aên cho tö duy vaø höôùng daãn chuùng ta trong vieäc thaønh hình nhöõng 

quan ñieåm rieâng cuûa mình. Do vaäy, nghe laø ñieàu raát caàn thieát, nhöng 

chæ ñoái vôùi nhöõng gì lieân quan ñeán chaùnh kieán, vaø neân traùnh taát caû 

nhöõng lôøi noùi baát thieän cuûa ngöôøi khaùc, vì noù laøm caûn trôû tö duy chaân 

chính. Ñieàu kieän thöù hai laø taùc lyù nhö yù, khoù tu taäp hôn, vì noù ñoøi hoûi 

phaûi coù söï tænh giaùc thöôøng xuyeân treân nhöõng ñoái töôïng chuùng ta gaëp 

trong cuoäc soáng haèng ngaøy. Taùc lyù nhö yù thöôøng ñöôïc duøng trong caùc 

baøi phaùp coù yù nghóa raát quan troïng, vì noù coù theå laøm cho chuùng ta thaáy 

ñöôïc caùc phaùp moät caùch saâu xa hôn. Töø “Yoniso” coù nghóa laø baèng 

ñöôøng ruoät, thay vì chæ treân beà maët noâng caïn. Do ñoù, dieãn ñaït theo loái 

aån duï, thì ñoù laø söï chuù yù trieät ñeå hay söï chuù yù hôïp lyù. Hai ñieàu kieän 

nghe vaø taùc yù nhö lyù phoái hôïp vôùi nhau seõ giuùp cho vieäc phaùt trieån 

chaùnh kieán. Ngöôøi taàm caàu chaân lyù seõ khoâng thoûa maõn vôùi kieán thöùc 

beà maët, vôùi caùi giaû töôûng hôøi hôït beân ngoaøi cuûa chö phaùp, maø muoán 

tìm toøi saâu hôn ñeå thaáy nhöõng gì naèm ngoaøi taàm thaáy cuûa maét thöôøng. 
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Ñoù laø loaïi nghieân cöùu ñöôïc Ñöùc Phaät khuyeán khích, vì noù daãn ñeán 

chaùnh kieán. Ngöôøi coù ñaàu oùc phaân tích tuyeân boá moät ñieàu gì sau khi ñaõ 

phaân tích chuùng thaønh nhöõng tính chaát khaùc nhau, ñöôïc saép ñaët laïi theo 

heä thoáng, laøm cho moïi vieäc trôû neân roõ raøng deã hieåu, ngöôøi aáy khoâng 

bao giôø tuyeân boá moät ñieàu gì khi chuùng coøn nguyeân theå, maø seõ phaân 

tích chuùng theo nhöõng neùt ñaëc thuø sao cho söï thaät cheá ñònh vaø söï thaät 

tuyeät ñoái coù theå ñöôïc hieåu roõ raøng khoâng bò laãn loän. Ñöùc Phaät laø moät 

baäc toaøn giaùc, moät nhaø phaân tích ñaõ ñaït ñeán trình ñoä tuyeät luaân. Cuõng 

nhö moät nhaø khoa hoïc phaân tích con ngöôøi thaønh caùc moâ vaø caùc moâ 

thaønh caùc teá baøo. Ñöùc phaät cuõng phaân tích caùc phaùp höõu vi thaønh 

nhöõng yeáu toá cô baûn, cho ñeán khi ñaõ phaân tích thaønh nhöõng phaùp cuøng 

toät, khoâng coøn coù theå phaân tích ñöôïc nöõa. Ñöùc Phaät baùc boû loái phaân 

tích noâng caïn, khoâng taùc yù nhö lyù, coù khuynh höôùng laøm cho con ngöôøi 

trôû neân ñaàn ñoän vaø ngaên trôû vieäc nghieân cöùu tìm toøi vaøo baûn chaát thaät 

söï cuûa chö phaùp. Nhôø chaùnh kieán maø ngöôøi ta thaáy ñöôïc taùc ñoäng nhaân 

quaû, söï sanh vaø söï dieät cuûa caùc phaùp höõu vi. Thaät taùnh cuûa chö phaùp 

chæ coù theå naém baét theo caùch ñoù, chôù khoâng phaûi do nieàm tin muø 

quaùng, taø kieán, söï suy dieãn hay ngay caû baèng trieát lyù tröøu töôïng maø 

chuùng ta coù theå hieåu ñöôïc söï thaät cuûa chö phaùp. Theo Kinh Taêng Chi 

Boä, Ñöùc Phaät daïy: “Phaùp naày daønh cho ngöôøi coù trí chöù khoâng phaûi cho 

ngöôøi voâ trí.” Trong caùc kinh ñieån, Ñöùc Phaät luoân giaûi thích caùc phaùp 

haønh vaø caùc phöông tieän ñeå ñaït ñeán trí tueä vaø traùnh nhöõng taø kieán hö 

voïng. Chaùnh kieán thaám nhuaàn toaøn boä giaùo phaùp, lan toûa ñeán moïi 

phöông dieän cuûa giaùo phaùp, vaø taùc ñoäng nhö yeáu toá chaùnh cuûa phaät 

giaùo. Do thieáu chaùnh kieán maø phaøm phu bò troùi buoäc vaøo baûn chaát thaät 

cuûa cuoäc ñôøi, vaø khoâng thaáy ñöôïc söï thaät phoå quaùt cuûa cuoäc soáng laø 

khoå, thaäm chí hoï coøn khoâng muoán hieåu nhöõng söï thaät naày, theá nhöng 

laïi voäi keát aùn giaùo phaùp nhaø Phaät veà Töù Dieäu Ñeá laø bi quan yeám theá. 

Coù leõ ñaây cuõng laø ñieàu töï nhieân, vì ñoái vôùi nhöõng ngöôøi coøn maõi meâ 

trong nhöõng laïc thuù traàn gian, nhöõng ngöôøi luùc naøo cuõng muoán thoûa 

maõn caùc giaùc quan vaø chaùn gheùt khoå, thì ngay caû yù nieäm veà khoå naày 

cuõng ñaõ laøm cho hoï böïc boäi vaø xoay löng laïi vôùi noù. Tuy nhieân, hoï 

khoâng nhaän ra raèng cho duø hoï coù leân aùn caùi yù nieäm veà khoå naày, vaø cho 

duø hoï coù trung thaønh vôùi chuû nghóa lôïi ích caù nhaân, vaø laïc quan veà caùc 

phaùp, hoï vaãn bò ñeø beïp bôûi tính chaát baát toaïi nguyeän coá höõu cuûa cuoäc 

ñôøi.  
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Thöù nhì laø Chaùnh Tö Duy: Ngöôøi tu taäp tænh thöùc khoâng bò chi 

phoái bôûi nhöõng caûm giaùc tham lam, saân haän vaø taøn ñoäc. Chaùnh tö duy 

laø nhöõng tö töôûng khoâng bò chi phoái bôûi nhöõng caûm giaùc tham lam, saân 

haän vaø taøn ñoäc. Tö töôûng khoâng bò chi phoái bôûi nhöõng aùc taâm coù nghóa 

laø chuùng ta khoâng bò cai quaûn bôûi söï giaän döõ, vì giaän döõ coù khaû naêng 

thieâu ñoát chuùng ta vaø nhöõng ngöôøi chung quanh neáu chuùng ta khoâng 

caån thaän. Tö duy chaân chaùnh laø nhöõng tö duy coù lieân quan ñeán söï xuaát 

ly (Nekkhamma-samkappa), tö duy voâ saân hay töø aùi (Avyapada-

samkappa). Nhöõng tö duy naày caàn ñöôïc tu taäp vaø môû roäng ñeán muoân 

loaøi chuùng sanh baát keå chuûng toäc, giai caáp, doøng doõi hay tín ngöôõng, vì 

chuùng bao truøm moïi loaøi coù hôi thôû, khoâng coù nhöõng giôùi haïn quy ñònh. 

Chaùnh tö duy laø suy nghó ñuùng vôùi leõ phaûi, coù lôïi cho mình, vaø coù lôïi 

cho ngöôøi khaùc. Suy nghó nhöõng haønh vi laàm loãi, nhöõng taâm nieäm xaáu 

xa caàn phaûi caûi söûa. Suy nghó giôùi ñònh tueä ñeå tu taäp giaûi thoaùt. Suy xeùt 

voâ minh laø nguyeân nhaân cuûa moïi söï ñau khoå, laø nguoàn goác cuûa moïi toäi 

aùc; suy nghó tìm phöông phaùp ñuùng ñeå tu haønh giaûi thoaùt cho mình vaø 

cho ngöôøi. Nghó ñuùng laø yù nghó töø boû moïi duïc voïng tham saân si. Nghó 

ñuùng laø luoân nghó veà loøng khoan dung vaø nhaân töø vôùi moïi loaøi. Nhôø 

thieàn quaùn maø ta coù khaû theå nhaän dieän vaø buoâng boû aùc taâm, khi ñoù taâm 

ta seõ trôû neân nheï nhaøng vaø thoaûi maùi, baûn chaát thöông yeâu cuûa taâm seõ 

töï nhieân hieån loä. Cuõng nhôø thieàn quaùn maø ta coù khaû theå nhaän dieän vaø 

buoâng boû taâm taùnh taøn baïo, khi ñoù chuùng ta seõ coù taâm thöông xoùt 

nhöõng ai bò ñau khoå vaø muoán cöùu giuùp hoï. Chaùnh Tö Duy laø moät trong 

hai phaàn hoïc cuûa trí tueä (phaàn khaùc laø Chaùnh Kieán). Chaùnh tö duy coù 

nghóa laø traùnh luyeán aùi vaø saân haän. Theo Phaät giaùo, nguoàn goác cuûa khoå 

ñau vaø phieàn naõo laø voâ minh, luyeán aùi vaø saân haän. Trong khi chaùnh 

kieán loaïi boû voâ mình thì chaùnh tö duy loaïi boû luyeán aùi vaø saân haän; vì 

vaäy chaùnh kieán vaø chaùnh tö duy cuøng nhau loaïi boû nguyeân nhaân cuûa 

khoå ñau vaø phieàn naõo. Ñeå loaïi boû luyeán aùi vaø tham lam, chuùng ta phaûi 

trau doài buoâng boû, trong khi muoán loaïi boû saân haän vaø giaän döõ chuùng ta 

phaûi trau doài loøng yeâu thöông vaø bi maãn. Buoâng boû phaùt trieån baèng 

caùch suy gaãm veà baûn chaát baát toaïi nguyeän cuûa ñôøi soáng, ñaëc bieät laø 

baûn chaát baát toaïi cuûa laïc thuù giaùc quan. Laïc thuù giaùc quan cuõng gioáng 

nhö nöôùc maën, caøng uoáng caøng khaùt. Do hieåu bieát baûn chaát baát toaïi 

cuûa cuoäc soáng, vaø coâng nhaän nhöõng haäu quaû khoâng ñöôïc öa thích cuûa 

laïc thuù giaùc quan, chuùng ta coù theå trau doài söï buoâng boû vaø khoâng luyeán 

chaáp moät caùch deã daøng. Chuùng ta coù theå phaùt trieån loøng yeâu thöông vaø 
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bi maãn do coâng nhaän söï bình ñaúng thieát yeáu ôû chuùng sanh moïi loaøi. 

Gioáng nhö con ngöôøi, taát caû chuùng sanh ñeàu sôï cheát vaø run raåy tröôùc 

hình phaït. Hieåu thaáu ñieàu naøy chuùng ta khoâng neân gieát haïi hay laøm cho 

chuùng sanh khaùc bò gieát haïi. Cuõng gioáng nhö con ngöôøi, taát caû chuùng 

sanh ñeàu muoán soáng vaø haïnh phuùc. Hieåu thaáu ñieàu naøy, chuùng ta 

khoâng neân töï cho mình cao hôn ngöôøi khaùc hay ñaùnh giaù mình khaùc vôùi 

caùch maø chuùng ta ñaùnh giaù ngöôøi khaùc. Chaùnh Tö Duy coù nghóa laø 

nhöõng tö duy khoâng coá chaáp, töø aùi vaø baát toån haïi. ÔÛ möùc ñoä cao hôn, 

Chaùnh Tö Duy chæ cho loaïi taâm thöùc coù khaû naêng giuùp chuùng ta phaân 

tích khoâng tính moät caùch vi teá, ñeå nhaän bieát ñöôïc tính khoâng moät caùch 

tröïc tieáp.  

Thöù ba laø Chaùnh Ngöõ: Ngöôøi tu taäp tænh thöùc khoâng neân noùi 

nhöõng gì sai vôùi söï thaät. Chaùnh ngöõ laø khoâng noùi nhöõng gì sai vôùi söï 

thaät, hoaëc nhöõng lôøi chia reõ vaø caêm thuø, maø chæ noùi nhöõng lôøi chaân thaät 

vaø coù giaù trò xaây döïng söï hieåu bieát vaø hoøa giaûi. Chaùnh ngöõ laø noùi lôøi 

thaønh thaät vaø saùng suoát, noùi hôïp lyù, noùi khoâng thieân vò, noùi thaúng chöù 

khoâng noùi xeùo hay xuyeân taïc, noùi lôøi thaän troïng vaø hoøa nhaõ; noùi lôøi 

khoâng toån haïi vaø coù lôïi ích chung. Noùi ñuùng laø khoâng noùi doái, khoâng ba 

hoa, taùn gaãu hay deøm pha. Chaùnh ngöõ laø moät trong nhöõng phöông caùch 

coù khaû naêng giuùp chuùng ta soáng hoøa aùi giöõa chuùng ta vaø ngöôøi khaùc vaø 

theá giôùi. Chaùnh Ngöõ laø moät trong ba phaàn cuûa Giôùi Hoïc (hai phaàn khaùc 

laø Chaùnh Nghieäp vaø Chaùnh Maïng). Lôøi noùi coù theå laøm aûnh höôûng ñeán 

haøng trieäu ngöôøi. Ngöôøi ta noùi raèng moät lôøi noùi thoâ baïo coù theå laøm toån 

thöông hôn vuõ khí, trong khi moät lôøi noùi nheï nhaøng coù theå thay ñoåi caû 

traùi tim vaø taâm hoàn cuûa moät phaïm nhaân böôùng bænh nhaát. Vì vaäy chaùnh 

ngöõ trong Phaät giaùo bao haøm söï toân troïng chaân lyù vaø phuùc lôïi cuûa 

ngöôøi khaùc. Chaùnh Ngöõ baét ñaàu vôùi vieäc traùnh xa boán loaïi lôøi noùi gaây 

toån haïi: noùi doái, noùi lôøi ly giaùn, noùi lôøi thoâ aùc vaø noùi chuyeän phuø 

phieám. Chaúng nhöõng vaäy, Phaät töû thuaàn thaønh neân luoân coá gaéng duøng 

lôøi noùi nhö theá naøo cho ngöôøi khaùc ñöôïc vui veû. Thay vì truùt ñi söï giaän 

döõ vaø böïc doïc leân ngöôøi khaùc, Phaät töû thuaàn thaønh neân nghó ñeán nhöõng 

caùch höõu hieäu ñeå truyeàn ñaït nhöõng nhu caàu vaø caûm xuùc cuûa chuùng ta. 

Ngoaøi ra, Chaùnh Ngöõ coøn laø noùi lôøi khen ngôïi nhöõng thaønh töïu cuûa 

ngöôøi khaùc moät caùch chaân tình, hay an uûi ngöôøi ñang buoàn khoå, hay 

giaûng Phaùp cho ngöôøi. Lôøi noùi laø moät coâng cuï coù coâng naêng aûnh höôûng 

maïnh meõ leân ngöôøi khaùc, neáu chuùng ta bieát duøng lôøi noùi moät caùch 

khoân ngoan thì seõ coù raát nhieàu ngöôøi ñöôïc lôïi laïc. Lôøi noùi coù theå laøm 
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aûnh höôûng ñeán haøng trieäu ngöôøi. Ngöôøi ta noùi raèng moät lôøi noùi thoâ baïo 

coù theå laøm toån thöông hôn vuõ khí, trong khi moät lôøi noùi nheï nhaøng coù 

theå thay ñoåi caû traùi tim vaø taâm hoàn cuûa moät phaïm nhaân böôùng bænh 

nhaát. Vì vaäy chaùnh ngöõ trong Phaät giaùo bao haøm söï toân troïng chaân lyù 

vaø phuùc lôïi cuûa ngöôøi khaùc, nghóa laø traùnh noùi doái, traùnh noùi xaáu hay 

vu khoáng, traùnh noùi lôøi hung döõ, vaø traùnh noùi chuyeän voâ ích. 

Thöù tö laø Chaùnh Nghieäp: Ngöôøi tu taäp tænh thöùc neân choïn caùch 

soáng chaân chaùnh cho chính mình. Chaùnh nghieäp laø choïn caùch soáng 

chaân chaùnh cho chính mình, khoâng saùt sanh haïi vaät, khoâng laøm cho 

ngöôøi khaùc khoå ñau phieàn naõo, khoâng troäm caép, khoâng laáy nhöõng gì 

khoâng phaûi laø cuûa mình, khoâng taø daâm, cuõng khoâng vì nhöõng ham 

muoán cuûa mình maø laøm khoå ñau ngöôøi khaùc. Chaùnh nghieäp laø haønh 

ñoäng chaân chaùnh, ñuùng vôùi leõ phaûi, coù ích lôïi chung. Luoân luoân haønh 

ñoäng trong söï toân troïng haïnh phuùc chung; toân troïng löông taâm ngheà 

nghieäp cuûa mình; khoâng laøm toån haïi ñeán quyeàn lôïi, ngheà nghieäp, ñòa 

vò, danh döï, vaø tính maïng cuûa ngöôøi khaùc; giöõ gìn thaân khaåu yù baèng 

caùch luoân tu taäp möôøi nghieäp laønh vaø nhoå döùt möôøi nghieäp döõ. Khoâng 

ai trong chuùng ta traùnh ñöôïc nghieäp quaû; tuy nhieân, chuùng ta coù quyeàn 

löïa choïn caùch phaûn öùng, vì noù hoaøn toaøn tuøy thuoäc vaøo chuùng ta. Noùi 

caùch khaùc, löïa choïn caùch soáng chaân chaùnh hay khoâng chaân chaùnh cho 

chính mình laø tuøy ôû mình. Noùi nhö vaäy ñeå thaáy raèng nhöõng gì chuùng ta 

ñaõ gieo trong quaù khöù thì nay chuùng ta phaûi gaët, khoâng coù ngoaïi leä; tuy 

nhieân, chuùng ta coù quyeàn coá gaéng tu taäp trong ñôøi naày ñeå ít nhaát cuoäc 

soáng cuûa mình trong hieän taïi ñöôïc an laïc hôn. Chaùnh Nghieäp laø moät 

trong ba phaùp tu hoïc cao thöôïng veà Giôùi Hoïc (hai phaùp khaùc laø Chaùnh 

Ngöõ vaø Chaùnh Maïng). Nhö vaäy chaùnh nghieäp bao haøm toân troïng ñôøi 

soáng, toân troïng taøi saûn vaø toân troïng quan heä caù nhaân. Toân troïng ñôøi 

soáng laø khoâng gieát haïi vaø khoâng baûo ngöôøi khaùc gieát haïi, toân troïng taøi 

saûn laø khoâng troäm caép vaø khoâng baûo ngöôøi khaùc troäm caép, toân troïng 

nhöõng quan heä caù nhaân laø traùnh taø daâm. Chaùnh Nghieäp laø haønh ñoäng 

chaân chaùnh khieán cho chuùng ta coù theå traùnh ñöôïc ba vieäc laøm toån haïi 

veà thaân (saùt sanh, troäm caép vaø taø daâm). Chaùnh Nghieäp daïy cho chuùng 

ta yù thöùc ñöôïc nhöõng tai haïi maø chuùng ta gaây ra cho ngöôøi khaùc. Thay 

vì laøm nhöõng ñieàu maø tröôùc maét chuùng ta caûm thaáy öa thích thì chuùng 

ta laïi quan taâm ñeán tha nhaân. Moät khi coù Chaùnh Nghieäp thì dó nhieân töï 

ñoäng caùc moái quan heä cuûa chuùng ta vôùi moïi ngöôøi seõ ñöôïc toát ñeïp hôn 

vaø moïi ngöôøi seõ caûm thaáy haïnh phuùc hôn khi cuøng soáng vôùi chuùng ta. 
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Chaùnh Nghieäp cuõng bao goàm vieäc ra tay giuùp ñôõ ngöôøi khaùc nhö phuï 

giuùp ngöôøi giaø caû, cöùu trôï thieân tai baõo luït, hay cöùu giuùp ngöôøi ñang 

laâm naïn, vaân vaân.  

Thöù naêm laø Chaùnh Maïng: Ngöôøi tu taäp tænh thöùc neân choïn cho 

mình moät ngheà ñeå soáng chaân chaùnh. Chaùnh maïng laø choïn cho mình 

moät ngheà ñeå soáng chaân chaùnh, khoâng laøm toån haïi ñeán ngöôøi khaùc; 

ngheà nghieäp naøo khoâng lieân quan ñeán söï saùt haïi, troäm caép hay khoâng 

löông thieän. Chaùnh nghieäp laø haønh ñoäng chaân chaùnh, ñuùng vôùi leõ phaûi, 

coù ích lôïi chung. Luoân luoân haønh ñoäng trong söï toân troïng haïnh phuùc 

chung; toân troïng löông taâm ngheà nghieäp cuûa mình; khoâng laøm toån haïi 

ñeán quyeàn lôïi, ngheà nghieäp, ñòa vò, danh döï, vaø tính maïng cuûa ngöôøi 

khaùc; giöõ gìn thaân khaåu yù baèng caùch luoân tu taäp möôøi nghieäp laønh vaø 

nhoå döùt möôøi nghieäp döõ. Chaùnh nghieäp coøn coù nghóa laø traùnh nhöõng 

haønh ñoäng taø vaïy, soáng thanh khieát, khoâng laøm gì toån haïi ñeán tha nhaân, 

khoâng troäm caép, khoâng taø daâm. Chaùnh maïng laø söï môû roäng veà luaät cuûa 

chaùnh nghieäp ñoái vôùi sinh keá cuûa Phaät töû trong xaõ hoäi. Chaùnh maïng 

coøn coù nghóa laø taïo ra cuûa caûi taøi saûn baèng nhöõng phöông caùch thích 

ñaùng. Phaät töû thuaàn thaønh khoâng neân nhuùng tay tham gia vaøo loaïi haønh 

ñoäng hay lôøi noùi toån haïi ñeå möu sinh, hoaëc giaû xuùi giuïc khieán ngöôøi 

khaùc laøm vaø noùi nhö vaäy. Trí tueä vaø hieåu bieát cuûa ñaïo Phaät phaûi ñöôïc 

theå hieän vaøo ñôøi soáng cuûa chuùng ta, thì ñaïo ñoù môùi ñöôïc goïi laø ñaïo 

Phaät soáng. Khoâng ai trong chuùng ta traùnh ñöôïc nghieäp quaû; tuy nhieân, 

chuùng ta coù quyeàn löïa choïn caùch phaûn öùng, vì noù hoaøn toaøn tuøy thuoäc 

vaøo chuùng ta. Noùi caùch khaùc, choïn cho mình moät ngheà ñeå soáng chaân 

chaùnh laø tuøy ôû mình. Noùi nhö vaäy ñeå thaáy raèng nhöõng gì chuùng ta ñaõ 

gieo trong quaù khöù thì nay chuùng ta phaûi gaët, khoâng coù ngoaïi leä; tuy 

nhieân, chuùng ta coù quyeàn coá gaéng tu taäp trong ñôøi naày ñeå ít nhaát cuoäc 

soáng cuûa mình trong hieän taïi ñöôïc an laïc hôn.  Chaùnh Maïng laø moät 

trong ba phaùp tu hoïc cao thöôïng veà Giôùi Hoïc (hai phaùp khaùc laø Chaùnh 

Ngöõ vaø Chaùnh Nghieäp). Chaùnh maïng laø laøm vieäc hay coù ngheà nghieäp 

chaân chaùnh khieán cho chuùng ta coù theå traùnh ñöôïc ba vieäc laøm toån haïi 

veà thaân (saùt sanh, troäm caép vaø taø daâm). Chaùnh maïng coøn daïy cho 

chuùng ta yù thöùc ñöôïc nhöõng tai haïi maø chuùng ta gaây ra cho ngöôøi khaùc. 

Thay vì laøm nhöõng ñieàu maø tröôùc maét chuùng ta caûm thaáy öa thích thì 

chuùng ta laïi quan taâm ñeán tha nhaân. Ñöùc Phaät daïy: “Coù naêm loaïi sinh 

keá  maø ngöôøi Phaät töû khoâng neân laøm laø buoân baùn suùc vaät ñeå laøm thòt, 

buoân baùn noâ leä, buoân baùn vuõ khí, ñoäc döôïc, vaø caùc chaát say nhö ma tuùy 
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vaø röôïu. Naêm loaïi ngheà nghieäp naøy ngöôøi Phaät töû khoâng neân laøm vì 

chuùng goùp phaàn laøm cho xaõ hoäi baêng hoaïi vaø vi phaïm nguyeân taéc toân 

troïng söï soáng vaø phuùc lôïi cuûa ngöôøi khaùc.” Ngöôïc laïi, ngöôøi Phaät töû 

neân soáng baèng nhöõng ngheà nghieäp löông thieän, khoâng laøm haïi mình haïi 

ngöôøi. Theo Kinh Hoa Nghieâm, chaùnh maïng laø khí giôùi cuûa Boà Taùt, vì 

xa rôøi taát caû taø maïng. Thieàn giaû an ñònh nôi phaùp naày thôøi coù theå dieät 

tröø nhöõng phieàn naõo, kieát söû ñaõ chöùa nhoùm töø laâu cuûa taát caû chuùng 

sanh. 

Thöù saùu laø Chaùnh Tinh Taán: Ngöôøi tu taäp tænh thöùc neân chuyeân 

caàn sieâng naêng laøm lôïi mình vaø lôïi ngöôøi. Chaùnh tinh taán coù nghóa laø 

chuyeân caàn sieâng naêng laøm lôïi mình vaø lôïi ngöôøi; khoâng laøm nhöõng 

vieäc baát chính nhö saùt haïi, gian xaûo, ñaøng ñieám, côø baïc, aùc ñoäc vaø bæ 

oåi, vaân vaân; ngöôïc laïi phaûi chuù taâm laøm nhöõng vieäc laønh, taïo phöôùc 

nghieäp. Chaùnh tin taán coøn coù nghóa laø noã löïc ñuùng coù nghóa laø coá gaéng 

khoâng cho phaùt khôûi nhöõng ñieàu taø vaïy, coá gaéng vöôït qua nhöõng taø vaïy 

ñang maéc phaûi, coá gaéng laøm naåy nôû nhöõng ñieàu thieän laønh chöa naåy 

nôû, coá gaéng phaùt huy nhöõng ñieàu thieän laønh ñaõ phaùt khôûi. Chaùnh tinh 

taán coøn coù nghóa laø vun boài thieän nghieäp cuøng luùc nhoå boû aùc nghieäp. 

Khi tu taäp chaùnh tinh taán chuùng ta caàn phaûi thöïc haønh vôùi nhöõng tö duy 

cuûa chuùng ta. Neáu suy xeùt chuùng ta seõ thaáy raèng nhöõng tö duy naày 

khoâng phaûi luùc naøo cuõng laø thieän laønh trong saùng. Ñoâi khi chuùng chæ laø 

nhöõng tö duy baát thieän vaø ngu xuaån, maëc duø khoâng phaûi luùc naøo chuùng 

ta cuõng boäc loä chuùng thaønh lôøi noùi hay haønh ñoäng. Nhö vaäy, neáu chuùng 

ta cöù ñeå cho nhöõng tö duy naày khôûi leân, ñoù laø moät daáu hieäu khoâng toát, 

vì khi moät tö duy khoâng thieän laønh ñöôïc pheùp taùi dieãn nhieàu laàn, noù seõ 

thaønh thoùi quen. Vì theá, ñieàu thieát yeáu laø phaûi noã löïc khoâng ñeå cho 

nhöõng tö duy baát thieän naày tôùi gaàn, vì cho ñeán khi naøo chuùng ta thaønh 

coâng trong vieäc cheá ngöï chuùng, nhöõng tö duy baát thieän naày vaãn seõ xaâm 

chieám taâm chuùng ta. Khoâng phaûi chæ trong nhöõng giôø haønh thieàn chuùng 

ta môùi ñeå yù ñeán tính chaát voâ cuøng quan troïng cuûa chaùnh tinh taán. 

Chaùnh tinh taán caàn phaûi ñöôïc thöôøng xuyeân tu taäp baát cöù khi naøo vaø 

baát cöù ôû ñaâu coù theå ñöôïc. Trong moïi lôøi noùi cuûa chuùng ta, moïi haønh 

ñoäng cuûa chuùng ta vaø caùch cö xöû cuûa chuùng ta trong ñôøi soáng haèng 

ngaøy, chuùng ta caàn chaùnh tinh taán ñeå thöïc hieän nhöõng boån phaän cuûa 

chuùng ta moät caùch toaøn haûo. Neáu chuùng ta thieáu chaùnh tinh taán hay ñöùc 

tính nhieät taâm tinh caàn naày, chuùng ta coù theå bò nhöõng traïng thaùi hoân 

traàm vaø löôøi bieáng khuaát phuïc, thì chaéc chaén khoâng theå naøo chuùng ta 
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coù theå tieán trieån vieäc tu taäp ñöôïc. Chaùnh Tinh Taán laø moät trong ba 

phaàn hoïc cuûa Thieàn Ñònh (hai phaàn hoïc khaùc laø Chaùnh Nieäm vaø Chaùnh 

Ñònh). Theo Phaät giaùo, chaùnh tinh taán laø trau doài moät thaùi ñoä töï tin cuûa 

taâm, chuù yù vaø tænh thöùc: Chaùnh tinh taán laø söï noã löïc trau doài thaùi ñoä töï 

tin ñoái vôùi coâng vieäc hay ñaûm nhaän vaø theo ñuoåi nhieäm vuï baèng nghò 

löïc vaø yù chí thi haønh nhieäm vuï aáy cho ñeán cuøng. Ñeå tieán boä treân con 

ñöôøng ñaïo, chuùng ta caàn phaûi noã löïc trong vieäc tu taäp theo Chaùnh 

Phaùp. Nhôø nhieät taâm tinh caàn chuùng ta coù theå laøm cho nhöõng haønh 

ñoäng quaáy aùc oâ nhieãm maø mình ñaõ laøm tröôùc ñaây trôû neân thanh tònh, 

ñoàng thôøi ngaên ngöøa nhöõng haønh ñoäng naøy phaùt sinh trong töông lai. 

Laïi nöõa, tinh caàn raát caàn thieát ñeå duy trì ñöùc haïnh maø chuùng ta ñaõ tu 

taäp, cuõng nhö xaây döïng nhöõng ñöùc haïnh môùi trong töông lai. Nhieäm vuï 

cuûa chaùnh tin taán laø ñeå caûnh giaùc vaø chaën ñöùng nhöõng tö duy khoâng 

laønh maïnh, ñoàng thôøi tu taäp, thuùc ñaåy, duy trì nhöõng tö duy thieän vaø 

trong saùng ñang sanh trong taâm haønh giaû.  

Thöù baûy laø Chaùnh Nieäm: Ngöôøi tu taäp tænh thöùc neân chuù taâm ñuùng 

vaø neân töôûng ñeán söï thaät vaø choái boû taø vaïy. Chaùnh nieäm laø nhôù ñuùng, 

nghó ñuùng laø giai ñoaïn thöù baûy trong Baùt Thaùnh ñaïo. Nhìn vaøo hay 

quaùn vaøo thaân taâm ñeå luoân tænh thöùc. Chaùnh nieäm coù nghóa laø lìa moïi 

phaân bieät maø nieäm thöïc tính cuûa chö phaùp. Chaùnh nieäm laø nhôù ñeán 

nhöõng ñieàu hay leõ phaûi, nhöõng ñieàu lôïi laïc cho mình vaø cho ngöôøi. 

Theo Baùt Chaùnh Ñaïo, chaùnh nieäm laø “Nhaát Taâm” vaø Thieàn seõ giuùp 

haønh giaû coù ñöôïc Chaùnh Nieäm. Nhôø Thieàn maø chuùng ta luoân tænh thöùc. 

Thaät vaäy, trong cuoäc soáng haèng ngaøy, chuùng ta neân luoân tænh thöùc veà 

nhöõng ñieàu chuùng ta suy nghó, noùi naêng vaø haønh ñoäng. Chuùng ta phaûi 

taäp trung tö töôûng vaøo moïi vieäc tröôùc khi chuùng ta coù theå laøm toát ñöôïc. 

Tyû nhö, neáu chuùng ta taäp trung tö töôûng trong lôùp hoïc, chuùng ta seõ 

khoâng boû soùt nhöõng lôøi daïy cuûa thaày coâ. Chaùnh nieäm coøn coù nghóa laø 

öùc nieäm hay nghó nhôù tôùi caûnh quaù khöù, nhôù ñeán loãi laàm cuõ ñeå söûa ñoåi, 

nhôù aân cha meï thaày baïn ñeå baùo ñaùp, nhôù aân toå quoác ñeå phuïng söï baûo 

veä; nhôù aân chuùng sanh ñeå giuùp ñôû traû ñeàn; nhôù aân Phaät Phaùp Taêng ñeå 

tinh taán tu haønh. Chaùnh nieäm coøn coù nghóa laø quaùn nieäm hay quaùn saùt 

caûnh hieän taïi vaø töôûng töôïng caûnh töông lai. Chuùng ta neân quaùn töôûng 

ñeán caûnh ñôøi ñau khoå, beänh taät, meâ môø cuûa chuùng sanh maø khuyeán tu; 

töôûng nieäm laøm nhöõng ñieàu lôïi ích chung, khoâng thoái lui, khoâng e ngaïi 

khoù khaên nhoïc nhaèn. Chaùnh nieäm coøn coù nghóa laø chuù taâm ñuùng laø 

töôûng ñeán söï thaät vaø choái boû taø vaïy. Luùc naøo cuõng tænh taùo deïp boû 
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tham lam vaø buoàn khoå cuûa theá tuïc. Chaùnh nieäm coøn coù nghóa laø luùc 

naøo cuõng tænh giaùc veà thaân theå, caûm xuùc, tö töôûng cuõng nhö nhöõng ñoái 

taùc beân ngoaøi. Chaùnh nieäm coù nghóa laø yù thöùc ñöôïc nhöõng gì ñang xaûy 

ra trong giôø phuùt hieän taïi. Coù nghóa laø phaûi bieát ñöôïc söï bieán chuyeån 

cuûa moïi hieän töôïng; khi ñi thì mình yù thöùc ñöôïc nhöõng cöû ñoäng cuûa 

thaân theå; khi quaùn hôi thôû, mình yù thöùc ñöôïc caûm giaùc ra-vaøo nôi muõi 

hay leân-xuoáng nôi buïng; phaûi yù thöùc söï coù maët cuûa tö töôûng hay caûm 

giaùc khi chuùng khôûi leân hay khi chuùng bieán maát. Chaùnh nieäm seõ ñem 

laïi cho taâm chuùng ta söï thaêng baèng vaø an tónh. Chaùnh nieäm coøn coù khaû 

naêng giöõ cho taâm ñöôïc linh hoaït, ñeå chuùng ta coù theå ngoài laïi quan saùt, 

theo doõi nhöõng hieän töôïng ñang xaûy ra nhö moät vôû tuoàng chung quanh 

chuùng ta. Chaùnh Nieäm laø moät trong ba phaàn hoïc cuûa Thieàn Ñònh (hai 

phaàn hoïc khaùc laø Chaùnh Tinh Taán vaø Chaùnh Ñònh). Chaùnh Nieäm laø yù 

thöùc, hay söï chuù yù, nhö vaäy chaùnh nieäm laø traùnh söï xao laõng hay tình 

traïng taâm trí vaån ñuïc. Trong vieäc tu taäp Phaät phaùp, chaùnh nieäm giöõ vai 

troø moät sôïi daây cöông kieåm soaùt taâm cuûa chuùng ta vì taâm chuùng ta 

khoâng bao giôø taäp trung hay ñöùng yeân moät choã. Ñöùc Phaät daïy: “Tu taäp 

chaùnh nieäm laø tu taäp chuù taâm vaøo thaân, chuù taâm vaøo caûm nghó, chuù taâm 

vaøo thöùc, vaø chuù taâm vaøo ñoái töôïng cuûa taâm.” Noùi toùm laïi, chaùnh nieäm 

laø kieåm soaùt thaân vaø taâm vaø bieát chuùng ta ñang laøm gì vaøo moïi luùc.  

Chaùnh Nieäm laø moät yeáu toá taâm thöùc quan troïng coù chöùc naêng laøm cho 

chuùng ta nhôù tôùi nhöõng gì coù lôïi laïc. Chaùnh nieäm giöõ moät vai troø quan 

troïng trong thieàn ñònh, thí duï Chaùnh Nieäm coù theå giuùp chuùng ta laøm tan 

ñi nhöõng tö töôûng roän ròp xoân xao trong taâm thöùc, vaø cuoái cuøng giuùp 

chuùng ta coù ñuû naêng löïc ñaït ñöôïc söï nhaát taâm treân hôi thôû. Chaùnh nieäm 

laø phaùt khôûi nieäm hay gaùn söï chuù taâm vaøo: nôi thaân tænh thöùc baèng 

caùch thöïc taäp taäp trung vaøo hôi thôû; nôi caûm thoï tænh thöùc baèng caùch 

quaùn saùt söï ñeán ñi trong ta cuûa taát caû moïi hình thöùc cuûa caûm thoï, vui, 

buoàn, trung tính; nôi nhöõng hoaït ñoäng cuûa taâm tænh thöùc baèng caùch xem 

coi taâm ta coù chöùa chaáp duïc voïng, saân haän, löøa doái, xao laõng, hay taäp 

trung; nôi vaïn phaùp tænh thöùc baèng caùch quaùn saùt baûn chaát voâ thöôøng 

cuûa chuùng töø sanh truï dò dieät ñeå taän dieät chaáp tröôùc vaø luyeán aùi. 

Thöù taùm laø Chaùnh Ñònh: Chaùnh ñònh laø taäp trung tö töôûng ñuùng laø 

taäp trung vaøo vieäc töø boû nhöõng ñieàu baát thieän vaø taäp trung tinh thaàn 

ñöôïc hoaøn taát trong boán giai ñoaïn thieàn ñònh. Chaùnh ñònh coøn coù nghóa 

laø taäp trung tö töôûng vaøo moät vaán ñeà gì ñeå thaáy cho roõ raøng, ñuùng vôùi 

chaân lyù, coù lôïi ích cho mình vaø cho ngöôøi. Chaùnh ñònh coù nghóa laø 
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chuùng ta phaûi giöõ cho taâm mình ñònh tænh ñeå thaáy roõ baûn chaát thaät cuûa 

vaïn höõu. Thöïc taäp chaùnh ñònh coù theå laøm cho chuùng trôû thaønh moät con 

ngöôøi hieåu bieát vaø haïnh phuùc hôn. Chaùnh ñònh ñoøi hoûi haønh giaû phaûi tu 

taäp nhöõng böôùc vöøa keå treân. Tröø phi naøo mình coù chaùnh ñònh, ñeå taâm 

coù theå an truï nhaát ñieåm maø khoâng bò loâi cuoán hay laøm cho lo ra bôûi söï 

buoâng thaû hay kích thích, chöøng ñoù mình môùi coù theå ñi vaøo thieàn ñònh 

ñoøi hoûi söï taäp trung maõnh lieät. Tu taäp Ñònh trong Thieàn hay taäp chuù 

taâm trong Thieàn ñònh. Trong khi haønh thieàn chuùng ta thöôøng nghó raèng 

söï oàn aøo, tieáng xe chaïy, tieáng ngöôøi noùi, hình aûnh beân ngoaøi laø nhöõng 

chöôùng ngaïi ñeán quaáy nhieãu chuùng ta khieán chuùng ta phoùng taâm, trong 

khi chuùng ta ñang caàn söï yeân tænh. Kyø thaät, ai quaáy nhieãu ai? Coù leõ 

chính chuùng ta laø ngöôøi quaáy nhieãu chuùng. Xe coä, aâm thanh vaãn hoaït 

ñoäng theo ñöôøng loái töï nhieân cuûa chuùng. Chuùng ta quaáy nhieãu chuùng 

baèng nhöõng yù töôûng sai laàm cuûa chuùng ta, cho raèng chuùng ôû ngoaøi 

chuùng ta. Chuùng ta cuõng bò dính chaët vaøo yù töôûng muoán duy trì söï yeân 

laëng, muoán khoâng bò quaáy nhieãu. Phaûi hoïc ñeå thaáy raèng chaúng coù caùi gì 

quaáy nhieãu chuùng ta caû, maø chính chuùng ta ñaõ ra ngoaøi ñeå quaáy nhieãu 

chuùng. Haõy nhìn cuoäc ñôøi nhö moät taám göông phaûn chieáu chuùng ta. Khi 

taäp ñöôïc caùch naày thì chuùng ta tieán boä trong töøng thôøi khaéc, vaø moãi 

kinh nghieäm cuûa chuùng ta ñeàu laøm hieån loä chaân lyù vaø mang laïi söï hieåu 

bieát. Moät caùi taâm thieáu huaán luyeän thöôøng chöùa ñaày lo aâu phieàn muoän. 

Bôûi theá chæ moät chuùt yeân tònh do thieàn ñem laïi cuõng deã khieán cho 

chuùng ta dính maéc vaøo ñoù. Ñoù laø söï hieåu bieát sai laàm veà söï an tònh 

trong thieàn. Coù ñoâi luùc chuùng ta nghó raèng mình ñaõ taän dieät ñöôïc tham 

saân si, nhöng sau ñoù chuùng ta laïi thaáy bò chuùng traøn ngaäp. Thaät vaäy, 

tham ñaém vaøo söï an tònh coøn teä hôn laø dính maéc vaøo söï dao ñoäng. Bôûi 

vì khi dao ñoäng, ít ra chuùng ta coøn muoán thoaùt ra khoûi chuùng; trong khi 

ñoù chuùng ta raát haøi loøng löu giöõ söï an tònh vaø mong muoán ñöôïc ôû maõi 

trong ñoù. Ñoù chính laø lyù do khieán chuùng ta khoâng theå tieán xa hôn trong 

haønh thieàn. Vì vaäy, khi ñaït ñöôïc hyû laïc, baïn haõy töï nhieân, ñöøng dính 

maéc vaøo chuùng. Duø höông vò cuûa söï an tònh coù ngoït ngaøo ñi nöõa, chuùng 

ta cuõng phaûi nhìn chuùng döôùi aùnh saùng cuûa voâ thöôøng, khoå vaø voâ ngaõ. 

haønh thieàn nhöng ñöøng mong caàu phaûi ñaït ñöôïc taâm ñònh hay baát cöù 

möùc ñoä tieán boä naøo. Chæ caàn bieát taâm coù an tònh hay khoâng an tònh, vaø 

neáu coù an tònh thì möùc ñoä cuûa noù nhieàu hay ít maø thoâi. Laøm ñöôïc nhö 

vaäy thì taâm cuûa chuùng ta seõ töï ñoäng phaùt trieån. Phaûi coù söï chuù taâm kieân 

coá thì trí tueä môùi phaùt sanh. Chuù taâm nhö baät ñeøn vaø trí tueä laø aùnh saùng 
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phaùt sanh do söï baät ñeøn ñoù. Neáu khoâng baät ñeøn thì ñeøn seõ khoâng saùng, 

nhöng khoâng neân phí thì giôø vôùi caùi baät ñeøn. Cuõng vaäy ñònh taâm chæ laø 

caùi cheùn troáng khoâng, trí tueä laø thöïc phaåm ñöïng trong caùi cheùn aáy. 

Ñöøng dính maéc vaøo ñoái töôïng nhö dính maéc vaøo moät loaïi chuù thuaät. 

Phaûi hieåu muïc tieâu cuûa noù. neáu chuùng ta thaáy nieäm Phaät khieán chuùng 

ta deã chuù taâm thì nieäm Phaät, nhöng ñöøng nghó sai laàm raèng nieäm Phaät 

laø cöùu caùnh trong vieäc tu haønh. Chaùnh ñònh laø söï an ñònh vöõng chaéc cuûa 

taâm coù theå so saùnh vôùi ngoïn ñeøn chaùy saùng khoâng dao ñoäng ôû nôi kín 

gioù. Chính söï taäp trung ñaõ laøm cho taâm an truù vaø khieán cho noù khoâng bò 

dao ñoäng, xaùo troän. Vieäc thöïc haønh ñònh taâm (samadhi) ñuùng ñaén seõ 

duy trì taâm vaø caùc taâm sôû ôû traïng thaùi quaân bình. Haønh giaû coù theå phaûi 

ñöông ñaàu vôùi raát nhieàu chöôùng ngaïi cuûa tinh thaàn, nhöng vôùi söï hoã trôï 

cuûa chaùnh tinh taán vaø chaùnh nieäm, taâm ñònh vöõng vaøng coù khaû naêng 

ñaåy luøi nhöõng chöôùng ngaïi, nhöõng tham duïc ñang khuaáy ñoäng taâm cuûa 

vò haønh giaû. Taâm ñònh vöõng chaéc khoâng bò caùc phaùp traàn laøm cho xao 

laõng, vì noù ñaõ cheá ngöï ñöôïc naêm trieàn caùi. Chaùnh Ñònh laø moät trong ba 

phaàn hoïc cuûa Thieàn Ñònh (hai phaàn khaùc laø Chaùnh Tinh Taán vaø Chaùnh 

Nieäm). Chaùnh ñònh laø taäp trung taâm vaøo moät ñoái töôïng. Chaùnh ñònh 

tieán boä töø töø ñeán traïng thaùi taâm an truù nhôø vaøo Chaùnh Tinh Taán vaø 

Chaùnh Nieäm. Chaùnh ñònh coøn coù theå giuùp chuùng ta tieán saâu vaøo söï 

nhaát taâm cao hôn, hay nhöõng taàng thieàn (saéc giôùi vaø voâ saéc giôùi). 

 

III. Vai Troø Cuûa Baùt Thaùnh Ñaïo Trong Tu Taäp: 

Baùt Chaùnh Ñaïo laø taùm con ñöôøng Thaùnh daãn tôùi söï chaám döùt ñau 

khoå, muïc ñích cuûa dieäu ñeá thöù ba trong töù dieäu ñeá (Ñaïo ñeá). Baùt 

Chaùnh Ñaïo cuõng laø taùm neûo trong 37 neûo boà ñeà. Chính vì theá maø Baùt 

Thaùnh Ñaïo ñoùng moät vai troø raát quan troïng trong tu taäp Phaät giaùo.  

Thöù Nhaát Laø Söï Lieân Heä Giöõa Baùt Thaùnh Ñaïo vaø Giôùi-Ñònh-

Tueä’: Theo Tieåu Kinh Phöông Quaûng, Trung Boä Kinh, soá 44, ñeå traû lôøi 

cö só Visakha veà söï lieân heä giöõa ‘Baùt Thaùnh Ñaïo’ vaø ‘Giôùi-Ñònh-Tueä’, 

Tyø Kheo Ni Dhammadinna ñaõ giaûi thích: “Thaùnh ñaïo Taùm ngaønh töùc 

laø chaùnh tri kieán, chaùnh tö duy, chaùnh ngöõ, chaùnh nghieäp, chaùnh maïng, 

chaùnh tinh taán, chaùnh nieäm vaø chaùnh ñònh. Thaùnh ñaïo Taùm ngaønh laø 

phaùp höõu vi. Thaùnh ñaïo Taùm ngaønh bò ‘Giôùi-Ñònh-Tueä’ thaâu nhieáp. 

Chaùnh ngöõ, chaùnh nghieäp, chaùnh maïng ñöôïc ‘Giôùi’ thaâu nhieáp. Chaùnh 

tinh taán, chaùnh nieäm vaø chaùnh ñònh ñöôïc ‘Ñònh’ thaâu nhieáp. Chaùnh tri 

kieán vaø chaùnh tö duy ñöôïc ‘Tueä’ thaâu nhieáp. Trong ñoù, nhaát taâm laø 
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ñònh, töù nieäm xöù laø ñònh töôùng, töù tinh caàn laø ñònh tö cuï; söï luyeän taäp, 

söï tu taäp vaø söï taùi tu taäp cuûa nhöõng phaùp aáy laø ñònh tu taäp ôû ñaây vaäy!”  

Thöù Nhì Toaøn Boä Thaùnh Ñaïo Taùm Ngaønh Naày Laø Ñoàng Nghóa 

Vôùi Coã Xe Thuø Thaéng, Coã Xe Chaùnh Phaùp, Coã Xe Voâ Thöôïng Laø Söï 

Chinh Phuïc Trong Chieán Traän: Theo kinh ‘Coã Xe Thuø Thaéng’ trong 

Töông Öng Boä Kinh, quyeån boán, nhaân duyeân vaøo buoåi saùng, toân giaû A 

Nan Ñaø, ñaép y, caàm baùt, ñi vaøo thaønh Xaù Veä ñeå khaát thöïc. Toân giaû 

thaáy Baø la moân Jaønusoni ñi xe ra khoûi thaønh, coã xe ngöïa toaøn moät maøu 

traéng. Nhöõng con ngöïa maøu traéng, nhöõng ñoà trang söùc maøu traéng, 

nhöõng boä phaän xe cuõng maøu traéng, daây cöông, loäng xe, ngöôøi ñaùnh xe 

cuõng maëc toaøn maøu traéng, töø khaên quaán ñaàu, quaàn aùo vaø ñoâi giaày, chí 

ñeán caây quaït... taát caû ñeàu moät maøu traéng. Daân chuùng trong thaønh thaáy 

vaäy lieàn noùi: “Thaät laø coã xe thuø thaéng. Thaät laø coã xe thuø thaéng veà dung 

saéc!” Toân giaû A Nan Ñaø lieàn baïch ñöùc Theá Toân veà coã xe thuø thaéng 

naày. Nhaân ñoù Ñöùc Phaät daïy: “Naøy Ananda, Thaùnh ñaïo Taùm ngaønh naày 

laø ñoàng nghóa vôùi coã xe thuø thaéng, coã xe phaùp naày. Voâ thöôïng laø söï 

chinh phuïc trong chieán traän. Chaùnh tri kieán, naày Ananda, ñöôïc tu taäp, 

ñöôïc laøm cho vieân maõn, cuoái cuøng ñöa ñeán nhieáp phuïc tham, nhieáp 

phuïc saân, nhieáp phuïc si. Chaùnh tö duy, naày Ananda, ñöôïc tu taäp, ñöôïc 

laøm cho vieân maõn, cuoái cuøng ñöa ñeán nhieáp phuïc tham, nhieáp phuïc 

saân, nhieáp phuïc si. Chaùnh ngöõ, naày Ananda, ñöôïc tu taäp, ñöôïc laøm cho 

vieân maõn, cuoái cuøng ñöa ñeán nhieáp phuïc tham, nhieáp phuïc saân, nhieáp 

phuïc si. Chaùnh nghieäp, naày Ananda, ñöôïc tu taäp, ñöôïc laøm cho vieân 

maõn, cuoái cuøng ñöa ñeán nhieáp phuïc tham, nhieáp phuïc saân, nhieáp phuïc 

si. Chaùnh maïng, naày Ananda, ñöôïc tu taäp, ñöôïc laøm cho vieân maõn, 

cuoái cuøng ñöa ñeán nhieáp phuïc tham, nhieáp phuïc saân, nhieáp phuïc si. 

Chaùnh tinh taán, naày Ananda, ñöôïc tu taäp, ñöôïc laøm cho vieân maõn, cuoái 

cuøng ñöa ñeán nhieáp phuïc tham, nhieáp phuïc saân, nhieáp phuïc si. Chaùnh 

nieäm, naày Ananda, ñöôïc tu taäp, ñöôïc laøm cho vieân maõn, cuoái cuøng ñöa 

ñeán nhieáp phuïc tham, nhieáp phuïc saân, nhieáp phuïc si. Chaùnh ñònh, naày 

Ananda, ñöôïc tu taäp, ñöôïc laøm cho vieân maõn, cuoái cuøng ñöa ñeán nhieáp 

phuïc tham, nhieáp phuïc saân, nhieáp phuïc si. Naày Ananda, chính vôùi phaùp 

moân naày, caùc oâng caàn phaûi hieåu nhö theá naày: ‘Coã xe thuø thaéng’, ‘coã xe 

Phaùp’, voâ thöôïng laø söï chinh phuïc trong chieán traän, laø ñoàng nghóa vôùi 

Thaùnh ñaïo Taùm ngaønh naày.” Sau khi Theá Toân thuyeát giaûng nhö vaäy, 

Ngaøi laïi noùi theâm:  

             “Ai ñöôïc tín, trí hueä, 
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   Thöôøng xuyeân lieân keát laïi, 

   Laáy hoå theïn laøm caùn, 

   Laáy yù laøm aùch xe. 

   Nieäm laø ngöôøi ñaùnh xe, 

   Bieát hoä trì, phoøng hoä, 

   Coã xe laáy giôùi luaät 

   Laøm vaät duïng cho xe. 

   Thieàn laø truïc baùnh xe, 

   Tinh taán laø baùnh xe, 

   Xaû laø ñònh thöôøng haèng, 

   Voâ duïc laø neäm xe 

   Voâ saân vaø voâ haïi, 

   Vieãn ly laø binh khí, 

   Nhaãn nhuïc laø aùo giaùp 

   An oån khôûi khoå aùch, 

   Laøm muïc ñích ñaït ñeán, 

   Coã xe ñöôïc chuyeån vaän. 

   Phaùp naày töï ngaõ laøm, 

   Trôû thaønh thuoäc töï ngaõ. 

   Laø coã xe thuø thaéng, 

   Voâ thöôïng, khoâng saùnh baèng. 

   Ngoài treân coã xe aáy, 

   Baäc Trí thoaùt ly ñôøi, 

   Chaéc chaén, khoâng sai chaïy, 

    Hoï ñaït ñöôïc chieán thaéng.”  

 

IV. Lôïi Ích Trong Vieäc Tu Taäp Baùt Thaùnh Ñaïo: 

Nhö treân ñaõ ñeà caäp, Baùt Thaùnh Ñaïo chính laø dieäu ñeá thöù tö trong 

töù dieäu ñeá coù theå giuùp cho chuùng ta ngaên ngöøa nhöõng trôû ngaïi trong 

cuoäc soáng haèng ngaøy. Ñaây laø con ñöôøng ñöa ñeán chaám döùt khoå ñau 

phieàn naõo. Neáu chuùng ta ñi theo Baùt Thaùnh Ñaïo thì cuoäc soáng cuûa 

chuùng ta seõ ít khoå ñau vaø nhieàu haïnh phuùc hôn. Taùm con ñöôøng ñuùng 

daãn tôùi söï chaám döùt ñau khoå, muïc ñích cuûa dieäu ñeá thöù ba trong töù dieäu 

ñeá (Ñaïo ñeá). Baùt Chaùnh Ñaïo laø taùm neûo trong 37 neûo boà ñeà. Taùm chi 

cuûa Baùt Thaùnh Ñaïo coù theå ñöôïc chia laøm ba nhoùm: giôùi, ñònh vaø tueä. 

Ñaây laø con ñöôøng duy nhaát; khoâng coù con ñöôøng naøo khaùc daãn ñeán 

giaùc ngoä vaø giaûi thoaùt taâm. Ñaây laø taát caû nhöõng gì ñöùc Töø Phuï ñaõ chæ 
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daïy vaø daãn daét ñeå dieät tröø nhöõng xung ñoät tinh thaàn do hoaøn caûnh baát 

toaïi nguyeän cuûa ñôøi soáng taïo neân ñeàu naèm troïn trong Baùt Thaùnh Ñaïo, 

töø chaùnh kieán, chaùnh tö duy, chaùnh ngöõ, chaùnh nghieäp, chaùnh maïng, 

chaùnh tinh taán, chaùnh nieäm vaø chaùnh ñònh. Tu taäp Baùt Chaùnh Ñaïo seõ 

ñöa ñeán nhöõng lôïi ích thöïc söï nhö töï caûi taïo töï thaân, vì tu baùt chaùnh 

ñaïo laø söûa ñoåi moïi baát chính, söûa ñoåi moïi toäi loãi trong ñôøi soáng hieän 

taïi, ñoàng thôøi coøn taïo cho thaân mình coù moät ñôøi soáng chaân chaùnh, lôïi 

ích vaø thieän myõ; caûi taïo hoaøn caûnh vì neáu ai cuõng tu baùt chaùnh ñaïo thì 

caûnh theá gian seõ an laønh tònh laïc, khoâng coøn caûnh khoå ñau baát haïnh 

gaây neân bôûi haän thuø, tranh chaáp hay chieán tranh giöõa ngöôøi vôùi ngöôøi, 

giöõa nöôùc naày vôùi nöôùc kia, hay chuûng toäc naày vôùi chuûng toäc khaùc, 

ngöôïc laïi luùc ñoù thanh bình seõ vónh vieãn ngöï trò treân quaû ñaát naày. 

Ngoaøi ra, tu taäp baùt chaùnh ñaïo coøn laø tu taäp thieàn ñònh caên baûn ñaàu 

tieân cho söï giaùc ngoä, laø neàn taûng chaùnh giaùc, laø caên baûn giaûi thoaùt, 

ngaøy nay tu baùt chaùnh ñaïo laø gieo troàng cho mình nhöõng haït gioáng Boà 

Ñeà ñeå ngaøy sau gaët haùi quaû Nieát Baøn Voâ Thöôïng. 

 

V. Baùt Thaùnh Ñaïo Giuùp Haønh Giaû Duy Trì Ñöôïc Kham Nhaãn 

Vaø Ñieàu Hoøa Trong Cuoäc Soáng Haèng Ngaøy: 

Ñoái vôùi ngöôøi tu Phaät, kham nhaãn ñoùng vai troø raát quan troïng trong 

tu taäp vì Nhaãn Nhuïc Ñòa (ñòa vò nhaãn nhuïc) hay giai ñoaïn kham nhaãn 

laø sô ñòa trong thaäp ñòa Boà Taùt (ôû giai ñoaïn naày Boà Taùt treân thì thoï trì 

Phaät Phaùp, döôùi thì cöùu ñoä chuùng sanh. Ñoái vôùi sanh töû vaø Nieát Baøn 

ñeàu töï taïi. Theo Thöôøng Ñöùc thì goïi laø Baát Ñoäng Ñòa, theo Laïc Ñöùc thì 

goïi laø Kham Nhaãn Ñòa, theo Ngaõ Ñöùc thì goïi laø Voâ UÙy Ñòa, theo Tònh 

Ñöùc thoâng ba Ñöùc treân ñeå böôùc leân Haøng Ñòa). Thôøi kyø nhaãn nhuïc, yù 

noùi caùc baäc ñaõ chöùng ngoä chaân lyù, baäc thöù saùu trong baûy baäc hieàn, hay 

vò thöù ba trong töù thieän caên. Noùi veà ñieàu hoøa, haønh giaû phaûi thöïc taäp 

ñieàu hoøa moïi thöù trong ñôøi soáng. AÊn ít vaø tieát ñoä ñoái vôùi chuùng ta quaû 

thaät laø khoù khaên. Haõy hoïc caùch aên trong chaùnh nieäm. YÙ thöùc ñöôïc nhu 

caàu thöïc söï cuûa mình; hoïc caùch phaân bieät giöõa muoán vaø caàn. Ñaøo 

luyeän cô theå khoâng phaûi laø haønh xaùc. Khoâng nguû, khoâng aên, duø coù giaù 

trò cuûa chuùng, nhöng cuõng chæ laø nhöõng cöïc ñoan. Haønh giaû phaûi thöïc 

söï muoán choáng laïi söï bieáng nhaùc vaø phieàn naõo. Khuaáy ñoäng chuùng leân 

vaø quan saùt chuùng. Moät khi hieåu ñöôïc chuùng thì nhöõng söï thöïc haønh coù 

veû cöïc ñoan treân seõ khoâng caàn thieát nöõa. Ñoù laø lyù do taïi sao chuùng ta 

phaûi aên, nguû, vaø noùi ít laïi, nhaèm ñeø neùn taâm luyeán aùi vaø khieán chuùng 
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töï loä dieän. Haønh giaû neân luoân nhôù ñaëc bieät noùi veà ñieàu ñoä veà vaät chaát, 

theo Kinh Phaùp Cuù, caâu 325, Ñöùc Phaät daïy: "Nhö heo kia öa nguû, laïi 

tham aên, keû phaøm ngu vì tham aên öa nguû, neân phaûi bò tieáp tuïc sanh maõi 

trong voøng luaân hoài." 

Kham nhaãn vaø ñieàu hoøa laø hai ñieàu caên baûn trong söï tu taäp cuûa 

chuùng ta. Baét ñaàu vieäc thöïc haønh, muoán huaán luyeän taâm chuùng ta phaûi 

töï keàm cheá chính mình. Ngöôøi tu Phaät phaûi tieát cheá thöùc aên, y phuïc, 

choã ôû, vaân vaân, chæ giöõ nhöõng nhu caàu caên baûn ñeå caét ñöùt tham aùi. Ñeå 

laøm ñöôïc nhöõng ñieàu naøy ngöôøi tu Phaät phaûi luoân duy trì chaùnh kieán, 

chaùnh töï duy, chaùnh ngöõ, chaùnh nghieäp, chaùnh maïng, chaùnh tinh taán, 

chaùnh nieäm vaø chaùnh ñònh trong moïi tö theá, ñaëc bieät laø haønh giaû phaûi 

giöõ chaùnh nieäm trong moïi hoaït ñoäng vì noù seõ laøm cho taâm an tònh vaø 

trong saùng. Nhöng söï an tònh naày khoâng phaûi laø muïc tieâu cuoái cuøng cuûa 

haønh giaû. Vaéng laëng vaø an tònh chæ giuùp cho taâm an nghæ taïm thôøi, cuõng 

nhö aên uoáng chæ taïm thôøi giaûi quyeát côn ñoùi, chöù ñôøi soáng chuùng ta 

khoâng phaûi chæ coù chuyeän aên vôùi uoáng. Chuùng ta phaûi duøng taâm tænh 

laëng cuûa mình ñeå nhìn söï vaät döôùi moät aùnh saùng môùi, aùnh saùng cuûa trí 

tueä. Khi taâm ñaõ vöõng chaéc trong trí tueä, chuùng ta khoâng coøn bò dính 

maéc vaøo nhöõng tieâu chuaån toát xaáu cuûa theá tuïc, vaø khoâng coøn bò chi 

phoái bôûi nhöõng ñieàu kieän beân ngoaøi nöõa. Vôùi trí tueä thì chaát thöøa thaûi 

nhö phaân seõ trôû thaønh chaát phaân boùn, taát caû kinh nghieäm cuûa chuùng ta 

trôû thaønh nguoàn trí tueä saùng suoát. Bình thöôøng, chuùng ta muoán ñöôïc 

ngöôøi khen ngôïi vaø gheùt khi bò chæ trích, nhöng khi nhìn vôùi moät caùi 

taâm saùng suoát, chuùng ta seõ thaáy khen taëng vaø chæ trích ñeàu troáng roãng 

nhö nhau. Vaäy chuùng ta haõy ñeå moïi söï troâi qua moät caùch töï nhieân ñeå 

tìm thaáy söï an bình tónh laëng trong taâm. Suoát thôøi gian haønh thieàn 

chuùng ta phaûi tænh giaùc, chaùnh nieäm vaøo hôi thôû. Neáu chuùng ta coù caûm 

giaùc khoù chòu ôû ngöïc, haõy ñeå ra vaøi phuùt thôû thaät saâu. Neáu bò phoùng 

taâm chæ caàn theo doõi hôi thôû vaø ñeå cho taâm muoán ñi ñaâu thì ñi, noù seõ 

khoâng ñi ñaâu heát. Chuùng ta coù theå thay ñoåi tö theá sau moät thôøi gian toïa 

thieàn, nhöng ñöøng ñeå söï baát an hay khoù chòu chi phoái taâm mình. Nhieàu 

luùc söï kieân trì chòu ñöïng ñem laïi keát quaû toát. Chaúng haïn nhö khi caûm 

thaáy noùng, chaân ñau, khoâng theå ñònh taâm ñöôïc, haõy quaùn vaïn höõu vaø 

chính thaân naày döôùi aùnh saùng voâ thöôøng, khoå vaø voâ ngaõ, haõy ngoài yeân 

ñöøng nhuùc nhích. Caûm giaùc ñau ñôùn seõ leân ñeán toät ñieåm, sau ñoù laø söï 

tænh laëng vaø maùt meû. Ñöøng baän taâm vaøo chuyeän giaûi thoaùt. Khi troàng 

caây, chuùng ta chæ caàn troàng caây xuoáng, töôùi nöôùc, boùn phaân. Neáu moïi 
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chuyeän ñöôïc thöïc hieän ñaày ñuû thì ñöông nhieân caây seõ lôùn leân töï nhieân. 

Bao laâu caây seõ lôùn, ñieàu ñoù vöôït khoûi taàm kieåm soaùt cuûa chuùng ta. Luùc 

ñaàu thì kham nhaãn vaø kieân trì laø hai yeáu toá caàn thieát, nhöng sau ñoù 

nieàm tin vaø quyeát taâm seõ khôûi sinh. Luùc baáy giôø chuùng ta seõ thaáy giaù 

trò cuûa vieäc thöïc haønh. Chuùng ta seõ khoâng coøn thích quaàn tuï vôùi baïn beø 

nöõa, maø chæ thích ôû nôi vaéng veû yeân tænh moät mình ñeå thieàn taäp. Haõy 

tænh giaùc trong moïi vieäc maø chuùng ta ñang laøm, thì töï nhieân bình an vaø 

tænh laëng seõ theo sau. 

 

VI. Baùt Thaùnh Ñaïo Giuùp Haønh Giaû Ñieàu Phuïc Voïng Taâm:  

Nhö treân ñaõ noùi, chaùnh nieäm giöõ moät vai troø quan troïng trong thieàn 

ñònh, thí duï Chaùnh Nieäm coù theå giuùp chuùng ta laøm tan ñi nhöõng tö 

töôûng roän ròp xoân xao trong taâm thöùc. Trong khi ñoù chaùnh ñònh laø söï an 

ñònh vöõng chaéc cuûa taâm coù theå so saùnh vôùi ngoïn ñeøn chaùy saùng khoâng 

dao ñoäng ôû nôi kín gioù. Chính söï taäp trung ñaõ laøm cho taâm an truù vaø 

khieán cho noù khoâng bò dao ñoäng, xaùo troän. Vôùi söï hoã trôï cuûa chaùnh tinh 

taán vaø chaùnh nieäm, taâm haønh giaû coù chaùnh ñònh vöõng vaøng coù khaû 

naêng ñieàu phuïc voïng taâm cuûa mình. Ñieàu phuïc voïng taâm coøn ñöôïc goïi 

laø Tu Taâm, nghóa laø gìn giöõ taâm, khoâng cho noù phoùng tuùng kieâu ngaïo. 

Trong giai ñoaïn ñaàu cuûa thieàn taäp, ña soá chuùng ta seõ luoân baän roän vôùi 

caùi taâm voïng töôûng vaø dao ñoäng cuûa mình. Tuy nhieân, chuùng ta phaûi 

kieân trì trong tu taäp cho ñeán khi naøo taâm mình trôû neân trong saùng, bình 

thaûn vaø khoâng coøn phan duyeân, ñoù laø luùc khôûi ñaàu cho moät bieån 

chuyeån lôùn treân böôùc ñöôøng tu taäp. Chöøng ñoù may ra chuùng ta môùi coù 

theå nhaän chaân ñöôïc mình laø ai. Ngöôøi khoâng bieát töï ñieàu chænh taâm 

mình cho hoøa hôïp vôùi töøng hoaøn caûnh cuõng gioáng nhö moät töû thi trong 

quan taøi. Haõy quay trôû laïi höôùng vaøo taâm mình, coá tìm nieàm vui trong 

chính baûn taâm, baïn seõ luoân tìm thaáy trong ñoù suoái nguoàn baát taän cuûa söï 

an vui ñang saün saøng chôø ñoùn baïn thöôûng thöùc. Chæ khi naøo taâm baïn 

ñöôïc ñieàu phuïc vaø ñi treân con ñöôøng chaân chính thì taâm aáy môùi höõu 

duïng cho chính baïn vaø cho xaõ hoäi. Moät caùi taâm baát thieän chaúng nhöõng 

nguy hieåm cho chính baïn, maø coøn nguy hieåm cho caû xaõ hoäi nöõa.  

Thaät vaäy, Ngoaïi tröø taâm ra, khoâng coøn thöù gì khaùc. Taâm, Phaät, 

chuùng sanh khoâng sai khaùc. Haønh giaû tu Thieàn neân luoân nhôù raèng neáu 

chuùng ta cho pheùp taâm buoâng lung vôùi nhöõng tö töôûng xaáu xa, taâm coù 

theå gaây neân nhöõng tai hoïa, laém khi toån haïi ñeán taùnh maïng. Nhöng 

ngöôïc laïi, moät caùi taâm thaám nhuaàn tö töôûng thieän laønh coù theå chöõa 
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laønh moät thaân xaùc beänh hoaïn. Khi taâm taäp trung vaøo chaùnh tö duy vaø 

chaùnh tinh taán cuõng nhö chaùnh kieán (söï hieåu bieát ñuùng ñaén) thì aûnh 

höôûng cuûa noù thaät saâu roäng voâ cuøng. Vì vaäy maø moät caùi taâm thanh tònh 

vaø thieän laønh seõ laøm cho cuoäc soáng maïnh khoûe vaø thö giaõn hôn. Taâm 

laø moät hieän töôïng vi teá vaø phöùc taïp ñeán noãi khoâng theå tìm ra hai ngöôøi 

vôùi cuøng moät taâm taùnh gioáng nhau. Tö töôûng cuûa con ngöôøi dieãn ñaït ra 

lôøi noùi vaø haønh ñoäng. Söï laëp ñi laëp laïi cuûa lôøi noùi vaø haønh ñoäng khôûi 

leân thoùi quen vaø cuoái cuøng thoùi quen laâu ngaøy seõ bieán thaønh taâm taùnh. 

Taâm taùnh laø keát quaû cuûa nhöõng haønh ñoäng ñöôïc höôùng bôûi taâm, vaø nhö 

vaäy taâm taùnh cuûa moãi ngöôøi khaùc nhau. Nhö vaäy ñeå thaáu ñaït baûn chaát 

thaät söï cuûa ñôøi soáng chuùng ta caàn phaûi khaûo saùt töôøng taän nhöõng hoùc 

hieåm saâu taän trong taâm chæ coù theå hoaøn taát ñöôïc baèng caùch duy nhaát laø 

phaûi nhìn trôû laïi saâu vaøo beân trong cuûa chính mình döïa treân giôùi ñöùc vaø 

ñaïo haïnh cuûa thieàn ñònh. Theo quan ñieåm Phaät giaùo, taâm hay thöùc, laø 

phaàn coát loõi cuûa kieáp nhaân sinh. Taát caû nhöõng kinh nghieäm taâm lyù, nhö 

ñau ñôùn vaø sung söôùng, phieàn muoän vaø haïnh phuùc, thieän aùc, soáng cheát, 

ñeàu khoâng do moät nguyeân lyù ngoaïi caûnh naøo mang ñeán, maø chæ laø keát 

quaû cuûa nhöõng tö töôûng cuûa chuùng ta cuõng nhö nhöõng haønh ñoäng do 

chính nhöõng tö töôûng aáy mang ñeán. Ñieàu phuïc taâm coù nghóa laø höôùng 

daãn taâm chuùng ta ñi theo thieän ñaïo vaø traùnh xa aùc ñaïo. Theo giaùo 

thuyeát nhaø Phaät, luyeän taâm khoâng coù nghóa laø hoäi nhaäp vôùi thaàn linh, 

cuõng khoâng nhaèm ñaït tôùi nhöõng chöùng nghieäm huyeàn bí, hay töï thoâi 

mieân, maø nhaèm thaønh töïu söï tænh laëng vaø trí tueä cuûa taâm mình cho muïc 

tieâu duy nhaát laø thaønh ñaït taâm giaûi thoaùt khoâng lay chuyeån. Trong moät 

thôøi gian daøi chuùng ta luoân noùi veà söï oâ nhieãm cuûa khoâng khí, ñaát ñai vaø 

moâi tröôøng, coøn söï oâ nhieãm trong taâm chuùng ta thì sao?  Chuùng ta coù 

neân laøm moät caùi gì ñoù ñeå traùnh cho taâm chuùng ta ñöøng ñi saâu hôn vaøo 

nhöõng con ñöôøng oâ nhieãm hay khoâng? Vaâng, chuùng ta neân laøm nhö 

vaäy. Chuùng ta neân vöøa baûo veä vöøa thanh loïc taâm mình. Ñöùc Phaät daïy: 

“Töø laâu roài taâm chuùng ta ñaõ töøng bò tham, saân, si laøm oâ nhieãm. Nhöõng 

nhô bôïn trong taâm laøm cho chuùng sanh oâ nhieãm, vaø chæ coù phöông caùch 

goäi röõa taâm môùi laøm cho chuùng sanh thanh sa ïch maø thoâi.” Phaät töû 

thuaàn thaønh neân luoân nhôù raèng loái soáng haèng ngaøy cuûa chuùng ta phaûi laø 

moät tieán trình thanh loïc oâ nhieãm lôøi noùi vaø haønh ñoäng moät caùch tích 

cöïc. Vaø chuùng ta chæ coù theå thöïc hieän loaïi thanh loïc naøy baèng thieàn 

taäp, chöù khoâng phaûi baèng tranh luaän trieát lyù hay lyù luaän tröøu töôïng. 

Ñöùc Phaät daïy: “Daàu ta coù chinh phuïc caû ngaøn laàn, caû ngaøn ngöôøi nôi 
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chieán tröôøng, ngöôøi chinh phuïc vó ñaïi nhaát vaãn laø ngöôøi chinh phuïc 

ñöôïc chính mình.” Chinh phuïc chính mình khoâng gì khaùc hôn laø töï chuû, 

hay töï laøm chuû laáy mình. Chinh phuïc chính mình laø naém vöõng phaàn 

taâm linh cuûa mình, laøm chuû nhöõng caûm kích, tình caûm, nhöõng öa thích 

vaø gheùt boû cuûa chính mình. Vì vaäy, chinh phuïc chính mình laø moät 

vöông quoác vó ñaïi maø moïi ngöôøi ñeàu mô öôùc, vaø bò duïc voïng ñieàu 

khieån laø söï noâ leä ñau ñôùn nhaát cuûa ñôøi ngöôøi. Haønh giaû tu Thieàn neân 

luoân nhôù raèng treân ñôøi naøy khoâng coù caùi gì heát ngoaøi yù thöùc, vì caùc 

hieän töôïng chæ laø nhöõng phoùng chieáu cuûa yù thöùc maø thoâi. Muïc ñích cuûa 

thöïc taäp Thieàn laø ñeå ñieàu taâm vaø coù ñöôïc söï tænh thöùc nôi taâm. Haønh 

giaû neáu bieát roõ ñöôïc taâm mình thì seõ khoâng laõng phí coâng khoâng, ngöôïc 

laïi thì chæ laø uoång coâng phí söùc maø thoâi. Muoán bieát taâm mình, baïn phaûi 

luoân quaùn saùt vaø nhaän bieát veà noù. Vieäc naøy phaûi ñöôïc thöïc taäp baát cöù 

luùc naøo, duø ñi, ñöùng, naèm, ngoài, noùi, nín. Ñieàu quan troïng laø coá gaéng 

ñöøng bò chi phoái bôûi caùc cöïc ñoan, toát xaáu, thieän aùc, chaùnh taø. Khi moät 

nieäm thieän phaùt khôûi, ta chæ neân nhaän dieän: “Moät nieäm thieän vöøa môùi 

phaùt sanh.” Khi moät nieäm baát thieän phaùt khôûi, ta cuõng nhaän dieän: “Moät 

nieäm baát thieän vöøa môùi phaùt khôûi.” Coá gaéng ñöøng loâi keùo hoaëc xua 

ñuoåi chuùng. Nhaän dieän nieäm ñeán nieäm ñi laø ñuû. Neáu chuùng coøn, bieát 

chuùng ñang coøn. Neáu chuùng ñaõ ñi roài thì bieát chuùng ñaõ ñi roài. Nhö vaäy 

laø haønh giaû coù khaû naêng ñieàu taâm vaø ñaït ñöôïc söï tænh thöùc nôi taâm. 

Neân nhôù raèng taát caû nhöõng tai öông gaây neân bôûi con ngöôøi ñeàu baét 

nguoàn töø töø nhöõng ngöôøi khoâng kieåm soaùt ñöôïc taâm mình hay nhöõng 

ngöôì khoâng bieát caùch ñieàu phuïc taâm mình. Theo doøng thieàn Phaät giaùo, 

ñeå ñieàu phuïc voïng taâm, chuùng ta phaûi khoâng boû gì vaøo trong ñoù (voâ 

taâm). Trong ñaïo Phaät, tu chæ laø chuyeån hoùa taâm, nghóa laø duøng moät thöù 

kyû luaät noäi taïi ñeå chuyeån ñoåi taâm. Trong cuoäc soáng haèng ngaøy, thöôøng 

thì con ngöôøi chuùng ta luoân kinh qua hai traïng thaùi ñoái nghòch nhau (coù 

aûnh höôûng tröïc tieáp ñeán taâm con ngöôøi): haïnh phuùc vaø khoå ñau. Duø 

chuùng ta khoâng muoán baøn luaän xa ñeå phaân bieät veà moät caùi thöùc trong 

tieåu ñeà naøy, ai trong chuùng ta cuõng phaûi thöøa nhaän raèng ngoaøi caùi cô 

theå hieån hieän chuùng ta coøn moät phaàn khaùc thoáng trò caû phaàn cô theå aáy. 

Ai trong chuùng ta cuõng phaûi ñoàng yù raèng kinh nghieäm veà khoå ñau vaø 

haïnh phuùc khoâng ñôn thuaàn xaûy ra nôi thaân theå chuùng ta, maø noù baét 

nguoàn töø moät choã tröøu töôïng beân trong maø ñaïo Phaät goïi noù laø “taâm”. 

Theo ñaïo Phaät, nhöõng sinh hoaït tinh thaàn maïnh meõ döôùi hình thöùc tình 

caûm vaø tö töôûng, maïnh meõ ñeán noãi chuùng coù khaû naêng thoáng trò luoân 
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caû kinh nghieäm veà theå xaùc. Ñaây laø ñieåm then choát trong ñaïo Phaät, vì töø 

quan ñieåm naøy chuùng ta môùi thöøa nhaän raèng tu chính laø chuyeån hoùa 

taâm, vaø chuyeån hoùa taâm chính laø tu. Vaø töø chính quan ñieåm naøy chuùng 

ta thöøa nhaän raèng chính traïng thaùi taâm, bao goàm thaùi ñoä, tö töôûng vaø 

tình caûm, ñoùng vai troø quyeát ñònh cho nhöõng kinh nghieäm veà haïnh phuùc 

vaø ñau khoå cuûa chuùng ta. Trong vaán ñeà chuyeån hoùa taâm, ngöôøi Phaät töû 

neân nhôù raèng khoâng coù moät thöù kyû luaät naøo coù theå ñöôïc duøng ñeå eùp 

buoäc taâm mình phaûi theo. Noù phaûi ñöôïc haønh söû treân caên baûn töï 

nguyeän chaáp nhaän chuyeån hoùa. Tuy nhieân, söï töï nguyeän chaáp nhaän 

naøy chæ xaûy ra sau khi chuùng ta ñaõ nhaän dieän vaø thaáy roõ thaùi ñoä, tö 

töôûng hoaëc tình caûm hay loái soáng naøo laø coù lôïi ích cho mình vaø cho 

ngöôøi. Vaø chæ coù con ñöôøng taâm linh maø mình quyeát ñònh theo ñuoåi 

môùi coù theå giuùp cho chuùng ta chuyeån hoùa taâm mình maø thoâi. Tuy 

nhieân, ñeå coù khaû naêng chuyeån hoùa taâm mình, chuùng ta phaûi hieåu thaùi 

ñoä, tö töôûng vaø tình caûm chuùng ta laøm vieäc nhö theá naøo. Chuùng ta phaûi 

hieåu roõ söï khaùc bieät giöõa thieän vaø baát thieän. Trong ñaïo Phaät, noùi khoâng 

phaûi laø tu, maø thöïc haønh baèng taát caû naêng löïc vaø söï thaønh khaån cuûa 

chính mình môùi laø tu. Neáu chuùng ta noùi ñeå giaûm thieåu nhöõng naêng löïc 

baát thieän nhö tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm, voïng, 

chuùng ta phaûi coù taám loøng töø, bi, hyû, xaû, vaân vaân, thì ñoù chæ laø lôøi noùi 

troáng roãng. Chæ noùi raèng ñaây laø thöù caàn cho moät caùi taâm thieän laø chöa 

ñuû, hay chæ mong öôùc mình töø bi hôn, thöông yeâu hôn hay hyû xaû hôn 

thoâi cuõng chöa ñuû. Ngöôïc laïi, ngöôøi Phaät töû phaûi coá gaéng lieân tuïc ñeå tu 

taäp nhöõng taùnh thieän beân trong mình. Chìa khoùa cuûa vieäc chuyeån hoùa 

taâm laø söï coá gaéng vaø thaønh khaån lieân tuïc. Ñeå coù theå böôùc leân con 

ñöôøng chuyeån hoùa taâm mình, ngöôøi Phaät töû  khoâng coù söï löïa choïn naøo 

khaùc hôn laø phaûi tu taäp giôùi luaät vaø  töï quaùn saùt laáy mình xem coi 

nhöõng thaùi ñoä, tö töôûng vaø tình caûm phaùt khôûi ra sao trong taâm mình. 

Nhöõng tu taäp naøy seõ cho chuùng ta trí tueä chaân thaät coù theå giuùp chuùng ta 

bieát roõ raøng phaûi laøm caùi gì thieän vaø khoâng laøm caùi gì baát thieän. Ñoù laø 

caùch chuyeån hoùa taâm chaân chính nhaát cuûa ngöôøi Phaät töû.  

Moät trong nhöõng muïc ñích chính cuûa vieäc haønh thieàn laø ñieàu phuïc 

voïng töôûng. Khi chuùng ta coù khaû naêng truï trong traïng thaùi hoaøn toaøn 

saùng suoát baèng caùch ñoaïn tröø moïi voïng töôûng vaø khoâng rôi vaøo traïng 

thaùi hoân traàm, ñoù laø tònh toïa. Khi trong ngoaøi nhö nhöùt, vaø khoâng coù baát 

cöù hoaøn caûnh naøo coù theå gaây trôû ngaïi cho mình, ñoù laø Thieàn. Khi chuùng 

ta hieåu ñöôïc chaân thaät nghóa cuûa toïa thieàn, chuùng ta seõ hieåu ñöôïc chính 
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mình. Trong taâm chuùng ta coù moät thanh kieám kim cöông. Neáu chuùng ta 

muoán hieåu chính mình thì haõy laáy thanh kieám kim cöông aáy ra maø 

ñoaïn tröø taát caû moïi thöù toát xaáu, daøi ngaén, ñeán ñi, cao thaáp, Phaät ma, 

vaân vaân. Haõy caét ñöùt heát thaûy moïi thöù. Neáu chuùng ta khoâng suy nghó 

thì chuùng ta vaø haønh ñoäng laø moät. Chuùng ta laø traø maø chuùng ta ñang 

uoáng. Chuùng ta caùi coï maø chuùng ta ñang sôn. Khoâng suy nghó coù nghóa 

laø tröôùc khi suy nghó. Khi maø chuyeän “khoâng suy nghó” hieän höõu, 

chuùng ta laø toaøn boä vuõ truï; toaøn boä vuõ truï laø chuùng ta. Ñaây môùi ñích 

thöïc laø taâm thieàn, caùi taâm tuyeät ñoái. Noù vöôït treân caû khoâng gian vaø 

thôøi gian; vöôït leân caû söï ñoái ñaõi nhò nguyeân ta vaø ngöôøi, toát vaø xaáu, 

soáng vaø cheát. Chaân lyù chæ laø nhö thò. Chaân lyù chæ hieän höõu treân ñaàu coï 

cuûa anh thôï sôn maø thoâi. Maø thaät vaäy, söï giaûi thoaùt thaät söï laø söï giaûi 

thoaùt töø suy nghó, giaûi thoaùt töø taát caû moïi chaáp tröôùc, ham muoán vaø 

voïng töôûng, ngay caû chuyeän soáng vaø cheát. 

Theo Kinh Töù Nieäm Xöù trong Kinh Trung Boä, Ñöùc Phaät daïy: “Naày 

caùc Tyø Kheo, nhö theá naøo laø Tyø Kheo soáng quaùn nieäm taâm thöùc nôi 

taâm thöùc? Naày caùc Tyø Kheo, moäi khi nôi taâm thöùc coù tham duïc, vò aáy yù 

thöùc raèng taâm thöùc cuûa mình ñang coù tham duïc. Moãi khi taâm thöùc 

khoâng coù tham duïc, vò aáy yù thöùc raèng taâm thöùc cuûa mình khoâng coù 

tham duïc. Moãi khi trong taâm thöùc mình coù saân haän, vò aáy yù thöùc raèng 

taâm thöùc cuûa mình ñang coù saân haän. Moãi khi taâm thöùc cuûa mình khoâng 

coù saân haän, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang khoâng coù saân 

haän. Moãi khi taâm thöùc mình coù si meâ, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang si meâ. Moãi khi taâm thöùc cuûa mình khoâng coù si meâ, vò aáy yù 

thöùc raèng taâm thöùc cuûa mình ñang khoâng coù si meâ. Moãi khi taâm thöùc 

mình coù thu nhieáp, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang coù thu 

nhieáp. Moãi khi taâm thöùc mình taùn loaïn, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang taùn loaïn. Moãi khi taâm thöùc mình trôû thaønh khoaùng ñaït, vò aáy 

yù thöùc raèng taâm thöùc cuûa mình ñang trôû thaønh khoaùng ñaït. Moãi khi taâm 

thöùc mình trôû neân haïn heïp, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang 

trôû neân haïn heïp. Moãi khi taâm thöùc mình ñaït ñeán traïng thaùi cao nhaát, vò 

aáy yù thöùc raèng taâm thöùc cuûa mình ñang ñaït ñeán traïng thaùi cao nhaát. 

Moãi khi taâm thöùc mình khoâng ñaït ñeán traïng thaùi cao nhaát, vò aáy yù thöùc 

raèng taâm thöùc mình khoâng ñaït ñeán traïng thaùi cao nhaát. Moãi khi taâm 

thöùc mình coù ñònh, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang coù ñònh. 

Moãi khi taâm thöùc mình khoâng coù ñònh, vò aáy yù thöùc raèng taâm thöùc cuûa 

mình ñang khoâng coù ñònh. Moãi khi taâm thöùc mình giaûi thoaùt, vò aáy yù 
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thöùc raèng taâm thöùc cuûa mình ñang giaûi thoaùt. Moãi khi taâm thöùc mình 

khoâng coù giaûi thoaùt, vò aáy yù thöùc raèng taâm thöùc cuûa mình ñang khoâng 

coù giaûi thoaùt. Nhö vaäy vò aáy soáng quaùn nieäm taâm thöùc treân noäi taâm; 

hay soáng quaùn nieäm taâm thöùc treân caû noäi taâm laãn ngoaïi taâm. Hay vò aáy 

soáng quaùn nieäm taùnh sanh khôûi treân taâm thöùc; hay soáng quaùn nieäm 

taùnh dieät taän treân taâm thöùc. Hay soáng quaùn nieäm taùnh sanh dieät treân 

taâm thöùc. “Coù taâm ñaây, vò aáy an truù chaùnh nieäm nhö vaäy, vôùi hy voïng 

höôùng ñeán chaùnh trí, chaùnh nieäm. Vaø vò aáy soáng khoâng nöông töïa, 

khoâng chaáp tröôùc moät vaät gì treân ñôøi. Naày caùc Tyø Kheo, nhö vaäy laø Tyø 

Kheo soáng quaùn nieäm taâm thöùc treân caùc taâm thöùc.” 

Theo Kinh Duy Ma Caät, luùc cö só Duy Ma Caät laâm beänh; vaâng 

meänh Phaät, Vaên Thuø Sö Lôïi Boà Taùt ñeán thaêm cö só. Vaên Thuø hoûi: “Cö 

só! Boà Taùt coù beänh phaûi ñieàu phuïc taâm mình nhö theá naøo?” Duy Ma 

Caät ñaùp: “Boà Taùt coù beänh phaûi nghó theá naày: ‘Ta nay beänh ñaây ñeàu töø 

caùc moùn phieàn naõo, ñieân ñaûo, voïng töôûng ñôøi tröôùc sanh ra, laø phaùp 

khoâng thaät coù, laáy ai chòu beänh ñoù. Vì sao? Vì töù ñaïi hoøa hôïp giaû goïi laø 

thaân, maø töù ñaïi khoâng chuû, thaân cuõng khoâng ngaõ. Laïi nöõa, beänh naày 

khôûi ra ñeàu do chaáp ngaõ, vì theá ôû nôi ngaõ khoâng neân sanh loøng chaáp 

ñaém.’ Baây giôø ñaõ bieát goác beänh, tröø ngay ngaõ töôûng vaø chuùng sanh 

töôûng, phaûi khôûi phaùp töôûng. Neân nghó raèng: ‘Thaân naày chæ do caùc 

phaùp hieäp thaønh, khôûi chæ laø phaùp khôûi, dieät chæ laø phaùp dieät. Laïi caùc 

phaùp aáy ñeàu khoâng bieát nhau, khi khôûi khoâng noùi noù khôûi, khi dieät 

khoâng noùi noù dieät?’ Boà Taùt coù beänh muoán dieät tröø phaùp töôûng phaûi 

nghó raèng: ‘Phaùp töôûng naày cuõng laø ñieân ñaûo, ñieân ñaûo töùc laø beänh lôùn, 

ta neân xa lìa noù.’ Theá naøo laø xa lìa? Lìa ngaõ vaø ngaõ sôû. Theá naøo laø lìa 

ngaõ vaø ngaõ sôû? Laø lìa hai phaùp. Theá naøo laø lìa hai phaùp? Laø khoâng 

nghó caùc phaùp trong, ngoaøi, maø thöïc haønh theo bình ñaúng. Sao goïi laø 

bình ñaúng? Laø ngaõ bình ñaúng, Nieát Baøn bình ñaúng. Vì sao? Ngaõ vaø 

Nieát Baøn hai phaùp naày ñeàu khoâng. Do ñaâu maø khoâng? Vì do vaên töï 

neân khoâng. Nhö theá, hai phaùp khoâng coù taùnh quyeát ñònh. Neáu ñaëng 

nghóa bình ñaúng ñoù, thì khoâng coù beänh chi khaùc, chæ coøn coù beänh 

KHOÂNG, maø beänh KHOÂNG cuõng khoâng nöõa.’ Vò Boà Taùt coù beänh duøng 

taâm khoâng thoï maø thoï caùc moùn thoï, neáu chöa ñaày ñuû Phaät phaùp cuõng 

khoâng dieät thoï maø thuû chöùng. Duø thaân coù khoå, neân nghó ñeán chuùng 

sanh trong aùc thuù maø khôûi taâm ñaïi bi. Ta ñaõ ñieàu phuïc ñöôïc taâm ta, 

cuõng neân ñieàu phuïc cho taát caû chuùng sanh. Chæ tröø beänh chaáp maø 

khoâng tröø phaùp, daïy cho döùt tröø goác beänh. Sao goïi laø goác beänh? Nghóa 
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laø coù phan duyeân, do coù phan duyeân maø thaønh goác beänh. Phan duyeân 

nôi ñaâu? ÔÛ trong ba coõi. Laøm theá naøo ñoaïn phan duyeân? Duøng voâ sôû 

ñaéc; neáu voâ sôû ñaéc thì khoâng coù phan duyeân. Sao goïi laø voâ sôû ñaéc? 

Nghóa laø ly hai moùn chaáp. Sao goïi laø hai moùn chaáp? Nghóa laø chaáp 

trong vaø chaáp ngoaøi; ly caû hai ñoù laø voâ sôû ñaéc. Ngaøi Vaên Thuø Sö Lôïi! 

Ñoù laø Boà Taùt coù beänh, ñieàu phuïc taâm mình ñeå ñoaïn caùc khoå nhö giaø, 

beänh, cheát laø Boà Ñeà cuûa Boà Taùt. Neáu khoâng nhö theá thì choã tu haønh 

cuûa mình khoâng ñöôïc trí tueä thieän lôïi. Ví nhö ngöôøi chieán thaéng keû oaùn 

taëc môùi laø doõng, coøn vò naøo tröø caû giaø, beänh, cheát nhö theá môùi goïi laø 

Boà Taùt. Boà Taùt coù beänh neân nghó theâm theá na ày: ‘Nhö beänh cuûa ta ñaây, 

khoâng phaûi laø thaät, khoâng phaûi coù; beänh cuûa chuùng sanh cuõng khoâng 

phaûi thaät, khoâng phaûi coù.’ Khi quaùn saùt nhö theá, ñoái vôùi chuùng sanh 

neáu coù khôûi loøng ñaïi bi aùi kieán thì phaûi boû ngay. Vì sao? Boà Taùt phaûi 

döùt tröø khaùch traàn phieàn naõo maø khôûi ñaïi bi, chôù ñaïi bi aùi kieán ñoái vôùi 

sanh töû coù taâm nhaøm chaùn, neáu lìa ñöôïc aùi kieán thì khoâng coù taâm nhaøm 

chaùn, sanh ra nôi naøo khoâng bò aùi kieán che ñaäy, khoâng coøn bò söï raøng 

buoäc, laïi noùi phaùp côûi môû söï raøng buoäc cho chuùng sanh nöõa. Nhö Phaät 

noùi: ‘Neáu mình bò troùi maø laïi ñi môû troùi cho ngöôøi khaùc, khoâng theå 

ñöôïc; neáu mình khoâng bò troùi môùi môû troùi cho ngöôøi khaùc ñöôïc.’ Ngaøi 

Vaên Thuø Sö Lôïi! Boà Taùt coù beänh neân ñieàu phuïc taâm mình nhö theá, maø 

khoâng truï trong ñoù, cuõng khoâng truï nôi taâm khoâng ñieàu phuïc. Vì sao? 

Neáu truï nôi taâm khoâng ñieàu phuïc laø phaùp cuûa phaøm phu, neáu truï nôi 

taâm ñieàu phuïc laø phaùp cuûa Thanh Vaên, cho neân Boà Taùt khoâng truï nôi 

taâm ñieàu phuïc hay khoâng ñieàu phuïc, lìa hai phaùp aáy laø haïnh Boà Taùt. ÔÛ 

trong sanh töû maø khoâng bò nhieãm oâ, ôû nôi Nieát Baøn maø khoâng dieät ñoä 

haún laø haïnh Boà Taùt. Khoâng phaûi haïnh phaøm phu, khoâng phaûi haïnh 

Hieàn Thaùnh laø haïnh Boà Taùt. Khoâng phaûi haïnh nhô, khoâng phaûi haïnh 

saïch laø haïnh Boà Taùt. Tuy vöôït khoûi haïnh ma maø hieän caùc vieäc haøng 

phuïc ma laø haïnh Boà Taùt. Caàu nhöùt thieát trí, khoâng caàu saùi thôøi laø haïnh 

Boà Taùt. Duø quaùn saùt caùc phaùp khoâng sanh maø khoâng vaøo chaùnh vò 

(chôn nhö) laø haïnh Boà Taùt. Quaùn möôøi hai duyeân khôûi maø vaøo caùc taø 

kieán laø haïnh Boà Taùt. Nhieáp ñoä taát caû chuùng sanh maø khoâng meâ ñaém 

chaáp tröôùc laø haïnh Boà Taùt. Öa xa lìa maø khoâng nöông theo söï döùt ñoaïn 

thaân taâm laø haïnh Boà Taùt. Tuy ôû trong ba coõi maø khoâng hoaïi phaùp taùnh 

laø haïnh Boà Taùt. Tuy quaùn ‘Khoâng’ maø gieo troàng caùc coäi coâng ñöùc laø 

haïnh Boà Taùt. Duø thöïc haønh voâ töôùng maø cöùu ñoä chuùng sanh laø haïnh Boà 

Taùt. Duø thöïc haønh voâ taùc maø quyeàn hieän thoï thaân laø haïnh Boà Taùt. Duø 
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thöïc haønh voâ khôûi maø khôûi taát caû caùc haïnh laø haïnh Boà Taùt. Duø thöïc 

haønh saùu phaùp Ba la maät maø bieát khaép caùc taâm, taâm sôû cuûa chuùng sanh 

laø haïnh Boà Taùt. Duø thöïc haønh saùu pheùp thaàn thoâng maø khoâng döùt heát 

laäu hoaëc phieàn naõo laø haïnh Boà Taùt. Duø thöïc haønh töù voâ löôïng taâm maø 

khoâng tham ñaém sanh veà coõi Phaïm theá (Phaïm Thieân) laø haïnh Boà Taùt. 

Duø thöïc haønh thieàn ñònh, giaûi thoaùt tam muoäi, maø khoâng theo thieàn 

ñònh thoï sanh laø haïnh Boà Taùt. Duø thöïc haønh töù nieäm xöù maø khoâng hoaøn 

toaøn lìa haún thaân, thoï, taâm, phaùp laø haïnh Boà Taùt. Duø thöïc haønh töù 

chaùnh caàn maø khoâng rôøi thaân taâm tinh taán laø haïnh Boà Taùt. Duø thöïc 

haønh töù nhö yù tuùc maø ñaëng thaàn thoâng töï taïi laø haïnh Boà Taùt. Duø thöïc 

haønh nguõ caên maø phaân bieät raønh reõ caùc caên lôïi ñoän cuûa chuùng sanh laø 

haïnh Boà Taùt. Duø thöïc haønh nguõ löïc maø öa caàu thaäp löïc cuûa Phaät laø 

haïnh Boà Taùt. Duø thöïc haønh baûy phaùp giaùc chi maø phaân bieät roõ trí tueä 

cuûa Phaät laø haïnh Boà Taùt. Duø thöïc haønh baùt chaùnh ñaïo maø öa tu voâ 

löôïng Phaät ñaïo laø haïnh Boà Taùt. Duø thöïc haønh caùc phaùp chæ quaùn trôï 

ñaïo maø troïn khoâng thieân haún nôi tòch dieät (Nieát Baøn) laø haïnh Boà Taùt. 

Duø thöïc haønh caùc phaùp baát sanh baát dieät, maø duøng töôùng haûo trang 

nghieâm thaân mình laø haïnh Boà Taùt. Duø hieän oai nghi theo Thanh Vaên, 

Duyeân Giaùc maø khoâng rôøi Phaät phaùp laø haïnh Boà Taùt. Duø tuøy theo 

töôùng hoaøn toaøn thanh tònh cuûa caùc phaùp maø tuøy theo choã sôû öùng hieän 

thaân laø haïnh Boà Taùt. Duø quaùn saùt coõi nöôùc cuûa chö Phaät troïn vaéng laëng 

nhö hö khoâng maø hieän ra raát nhieàu coõi Phaät thanh tònh laø haïnh Boà Taùt. 

Duø chöùng ñaëng quaû Phaät, chuyeån Phaùp Luaân, nhaäp Nieát Baøn maø khoâng 

boû ñaïo Boà Taùt laø haïnh Boà Taùt vaäy.  

 

VII.Tu Taäp Baùt Thaùnh Ñaïo Laø Tu Taäp Kyû Luaät Taâm Linh:  

Ñeå tu taäp kyû luaät taâm linh theo lôøi ñöùc Phaät daïy trong Baùt Thaùnh 

Ñaïo, haønh giaû phaûi theo nhöõng böôùc sau ñaây. Thöù nhaát laø Coá Gaéng 

Naém Baét Laáy Hôi Thôû: Kinh Quaùn Nieäm daïy veà caùch naém hôi thôû nhö 

sau: “Tænh thöùc khi thôû vaøo vaø tænh thöùc khi thôû ra. Khi thôû vaøo moät hôi 

daøi, ta bieát laø ta ñang thôû vaøo moät hôi daøi. Khi thôû ra moät hôi daøi, ta 

bieát laø ta ñang thôû ra moät hôi daøi. Thôû vaøo moät hôi ngaén, ta bieát laø ta 

ñang thôû vaøo moät hôi ngaén. Thôû ra moät hôi ngaén, ta bieát laø ta ñang thôû 

ra moät hôi ngaén. Ta töï tu taäp ‘kinh qua troïn veïn hôi thôû nôi thaân khi thôû 

vaøo.’ Ta töï tu taäp ‘kinh qua troïn veïn hôi thôû nôi thaân khi thôû ra’. Ta töï 

tu taäp laø ta ñang thôû vaøo vaø laøm cho söï ñieàu haønh trong thaân theå trôû 

neân tónh laëng. Ta töï tu taäp laø ta ñang thôû ra vaø laøm cho söï ñieàu haønh 
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trong thaân theå trôû neân tónh laëng.”  Nhö vaäy khi tu taäp chuùng ta neân bieát 

xöû duïng hôi thôû ñeå duy trì chaùnh nieäm, bôûi vì hôi thôû laø duïng cuï raát 

maàu nhieäm ñeå ñình chæ loaïn töôûng. Hôi thôû laø moâi giôùi giöõa thaân vaø 

taâm. Moãi khi taâm yù mình phaân taùn, dong ruoåi, chuùng ta neân duøng hôi 

thôû ñeå giöõ noù laïi. 

Thöù nhì laø Phaûi Bieát Ñöôøng Loái Qui Cuû Cuûa Taâm Linh: Theo 

quan ñieåm cuûa Phaät giaùo, thieàn laø moät thöù kyû luaät taâm linh, vì thieàn 

giuùp chuùng ta ôû möùc ñoä naøo ñoù kieåm soaùt ñöôïc thaùi ñoä, tö töôûng vaø 

caûm xuùc cuûa chuùng ta. Theo ñaïo Phaät, traïng thaùi taâm cuûa chuùng ta bao 

goàm caû tö töôûng laãn tình caûm thöôøng hoang ñaøng vaø khoâng ñöôïc kieåm 

soaùt vì chuùng ta thieáu soùt phaàn kyû luaät taâm linh caàn thieát ñeå thuaàn hoùa 

noù. Taâm chuùng ta cuõng gioáng nhö moät con ngöïa hoang khoâng ñöôïc 

kieåm soaùt. Chæ coù xuyeân qua kyû luaät taâm linh môùi coù theå giuùp chuùng ta 

ñi ngöôïc laïi söï hoang ñaøng vaø khoâng kieåm soaùt cuûa taâm naøy vaø giuùp 

chuùng ta coù khaû naêng kieåm soaùt laïi ñöôïc taâm mình. Neáu chuùng ta coá 

gaéng thöïc taäp kyû luaät taâm linh thì chuùng ta seõ coù khaû naêng chuù taâm vaøo 

moät ñoái töôïng thieän laønh nhaát ñònh naøo ñoù, moät ñoái töôïng coù theå laøm 

taêng khaû naêng taäp trung cuûa chuùng ta ñuùng theo quan ñieåm cuûa Phaät 

giaùo hay coøn goïi laø chaùnh ñònh. Roài sau ñoù chuùng ta aùp duïng phaùp 

quaùn phaân tích (lyù luaän) do söï nhaän bieát söùc maïnh vaø yeáu ñieåm cuûa 

caùc loaïi tö töôûng vaø caûm tình khaùc nhau, nhaän bieát nhöõng lôïi haïi cuûa 

chuùng, chuùng ta coù theå taêng cöôøng nhöõng traïng thaùi tích cöïc cuûa traïng 

thaùi taâm giuùp ñöa tôùi söï thanh thoaùt, an bình vaø haïnh phuùc, cuõng nhö 

laøm giaûm thieåu nhöõng thaùi ñoä, tö töôûng vaø tình caûm ñöa ñeán khoå ñau 

phieàn naõo vaø thaát voïng. Nhö vaäy coù hai caùch kyû luaät taâm linh, caùch thöù 

nhaát laø chæ chuù taâm vaøo moät ñoái töôïng truï nôi tònh laëng (chæ quaùn), vaø 

caùch thöù hai laø quaùn saùt hay phaân tích. Thí duï nhö thieàn chæ vaø thieàn 

quaùn veà “voâ thöôøng”. Neáu chuùng ta chæ chuù taâm vaøo yù töôûng “va ïn höõu 

voâ thöôøng”, aáy laø thieàn chæ. Neáu chuùng ta luoân aùp duïng luaän cöù voâ 

thöôøng trong vaïn höõu, aáy laø thieàn quaùn. Neáu chuùng ta thieàn quaùn baèng 

caùch luoân luoân aùp duïng luaän cöù voâ thöôøng vaøo vaïn höõu, laøm taêng theâm 

söï tin töôûng cuûa chuùng ta veà luaät voâ thöôøng treân vaïn höõu, ñoù laø chuùng 

ta ñang thieàn quaùn. Tuy nhieân, ngöôøi Phaät töû phaûi caån thaän vì nhöõng 

trôû ngaïi luoân chôø chöïc chuùng ta nhö söï taùn loaïn cuûa tö töôûng, söï buoàn 

chaùn hay hoân traàm, söï buoâng lung, vaø söï laêng xaêng cuûa taâm chuùng ta. 

Noùi toùm laïi, thöïc hieän kyû luaät taâm linh laø cöïc kyø khoù khaên, nhöng 
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khoâng phaûi laø khoâng thöïc hieän ñöôïc. Phaät töû thuaàn thaønh phaûi thöïc taäp 

kyû luaät taâm baèng taát caû nghò löïc vaø loøng thaønh. 

Thöù ba laø Tónh Löï Tö Töôûng: Chöõ thieàn nghóa laø “Tónh löï”, cuõng 

dòch laø “Tö duy tu” theo ñuùng lôøi Phaät daïy trong chaùnh tö duy. Tö duy 

chính laø “tham”, tónh löï nghóa laø ‘thôøi thôøi caàn phaát thöùc, vaät söû nhaï 

traàn ai.’ Tu taäp tö duy tu chuùng ta luoân taâm nieäm, khoâng giaây phuùt naøo 

rôøi: “Saùng nhö theá aáy, chieàu nhö theá aáy.” Phaûi baèng vaøo töï taùnh maø 

duïng coâng chöù khoâng caàu ôû hình töôùng beân ngoaøi. Neáu gaëp caûnh maø 

chaïy theo caûnh, aét seõ ñi laàm ñöôøng. Caûnh giôùi töø töï taùnh sanh môùi laø 

caûnh giôùi chaân thaät. Phaùp moân tónh löï ñoøi hoûi söï duïng coâng lieân tuïc, 

trieàn mieân, khoâng luùc naøo giaùn ñoaïn. Duïng coâng nhö kieåu gaø aáp tröùng. 

Tham thieàn phaûi coù kieân taâm, thaønh taâm vaø haèng taâm. Khoâng theå coù 

taâm kieâu ngaïo, thaáy mình cao hôn hoaëc hay hôn ngöôøi khaùc. Nhö coù 

nhöõng tö töôûng ñoù, thì loaïi ma cuoàng thieàn seõ nhaäp vaøo khieán cho coâng 

phu khoâng coù hieäu quaû. Khi tham thieàn khoâng neân sanh voïng töôûng. Coù 

voïng töôûng thì chaúng coù lôïi ích gì, chæ phí thôøi giôø maø thoâi. Tham thieàn 

phaûi coù taâm nhaãn naïi, taâm nghó veà laâu daøi. Bí quyeát tham thieàn laø chöõ 

“Nhaãn”, caùi gì nhaãn khoâng ñöôïc cuõng phaûi nhaãn, nhaãn ñeán cöïc ñieåm, 

thì boãng nhieân tröïc ngoä. Neáu khoâng kham nhaãn, khoâng chòu ñöïng ñau 

ñôùn, khoù nhoïc, khi gaëp trôû ngaïi seõ boû cuoäc. 

 

The Noble Eightfold Path 

 

I. An Overview of The Noble Eightfold Path: 

The eightfold noble path consists in right view, right thinking, right 

speech, right action, right living, right endeavor, right memory, and 

right meditation. The term “Correct” in Buddhism means any thinking 

or action that does not cause troubles, afflictions and sufferings for 

oneself and others; on the contrary, this thinking or action will bring to 

oneself or others peace, mindfulness and happiness. Right view means 

to abandon a self-centered way of looking at things and to have a right 

view of the Buddha, that is “Nothing has its own self; everything exists 

due to temporary combination. If this exists, the other exists; if this 

ceases to exist, the other is in no way to be able to exist.”  Right 

thinking means not to include toward a self-centered attitude toward 

things but to think of things rightly. Right view teaches us to abandon 
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the three evils of the mind such as coveteousness, resentment, and evil-

mindedness; and to think of things rightly, with as generous a mind as 

the Buddha: not to have greedy mind (coveteousness) or not to think 

only of one’s own gain; not to have the angry mind (resentment) or not 

to get angry when things do not turn out as one wishes; not to have the 

evil mind (evil-mindedness). Right speech teaches us to use right words 

in our daily lives and to avoid the four evils of the mouth such as not to 

lie (to use false language), not to speak with a double tongue, not to 

commit ill-speaking, and not to use improper language (careless 

language). Right action means daily conduct in accordance with the 

precepts of the Buddha. It is to say one must refrain from the three 

evils of the body that hinder right action such as needless killing, 

stealing, and committing adultery or other sexual misconduct. Right 

living means to gain food, clothing, shlter, and other necessities of life 

in a right way. Right living teaches us not to earn our livelihood 

through work that makes trouble for others or through a career useless 

to society, but to live on a justifiable income that we can obtain through 

right work and a vocation useful to others. Right endeavor means to 

engage constantly in right conduct without being idle or deviating from 

the right way, avoid such wrongs as the three evils of the mind, the 

evils of the mouth, and the three evils of the body. Right memory 

means to practice with a right mind as the Buddha did, that is, we must 

address ourselves to all things in the universe with a fair and right 

mind. And finally, right meditation means not to be agitated by any 

change of external circumstances. Buddhists should always remember 

the Buddha’s teachings on the Eightfold Noble Path in the Dharmapada 

Sutra as follows: The best of paths is the Eightfold Path. The best of 

truths are the Four Noble Truths. Non-attachment is the best of states. 

The best of men is he who has eyes to see (Dharmapada 273). This is 

the only way. There is no other way that leads to the purity of vision. 

You follow this way, Mara is helpless before it (Dharmapada 274). 

Entering upon that path, you will end your suffering. The way was 

taught by me when I understood the removal of thorns (arrows of grief) 

(Dharmapada 275). Be watchful of speech, control the mind, do not let 

the body do any evil. Let purify these three ways of action and achieve 

the path realized by the sages (Dharmapada 281). 
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II. A Summary of the Content of the Noble Eightfold Path: 

First, Right Understanding: Practitioners of mindfulness should try 

to understand the natural laws which govern our everyday life. Right 

understanding or right view is viewing things objectively; seeing them 

and reporting them exactly as they are without being influenced by 

prejudice or emotion. Right view helps differentiate the true from the 

false, and determines the true religious path for attaining liberation. 

Right understanding means to understand the natural laws which 

govern our everyday life. One of the most important of these is the law 

of karma, the law of cause and effect, every action brings a certain 

result, without any exception. There is no such ‘no wholesome nor 

unwholesome’ in Buddhism. Zen practitioners should always 

remember that whenever we act with greed, hatred, or delusion, pain 

and suffering come back to us. On the contrary, when our actions are 

motivated by generosity, love or wisdom, the results are happiness and 

peace. Devout Buddhists should always have a mindful mind to 

skilfully integrate the understanding of the law of karma into our lives. 

Right understanding also means profoundly and subtly understand our 

true nature. In Buddhism, right understanding means the understanding 

of suffering or the unsatisfactory nature of all phenomenal existence, 

its arising, its cessation and the path leading to its cessation. Right 

Understanding or Right View is one of the two trainings in Wisdom 

(the other training is Right Thought). Right understanding can be said to 

mean seeing things as they really are, or understanding the real truth 

about things, rather than simply seeing them as they appear to be. 

According to Buddhist point of view, it means insight, penetrative 

understanding, or seeing beneath the surface of things, etc., under the 

lens of the Four Noble Truths, Interdependent origination, 

impermanence, impersonality, and so forth. Right understanding can be 

acquired by ourselves or by acquiring the truths that are shown by 

others. The process of acquiring right understanding must follow the 

following order: first we must observe objectively the facts which we 

are presented, then consider their significance. It is to say first to study 

and then to consider and examine them, and finally attaining right 

understanding through contemplation. At this point, the two types of 

understanding, either by ourselves or through others, become 

indistinguishable. To summarize, the process of acquiring right 
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understanding are as follows: to observe and to study, to examine 

intellectually what we have observed and studied, to contemplate what 

we have examined. In short, Right Understanding means the 

understanding of the four noble truths: the truths of suffering and its 

causes perpetuate cyclic existence, the truths of cessation and the path 

are the way to liberation. Through Right understanding and right 

thought we eliminate greed, anger and ignorance. The mind supported 

by wisdom will bring forth the Right Understanding which help us 

wholly and entirely free from the intoxication of sense desire (kama), 

from becoming (bhava), wrong views (ditthi) and ignorance (avijja). 

Buddhist practitioners should develop right understanding by seeing 

impermanence, suffering, and not-self in everything, which leads to 

detachment and loss infatuation. Detachment is not aversion. An 

aversion to something we once liked is temporary, and the craving for 

it will return. Practitioners do not seek for a life of pleasure, but to find 

peace. Peace is within oneself, to be found in the same place as 

agitation and suffering. It is not found in a forest or on a hilltop, nor is it 

given by a teacher. Practitioners meditate to investigate suffering, see 

its causes, and put an end to them right at the very moment, rather 

dealing with their effects later on. Right Understanding, in the ultimate 

sense, is to understand life as it really is. For this, one needs a clear 

comprehension of the Four Noble Truths, namely: the Truth of 

Suffering or Unsatisfactoriness, the Arising of Suffering, the Cessation 

of Suffering, and the Path leading to the Cessation of Suffering. Right 

understanding means to understand things as they really are and not as 

they appear to be. It is important to realize that right understanding in 

Buddhism has a special meaning which differs from that popularly 

attributed to it. In Buddhism, right understanding is the application of 

insight to the five aggregates of clinging, and understanding their true 

nature, that is understanding oneself. It is self-examination and self-

observation. Right understanding is the understanding of suffering or 

the unsatisfactory nature of all phenomenal existence, its arising, its 

cessation, and the path leading to its cessation. Right understanding is 

of the highest important in the Eightfold Noble Path, for the remaining 

seven factors of the path are guided by it. It ensures that right thoughts 

are held and it co-operates ideas; when as a result thoughts and ideas 

become clear and wholesome, man’s speech and action are also 
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brought into proper relation. Moreover, it is through right understanding 

that one gives up harmful or profitless effort and cultivates right effort 

which aids the development of right mindfulness. Right effort and right 

mindfulness guided by right understanding bring about right 

concentration. Thus, right understanding, which is the main spring in 

Buddhism, causes the other limbs of the co-ordinate system to move in 

proper relation. There are two conditions that are conducive to right 

understanding: Hearing from others means hearing the Correct Law 

(Saddhamma), from others (Paratoghosa), and systematic attention or 

wise attention (Yoniso-manasikara). The first condition is external, that 

is, what we get from outside, while the second is internal, what we 

cultivate (manasikara literally means doing-in-the-mind).  What we 

hear gives us food for thought and guides us in forming our own views. 

It is, therefore, necessary to listen, but only to that which is conducive 

to right understanding and to avoid all the harmful and unwholesome 

utterances of others which prevent straight thinking. The second 

condition, systematic attention, is more difficult to cultivate, because it 

entails constant awareness of the things that one meets with in 

everyday life. The word ‘Yoniso-manasikara’ which is often used in 

the discourses is most important, for it enables one to see things 

deeply. ‘Yoniso’ literally means by-way-of-womb instead of only on 

the surface. Metaphorically, therefore, it is ‘radical’ or ‘reasoned 

attention’. These two conditions, learning and systematic attention, 

together help to develop right understanding. One who seeks truth is 

not satisfied with surface knowledge, with the mere external 

appearance of things, but wants to dig deep and see what is beyond the 

reach of naked eye. That is the sort of search encouraged in Buddhism, 

for it leads to right understanding. The man of analysis states a thing 

after resolving it into its various qualities, which he puts in proper 

order, making everything plain. He does not state things unitarily, 

looking at them as a whole, but divides them up according to their 

outstanding features so that the conventional and the highest truth can 

be understood unmixed. The Buddha was discriminative and analytical 

to the highest degree. As a scientist resolves a limb into tissues and the 

tissues into cells, the Buddha analyzed all component and conditioned 

things into their fundamental elements, right down to their ultimates, 

and condemned shallow thinking, unsystematic attention, which tends 
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to make man muddle-headed and hinders the investigation of the true 

nature of things. It is through right understanding that one sees cause 

and effect, the arising and ceasing of all conditioned things. The truth 

of the Dhamma can be only grasped in that way, and not through blind 

belief, wrong view, speculation or even by abstract philosophy. 

According to the Anguttara Nikaya, the Buddha says: “This Dhamma is 

for the wise and not for the unwise.” The Nikaya also explains the 

ways and means of attaining wisdom by stages and avoiding false 

views. Right understanding permeates the entire teaching, pervades 

every part and aspect of the Dhamma and functions as the key-note of 

Buddhism. Due to lack of right understanding, the ordinary man is blind 

to the true nature of life and fails to see the universal fact of life, 

suffering or unsatisfactoriness. He does not even try to grasp these 

facts, but hastily considers the doctrine as pessimism. It is natural 

perhaps, for beings engrossed in mundane pleasures, beings who crave 

more and more for gratification of the senses and hate pain, to resent 

the very idea of suffering and turn their back on it. They do not, 

however, realize that even as they condemn the idea of suffering and 

adhere to their own convenient and optimistic view of things, they are 

still being oppressed by the ever recurring unsatisfactory nature of life.  

Second, Right Thought: Practitioners should be free from sensual 

desire, ill-will, and cruelty. Right thought means thoughts that are free 

from sensual desire, ill-will, and cruelty. Thoughts free from ill-will 

means thoughts that are free from anger, for when anger is burning in 

the mind, both us and people around us will suffer. Right thoughts 

includes thoughts of renunciation, good will, and of compassion, or 

non-harm. These thoughts are to be cultivated and extended towards all 

living beings regardless of race, caste, clan, or creed. As they embrace 

all that breathes there are no compromising limitations. Right thought 

means that our reflection must be consistent with common sense, useful 

both to others and ourselves. We must strive to correct our faults, or 

change our wicked opinions. While meditating on the noble formula of 

“Precept, Concentration, and Wisdom,” we must realize that 

‘ignorance’ is the main cause of suffering, the root of all wicked acts; 

therefore, we must look for a way to get rid of suffering for us and for 

others. A mind free from sensual lust, ill-will and cruelty. Right thought 

means resolve in favour of renunciation, goodwill and nonharming of 
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sentient beings. Through meditation, we can recognize anger and let it 

go. At that time, the mind becomes light and easy, expressing its 

natural loving-kindness. Also through meditation, we can recognize 

cruelty and let it go. At that time, we will have the mind of 

understanding the suffering of others and wanting to alleviate it. Right 

Thought is one of the two trainings in Wisdom (the other training is 

Right View or Right Understanding). Right thought or right thinking 

means avoiding attachment and aversion. According to Buddhism, the 

causes of suffering and afflictions are said to be ignorance, attachment, 

and aversion. When right understanding removes ignorance, right 

thought removes attachment and aversion; therefore, right 

understanding and right thought remove the causes of suffering. To 

remove attachment and greed we must cultivate renunciation, while to 

remove aversion and anger we must cultivate love and compassion. 

Renunciation is developed by contemplating the unsatisfactory nature 

of existence, especially the unsatisfactory nature of pleasures of the 

senses, for pleasures of the sens are likened to salt water, the more we 

drink, the more we feel thirsty. Through understanding the 

unsatisfactory nature of existence and recognizing the undesirable 

consequences of pleasures of the senses, we can easily cultivate 

renunciation and detachment. To develop love and compassion through 

recognizing the essential equality of all living beings. Like human 

beings, all other beings fear death and tremble at the idea of 

punishment. Understanding this, we should not kill other beings or 

cause them to be killed. Like human beings, all other beings desire life 

and happiness. Understanding this, we should not place ourselves 

above others or regard ourselves any differently from the way we 

regard others. Right thought means the thoughts of non-attachment, 

benevolence and non-harmfulness. On a deeper level, Right Thought 

refers to the mind that subtly analyzes Emptiness, thus leading us to 

perceive it directly. 

Third, Right Speech: Practitioners of mindfulness should not speak 

what is untrue. Right speech means not speaking what is untrue, or 

using slanderous, abusive or harsh language; rather, speaking words 

which are honest and helpful, creating a vibration of peace and 

harmony. Right speech implies sincere, sound, impartial, direct, not 

distorting, cautious, affable, harmless, useful words and discourses. 
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Avoidance of lying, slander and gossip (false and idle talk), or 

abstaining from lying, tale-bearing, harsh words, and foolish babble. 

Right speech is one of the methods that can help us to live in harmony 

with other people and the world. Correct or Right Speech or Perfect 

Speech is one of the three higher trainings in Ethics (two other trainings 

are Right Action and Right Livelihood). Speech can influence millions 

of people. It is said that a harsh word can wound more deeply than a 

weapon, whereas a gentle word can change the heart and mind of even 

the most hardened criminal. Therefore, right speech implies respect for 

truth and respect for the well being of others. Right speech begins with 

avoiding four destructive actions of speech: lying, divisive words, harsh 

words and idle talk. Not only that, devout Buddhists should always try 

to communicate in a way pleasing to others. Rather than venting our 

anger or frustration onto another, devout Buddhists should think about 

effective ways to communicate our needs and feelings to them. 

Besides, Right Speech also means to sincerely make an effort to notice 

and comment upon others’ good qualities and achievements, or to 

console people in time of grief, or to teach people Dharma. Speech is a 

powerful tool to influence others and if we use it wisely, many people 

will benefit. Speech can influence millions of people. It is said that a 

harsh word can wound more deeply than a weapon, whereas a gentle 

word can change the heart and mind of even the most hardened 

criminal. Therefore, right speech implies respect for truth and respect 

for the well being of others. It is to say right speech means the 

avoidance of lying, backbiting or slander, harsh speech and idle talk. 

Fourth, Right action: Practitioners of mindfulness should choose a 

right way to do things for ourselves. Right action means to choose a 

right way to do things for ourselves, not killing, not inflicting pain and 

afflictions on others, not stealing, not taking what is not ours, not 

committing sexual misconduct, and not causing suffering to others out 

of greed or desire for pleasant sensations. Right action involves action 

beneficial to both others and ourselves. We must always act for the 

happiness of the community, conforming to our sense of duty, without 

any ulterior motive for damaging others’ interests, occupations, 

positions, honors, or lives. We must also keep strict control of our 

"“action, speech, and mind," carrying out ten meritorious actions and 

avoiding ten evil ones. Right action also means to abstain from injuring 
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living beings, from stealing and from unlawful sexual intercourse. No 

one among us can avoid our past karma; however, we have the right to 

choose the right way to do things for ourselves. To say this so we can 

understand that we have to reap what we sowed in the past; however, 

we have the right to try to cultivate to have a more peaceful life in the 

present time. Right action is one of the three higher trainings in Ethics 

(two other trainings are Right Speech and Right Livelihood). Right 

action implies respect for life, respect for property, and respect for 

personal relationships. Respect for life means not to kill or tell others to 

kill living beings, respect for property means not to steal or tell others 

to steal, respect for personal relationships means to avoid sexual 

misconduct (avoid adultery). Right action means acting properly. Right 

action can help us avoid creating the three destructive actions of the 

body (killing, stealing and unwise sexual behavior). Right action 

teaches us to be aware of the effects of our actions on others. Once we 

possess Right Action, instead of doing whatever pleases us at the 

moment, we’ll be considerate of others, and of course, automatically 

our relationships will improve and others will be happier in our 

company. Right Action also includes giving old people a hand in their 

house work, helping storm and flood victims, and rescuing people from 

danger, and so on. 

Fifth, Right Livelihood: Practitioners of mindfulness should choose 

a right career for ourselves. Right livelihood means to choose a right 

career for ourselves, which is not harmful to others; not having work 

which involves killing, stealing or dishonesty. Right action involves 

action beneficial to both others and ourselves. We must always act for 

the happiness of the community, conforming to our sense of duty, 

without any ulterior motive for damaging others’ interests, occupations, 

positions, honors, or lives. We must also keep strict control of our 

"“action, speech, and mind," carrying out ten meritorious actions and 

avoiding ten evil ones. Right action also means to abstain from injuring 

living beings, from stealing and from unlawful sexual intercourse. 

Perfect conduct also means avoidance of actions that conflict with 

moral discipline. Right livelihood means earning a living in a way that 

does not violate basic moral values. Right livelihood is an extension of 

the rules of right action to our roles as breadwinners in society. Right 

Livelihood also means that to earn a living in an appropriate way. 
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Devout Buddhists should not engage in any of the physical or verbal 

negative actions to earn a living, nor should we cause others to do so. 

Wisdom and understanding in Buddhism must be integrated into our 

lives, then Buddhism can be called a living Buddhism. No one among 

us can avoid our past karma; however, we have the right to choose a 

right career for ourselves because it is very much within our freedom. 

To say this so we can understand that we have to reap what we sowed 

in the past; however, we have the right to try to cultivate to have a 

more peaceful life in the present time. Right livelihood is one of the 

three higher trainings in Ethics (two other trainings are Right Speech 

and Right Action). Right livelihood means to have a right work or a 

right occupation that can help us avoid creating the three destructive 

actions of the body (killing, stealing and unwise sexual behavior). Right 

livelihood teaches us to be aware of the effects of our actions on 

others. Once we possess Right Action, instead of doing whatever 

pleases us at the moment, we’ll be considerate of others. The Buddha 

taught: “There are five kinds of livelihood that are discouraged for 

Buddhists: trading in animals for food (selling animals for slaughter), 

slaves (dealing in slaves), arms (selling arms and lethal weapons), 

poisons, and intoxicants (drugs and alcohol, selling intoxicating and/or 

poisonous drinks). These five are not recommended because they 

contribute to the destruction of society and violate the values of respect 

for life and for the welfare of others.” Right Livelihood is an extension 

of the rules of right action to our roles as breadwinners in society. In 

the contrary, Buddhists should live by an honest profession that is free 

from harm to self and others. According to the Adornment Sutra, right 

livelihood is a weapon of enlightening beings, leading away from all 

wrong livelihood. Zen practitioners who abide by these can annihilate 

the afflictions, bondage, and compulsion accumulated by all sentient 

beings in the long night of ignorance.  

Sixth, Right Effort: Practitioners of mindfulness should be always 

hard-working, helpful to others and ourselves. Right effort means we 

must be always hard-working, helpful to others and ourselves. Do not 

kill, cheat, or lead a wanton, gamble life. On the contrary, always try to 

perform good deeds for having good karma. Correct (Right or Perfect) 

Zeal or Effort or Energy also means to try to avoid the arising of evil, 

demeritorious things have not yet arisen. Try to overcome the evil, 



 494 

demeritorious things that have already arisen. At the same time, try to 

produce meritorious things that have not yet arisen and try to maintain 

the meritorious things that have already arisen and not let them 

disappear, but to bring them to growth, to maturity and to the full 

perfection of development. Right effort also means cultivation of what 

is karmically wholesome and avoidance of what is karmically 

unwholesome. When developing right effort we must be sincere about 

our thoughts. If we analyze them we will find that our thoughts are not 

always good and wholesome. At times they are unwholesome and 

foolish, though we may not always express them in words and actions 

or both. Now if we allow such thoughts to rise repeatedly, it is a bad 

sign, for when an unhealthy thought is allowed to recur again and 

again, it tends to become a habit. It is, therefore, essential to make a 

real effort to keep unwholesome thoughts away from us. Until we 

succeed in stopping them to rise in our mind, unhealthy thoughts will 

always be taking possession of our mind. It is not only during the time 

of meditation that we need to cultivate our right effort. Right effort 

should be cultivated always whenever possible. In all our speech, 

actions and behavior, in our daily life, we need right effort to perform 

our duties wholeheartedly and successfully. If we lack right effort and 

give in to sloth and indolence, we can not proceed with our cultivation. 

Right effort is one of the three trainings in meditation (two other 

trainings are Right Mindfulness and Right Concentration). Right effort 

means cultivating a confident attitude toward our undertakings, taking 

up and pursuing our task with energy and a will to carry them through 

to the end. In Buddhism, right effort means cultivating a confident 

attitude of mind, being attentive and aware. To progress on the path, 

we need to put our energy into Dharma practice. With enthusiastic 

effort, we can purify negative actions already done to prevent doing 

new ones in the future. In addition, effort also is necessary to maintain 

the virtuous states we’ve already generated, as well as to induce new 

ones in the future. 

Seventh, Right Remembrance: Practitioners of mindfulness have 

correct memory which retains the true and excludes the false. Right 

remembrance, the seventh of the eightfold noble path, means 

remembering correctly and thinking correctly. The looking or 

contemplating on the body and the spirit in such a way as to remain 
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ardent, self-possessed and mindful. Right remembrance means looking 

on the body and spirit in such a way as to remain ardent, self-possessed 

and mindful, having overcome both hankering and dejection. Right 

mindfulness means to give heed to good deed for our own benefit and 

that of others. According to the eightfold noble path, right mindfulness 

means the one-pointedness of the mind, and Zen will help practitioner 

to have Right Remmbrance. Through Zen we always have Right 

mindfulness. In fact, in our daily life activities, we should always be 

aware and attentive. We should always be aware of what we think, say 

and do. We must concentrate on everything we do before we can do it 

well. For instance, if we concentrate in class, we would not miss 

anything the teacher says. Right mindfulness also means remembrance 

including old mistakes to repent of and deep gratitude towards parents, 

country, humankind, and Buddhist Triple Gems. Right mindfulness also 

means the reflection on the present and future events or situations. We 

must meditate upon human sufferings that are caused by ignorance and 

decide to work for alleviating them, irrespective of possible difficulties 

and boredom. Correct Memory which retains the true and excludes the 

false. Dwell in contemplation of corporeality. Be mindful and putting 

away worldly greed and grief.  Correct mindfulness also means 

ongoing mindfulness of body, feelings, thinking, and objects of thought. 

Mindfulness means being aware of what is happening in the present 

moment. It means noticing the flow of things, when walking, to be 

aware of the movement of the body; in observing the breath, to be 

aware of the sensations of the in-out or raising-falling; to notice 

thoughts or feelings as they arise or as they disappear. Mindfulness 

brings the quality of poise, equilibrium and balance to the mind. 

Mindfulness also keeps the mind sharply focused, with the atttitude of 

sitting back and watching the passing show of our surroundings. The 

function of the right effort is to be vigilant and check all unhealthy 

thoughts, and to cultivate, promote and maintain wholesome and pure 

thoughts arising in a man’s mind. Right Mindfulness is one of the three 

trainings in meditation (two others are Right Effort and Right 

Concentration). Mindfulness is awareness or attention, and as such it 

means avoiding a distracted or cloudly state of mind. In the practice of 

the Dharma, right mindfulness plays as a kind of rein upon our minds 

for our minds are never concentrated or still. The Buddha taught: “The 
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practice of mindfulness means mindfulness of the body, mindfulness of 

feelings, mindfulness of consciousness, and mindfulness of objects of 

the mind.” In short, right mindfulness means to watch our body and 

mind and to know what we are doing at all times.  Right Mindfulness is 

an important mental factor that enables us to remember and keep our 

attention on what is beneficial. Right Mindfulness plays an important 

role in meditation, i.e., Right mindfulness can help us clear the flurry of 

thoughts from our minds, and eventually, we’ll be able to concentrate 

single-pointedly on our breath. Right mindfulness is the application or 

arousing of attention: be attentive to the activities of the body with the 

practice of concentration on breathing; be aware of all forms of 

feelings and sensations, pleasant, unpleasant, and neutral, by 

contemplating their appearance and disappearance within oneself; be 

aware whether one’s mind is lustful, hatred, deluded, distracted or 

concentrated; contemplate the impermanence of all things from arise, 

stay, change and decay to eliminate attachment. 

Eighth, Right Concentration: Right Concentration or Correct 

Concentration. Detached from sensual objects, detached from 

unwholesome things, and enters into the first, second, third and fourth 

absorption. Right concentration means a strong concentration of our 

thoughts on a certain subject in order to set it clearly, consistent with 

Buddhist doctrine and for the benefit of others and ourselves. Right 

meditation means to keep the mind steady and calm in order to see 

clearly the true nature of things. This type of mental practice can make 

us become more understanding and a happier person. “Correct 

concentration” requires the previous steps. Unless one has a 

concentrated mind that can fix itself calmly and one-pointedly on a 

single object without being distracted by laxity or excitement, one 

cannot properly enter into meditation, which requires intense 

concentration. Cultivating concentration in meditation means to learn 

to concentrate. In our meditation, we think that noises, cars, voices, 

sights, and so forth, are distractions that come and bother us when we 

want to be quiet. But who is bothering whom? Actually, we are the 

ones who go and bother them. The car, the sound, the noise, the sight, 

and so forth, are just following their own nature. We bother things 

through some false idea that they are outside of us and cling to the 

ideal of remaining quiet, undisturbed. We should learn to see that it is 
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not things that bother us that we go out to bother them. We should see 

the world as a mirror. It is all a reflection of mind. When we know this, 

we can grow in every moment, and every experience reveals truth and 

brings understanding. Normally, the untrained mind is full of worries 

and anxieties, so when a bit of tranquility arises from practicing 

meditation, we easily become attached to it, mistaking states of 

tranquility for the end of meditation. Sometimes we may even think we 

have put an end to lust or greed or hatred, only to be overwhelmed by 

them later on. Actually, it is worse to be caught in calmness than to be 

stuck in agitation, because at least we will want to escape from 

agitation, whereas we are content to remain in calmness and not go any 

further. Thus, when extraordinarily blissful, clear states arise from 

insight meditation practice, do not cling to them. Although this 

tranquility has a sweet taste, it too, must be seen as impermanent, 

unsatisfactory, and empty. Practicing meditation without thought of 

attaining absorption or any special state. Just know whether the mind is 

calm or not and, if so, whether a little or a lot. In this way it will 

develop on its own. Concentration must be firmly established for 

wisdom to arise. To concentrate the mind is like turning on the switch, 

there is no light, but we should not waste our time playing with the 

switch. Likewise, concentration is the empty bowl and wisdom is the 

food that fills it and makes the meal. Do not be attached to the object 

of meditation such as a mantra. Know its purpose. If we succeed in 

concentrating our mind using the Buddha Recitation, let the Buddha 

recitation go, but it is a mistake to think that Buddha recitation is the 

end of our cultivation. Right concentration is the intensified steadiness 

of the mind comparable to the unflickering flame of a lamp in a 

windless place. It is concentration that fixes the mind right and causes it 

to be unmoved and undisturbed. The correct practice of “samadhi” 

maintains the mind and the mental properties in a state of balance. 

Many are the mental impedments that confront a practitioner, a 

meditator, but with support of Right Effort and Right Mindfulness the 

fully concentrated mind is capable of dispelling the impediments, the 

passions that disturb man. The perfect concentrated mind is not 

distracted by sense objects, for it sees things as they are, in their proper 

perspective. Right Concentration is one of the three trainings in 

Samadhi (two other trainings are Right Effort and Right Mindfulness). 
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Right concentration means to concentrate the mind single-pointedly on 

an object. Our concentration or single-pointedness slowly improves 

through effort and mindfulness, until we attain calm abiding. Right 

Concentration may also help us progress to deeper states of 

concentration, the actual meditative stabilizations (form and formless 

realms). 

 

III. Roles of the Eightfold Noble Truth in Cultivation: 

The eightfold noble path, the  eight right (correct) ways; the paths 

leading to release from suffering, the goal of the third in the four noble 

truths. These are also eight  in the 37 bodhi ways to enlightenment. 

Thus, the eigh noble paths play a very important role cultivation in 

Buddhism.  

First, the Relationship between the “Eightfold Noble Path” and 

“Virtue-Concentration-Wisdom”: In order to provide answers to 

layman Visakha on the relationships between “eightfold noble path” 

and “disciplines-concentration-wisdom”, Bhikhuni Dhammadinna 

explained in the Culavedalla Sutta (the Shorter Set of Questions-and-

Answers), in Majjhima Nikaya, book 44: “This is the noble eightfold 

path, friend Visakha: right view, right resolve, right speech, right 

action, right livelihood, right effort, right mindfulness, right 

concentration. The noble eightfold path is fabricated (unconditioned). 

The noble eightfold path is included under the three studies of ‘Virtue-

Concentration-Wisdom’. Right speech, right action, and right livelihood 

come under the study of virtue. Right effort, right mindfulness, and 

right concentration come under the study of concentration. Right view 

and right resolve come under the study of discernment. Among which, 

singleness of mind is concentration; the four frames of reference are its 

themes; the four right exertions are its requisites; and any cultivation, 

development, and pursuit of these qualities is its development.”  

Second, the Noble Eightfold Path also means 'the Divine Vehicle' 

and 'the Vehicle of Correct Dhamma' and 'the Unsurpassed Victory in 

Battle: According to the “Supreme Vehicle” Sutta in the Samyutta 

Nikaya, volume four, in the morning, the Venerable Ananda dressed 

and, taking bowl and robe, entered Savatthi for alms. The Venerable 

Ananda saw the Brahmin Janusoni departing from Savatthi in an all-

white chariot drawn by mares. The horses that were yoked to it were 
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white, its ornaments were white, the chariot was white, its upholstery 

was white, the reins, goad, and canopy were white, his turban, clothes, 

and sandals were white, and he was being fanned by a white fan. 

People, having seen this, said: "Divine, indeed, sir, is the vehicle! It 

appears to be a divine vehicle, indeed, sir!" Then, when the Venerable 

Ananda said to the Blessed One about the divine vehicle. By that 

opportunity, the Buddha taught: “Ananda, this noble eightfold path is 

the divine vehicle and the vehicle of Dharma and the unsurpassed 

victory in battle. Right view, Ananda, when developed and cultivated, 

has as its final goal the removal of lust, the removal of hatred, and the 

removal of delusion. Right intention, Ananda, when developed and 

cultivated, has as its final goal the removal of lust, the removal of 

hatred, and the removal of delusion. Right speech, Ananda, when 

developed and cultivated, has as its final goal the removal of lust, the 

removal of hatred, and the removal of delusion. Right action, Ananda, 

when developed and cultivated, has as its final goal the removal of lust, 

the removal of hatred, and the removal of delusion. Right livelihood, 

Ananda, when developed and cultivated, has as its final goal the 

removal of lust, the removal of hatred, and the removal of delusion. 

Right effort, Ananda, when developed and cultivated, has as its final 

goal the removal of lust, the removal of hatred, and the removal of 

delusion. Right mindfulness, Ananda, when developed and cultivated, 

has as its final goal the removal of lust, the removal of hatred, and the 

removal of delusion. Right concentration, Ananda, when developed 

and cultivated, has as its final goal the removal of lust, the removal of 

hatred, and the removal of delusion. In this way, Ananda, it may be 

understood how this is a designation for this noble eightfold path: 'the 

divine vehicle' and 'the vehicle of Dhamma' and 'the unsurpassed 

victory in battle.” This is what the Blessed One said. Having said this, 

the Sublime One, the Buddha, further said this:  

“Its qualities of faith and wisdom  

       Are always yoked evenly together. 

       Shame is its pole, mind its yoke-tie,  

       Mindfulness the watchful charioteer. 

       The chariot's ornament is virtue, 

       Its axles meditation, energy its wheels; 

       Equanimity keeps the burden balanced,  
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       Desirelessness its upholstery. 

       Good will, non-harming, and seclusion:  

       These are the chariot's weaponry, 

       Forbearance its armour and shield, 

       As it rolls towards security from bondage. 

       This divine vehicle unsurpassed  

       Originates from within oneself. 

       The wise depart from the world in it,  

       In evitably winning the victory.” 

 

IV. The Benefits in Practicing the  Eightfold Noble Path: 

As mentioned above, the Noble Eightfold Path is the fourth Noble 

Truth in the Four Noble Truths that can help us prevent problems or 

deal with any problems we may come across in our daily life. This is 

the path that leads to the end of sufferings and afflictions. If we follow 

it, we are on the way to less suffering and more happiness. The eight 

right (correct) ways. The path leading to release from suffering, the 

goal of the third in the four noble truths. These are eight in the 37 bodhi 

ways to enlightenment. The Noble Eightfold Path can be divided into 

three groups: virtue, concentration and wisdom. This is the only path; 

there are no short cuts to enlightenment and deliverance of the mind. 

All the practical guidance and instructions given by the Buddha to 

remove mental conflicts due to the unsatisfactoriness of life are to be 

found in the Noble Eightfold Path, from right understanding, right 

thoughts, right speech, right action, right livelihood, right effort, right 

mindfulness, right concentration. Practicing the Noble Eight-fold Path 

can bring about real advantages such as improvement of personal 

conditions. It is due to the elimination of all evil thoughts, words, and 

actions that we may commit in our daily life, and to the continuing 

practice of charitable work; improvement of living conditions. If 

everyone practiced this noble path, the world we are living now would 

be devoid of all miseries and sufferings caused by hatred, struggle, and 

war between men and men, countries and countries, or peoples and 

peoples. Peace would reign forever on earth. Besides, to cultivate the 

Eightfold Noble Path also means to practice meditation to attain of 

enlightenment or Bodhi Awareness. The Noble Eigh-fold Path is the 
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first basic condition for attaining Bodhi Consciousness that is 

untarnished while Alaya Consciousness is still defiled. 

 

V. The Eightfold Noble Truth Help Practitioners Maintain 

Endurance and Moderation in Daily Life:  

For Buddhist practitioners, stage of patience or the stage of right 

assurance or endurance plays an extremely role in cultivation for it is 

the first of the ten Bodhisattva stages. The method or stage of patience, 

the sixth of the seven stages of the Hinayana in the attainment of 

Arahanship or sainthood, or the third of the four roots of goodness. 

Endurance and moderation are the foundation, the beginning of our 

practice. To start we simply follow the practice and schedule set up by 

ourself or in a retreat or monastery. Talking about moderation, 

practitioners must paractice moderation on everything in life. It is 

difficult to eat little or in moderation. Let learn to eat with mindfulness 

and sensitivity to our needs, learn to distinguish needs from desires. 

Training the body is not in itself self-torment. Going without sleep or 

without food may seem extreme at times. We must be willing to resist 

laziness and defilement, to stir them up and watch them. Once these 

are understood, such practices are no longer necessary. This is why we 

should eat, sleep, and talk little, for the purpose of opposing our desires 

and making them reveal themselves. Buddhist practitioners should 

always remember especially relating to manage to provision for 

material needs, according to the Dharmapada Sutra, verse 325, the 

Buddha taught: "The stupid one, who is torpid, gluttonous, sleepy and 

rolls about lying like a hog nourished on pig-wash, that fool finds 

rebirth again and again." 

Those who practice Buddhist teachings should limit themselves in 

regard to food, robes, and living quarters, to bring them down to bare 

essentials, to cut away infatuation. In order to be able to accomplish 

these things, Buddhist practitioners should always maintain right view, 

right thought, right speech, right action, right living, right effort, right 

mindfulness, and right concentration in their daily activities, especially 

right mindfulness because these practices are the basis for 

concentration. Constant mindfulness in all postures and activities will 

make the mind calm and clear. But this calm is not the end point of 

practice. Tranquil states give the mind a temporary rest, as eating will 
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temporarily remove hunger, but that is not all there is to life. We must 

use the calm mind to see things in a new light, the light of wisdom. 

When the mind becomes firm in this wisdom, we will not adhere to 

worldly standards of good and bad and will not be swayed by external 

conditions. With wisdom, dung can be used for fertilizer, all our 

experiences become sources of insight. Normally, we want praise and 

dislike criticism, but, seen with a clear mind, we see them as equally 

empty. Thus, we can let go of all these things and find peace. During 

the period of meditation, we should be mindful on our breathing. If we 

have uncomfortable feelings in the chest, just take some deep breaths. 

If the mind wanders, just hold our breath and let the mind go where it 

will, it will not go anyhwere. You can change postures after an 

appropriate time, but do not let restlessness or feelings of discomfort 

bother us. Sometimes it is good just to sit on them. We feel hot, legs 

are painful, we are unable to concentrate, just contemplate all things in 

the light of impermanence, unsatisfactoriness and no-self, and just 

continue to sit still. The feelings will get more and more intense and 

then hit a breaking point, after which we will be calm and cool. Do not 

worry about enlightenment. When growing a tree, we plant it, fertilize 

it, keep the bugs away and if these things are done properly, the tree 

will naturally grow. How quickly it grows, however, is something 

beyond our control. At first, endurance and persistence are necessary, 

but after a time, faith and certainty arise. Then we see the value of 

practice and want to do it, at the same time, we want to avoid 

socializing and be by ourselves in quiet places for practicing 

meditation. Being aware of whatever we do, peace and calmness will 

follow naturally. 

 

VI. The Eightfold Noble Path Help Practitioners Taming Their 

Deluded Minds:  

As mentioned above, right Mindfulness plays an important role in 

meditation, i.e., Right mindfulness can help us clear the flurry of 

thoughts from our minds. Meanwhile, right concentration is the 

intensified steadiness of the mind comparable to the unflickering flame 

of a lamp in a windless place. It is concentration that fixes the mind 

right and causes it to be unmoved and undisturbed. With support of 

Right Effort and Right Mindfulness, practitioners with fully 
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concentrated mind are capable of taming their own mind. To tame the 

mind also called to cultivate the mind, or to maintain and watch over 

the mind, not letting it get out of control, become egotistical, self-

centered, etc. In the beginning of meditation practice, most of us find 

that the primary thing we must work with is our busy and chaotic mind. 

However, we must be firm in our practice until our mind becomes clear 

and balanced, and is no longer caught by external objects, that is the 

time of a big change in our cultivation. At that time, we may be able to 

realize who we really are. A man who does not know how to adjust his 

mind according to circumstances would be like a corpse in a coffin. 

Turn your mind to yourself, and try to find pleasure within yourself, 

and you will always find therein an infinite source of pleasure ready 

for your enjoyment. Only when your mind is under control and put in 

the right path, it will be useful for yourself and for society. An 

unwholesome mind is not only danger to yourself, but also to the whole 

society.  

As a matter of fact, Outside the mind, there is no other thing. Mind, 

Buddha, and all the living, these three are not different (the Mind, the 

Buddha and sentient beings are not three different things). Zen 

practitioners should always remember that if the mind is allowed to 

function viciously and indulge in unwholesome thoughts, it can cause 

disaster, can even cause one’s death. But on the other hand, a mind 

imbued with wholesome thoughts can cure a sick body. When the mind 

is concentrated on right thoughts with right effort and right 

understanding, the effects it can produce are immense. Thus a mind 

with pure and wholesome thoughts leads to a healthy and relaxed life. 

Mind is such a subtle and intricate phenomenon that it is impossible to 

fine two men of the same mind. Man’s thoughts are translated into 

speech and action. Repetition of such speech and action gives rise to 

habits and finally habits form character. Character is the result of man’s 

mind-directed activities and so the characters of human beings vary. 

Thus to understand the real nature of life, one has to explore the 

innermost recesses of one’s mind which can only be accomplished by 

deep self-introspection based on purity of conduct and meditation.  The 

Buddhist point of view is that the mind or consciousness is the core of 

our existence. Of all forces the force of mind is the most potent. It is 

the power by itself. All our psychological experiences, such as pain and 
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pleasure, sorrow and happiness, good and evil, life and death, are not 

attributed to any external agency. They are the result of our own 

thoughts and their resultant actions. To tame the mind means to try to 

guide our minds to follow the wholesome path and to stay away from 

the unwholesome path. According to Buddhism teachings, training the 

mind doesn’t mean to gain union with any supreme beings, nor to bring 

about any mystical experiences, nor is it for any self-hypnosis. It is for 

gaining tranquility of mind and insight for the sole purpose of attaining 

unshakable deliverance of the mind. For a long long period of time, we 

all talk about air, land and environment pollution, what about our mind 

pollution? Should we do something to prevent our minds from 

wandering far deep into the polluted courses? Yes, we should. We 

should equally protect and cleanse our mind. The Buddha once taught: 

“For a long time has man’s mind been defiled by greed, hatred and 

delusion. Mental defilements make beings impure; and only mental 

cleansing can purify them.” Devout Buddhists should always keep in 

mind that our daily life is an intense process of cleansing our own 

action, speech and thoughts. And we can only achieve this kind of 

cleansing through practice, not philosophical speculation or logical 

abstraction. Remember the Buddha once said: “Though one conquers 

in battle thousand times thousand men, yet he is the greatest conqueror 

who conquers himself.” This is nothing other than “training of your own 

monkey mind,” or “self-mastery,” or  “control your own mind.” It 

means mastering our own mental contents, our emotions, likes and 

dislikes, and so forth. Thus, “self-mastery” is the greatest empire a man 

can aspire unto, and to be subject to our own passions is the most 

grievous slavery. Zen practitioners should always remember that 

nothing exists outside the mind (consciousness), since all phenomena 

are projections of consciousness. The purpose of practicing meditation 

to take hold of our mind and to obtain the mindfulness of the mind. If 

the practitioner knows his own mind, he will not waste his time and 

effort, otherwise, his time and effort will be useless. To know your 

mind, you should always observe and and recognize everything about 

it. This must be practiced at all times, while you are walking, standing, 

lying, sitting, speaking, or even when you are not speaking. The most 

important thing is to try not to be dominated by the distinction between 

extremes of good and bad, wholesome and unwholesome, just and 



 505 

unjust, etc. Whenever a wholesome thought arises, acknowledge it: “A 

wholesome thought has just arisen.” If an unwholesome thought arises, 

acknowledge it as well: “An unwholesome thought has just arisen.” 

Don’t dwell on it or try to get rid of it. To acknowledge it is enough. If 

they are still there, acknowledge they are still there. If they have gone, 

acknowledge they have gone. That way the practitioner is able to hold 

of his mind and to obtain the mindfulness of the mind. 

Remember all man-made calamities in the world is created by men 

who have not learned the way of mind control or men who don’t know 

how to tame their minds. According to the Buddhist Zen, to tame the 

deluded mind we must not have any thing in it (take the mind of non-

existence or the empty mind). In Buddhism, cultivating is simply 

transforming the mind, it is to say that we use some kind of inner 

discipline to transform the heart. In our daily life, we usually 

experience two contrary states of mind (that have direct bearing on 

human mind): happiness and suffering. Even though we don’t want to 

further discuss about the consciousness in this subtitle, we all recognize 

that besides our concrete body we still have another part that 

dominates the body. We all agree that the experiences of suffering and 

happiness do not originate or stem from the body itself, they originate 

from an inner abstract place which Buddhism calls “mind”. According 

to Buddhism, powerful mental experiences under the forms of thoughts 

and emotions are so strong that they have the capability to dominate all 

physical levels of experience. This is the key point in Buddhism, for 

from this point of view, we recognize that cultivating is transforming 

the mind, and transforming the mind means cultivating. And from this 

very viewpoint, we agree that our state of mind, including our attitudes, 

thoughts and emotions, plays a crucial role in our experiences of 

happiness and suffering. In transforming the mind, Buddhists should 

remember that there’s no discipline can be used to force our mind. It 

must be done on the basis of voluntary acceptance. However, this 

voluntary acceptance or voluntary follow a spiritual discipline happens 

only after we ourselves have recognized that certain attitudes, 

thoughts, emotions and ways of life are beneficial to us and to others. 

And the spiritual path is the only way that will help us transform our 

minds. However, to be able to transform our minds we must understand 

the way our attitudes, thoughts and emotion work. We must understand 
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the differences between “wholesome” and “unwholesome”. In 

Buddhism, speaking is in no way cultivating, cultivating means 

practicing with our own energy and sincerity. If we say in order to 

reduce greed, hatred, ignorance, pride, doubt, wrong views, killing, 

stealing, lying, etc., we must have the mind of loving-kindness, 

compassion, joy, and renunciation. This is only an empty word. It is not 

enough to recognize that this is what is required to obtain a wholesome 

mind. It is not enough simply to wish that we should have more loving-

kindness, more compassion, more joy or more renunciation. On the 

contrary, Buddhists must make an on going effort, again and again, to 

cultivate the positive aspects within us. The key for transforming the 

mind is a sustained effort and sincerity. To be able to step on the way 

of transforming the mind, Buddhists have no other choice but observing 

the rules and contemplating the way to examine how attitudes, thoughts 

and emotions arise in us through introspection. These will give us the 

real wisdom that can help us understand clearly what we should do and 

what we should not do with the wholesome and the unwholesome. This 

is the real way of transforming of the mind of a Buddhist. 

One of the main purposes of meditation is to tame the deluded 

thoughts. When we are able to stay perfectly clear by cutting off all 

thinking and yet not falling into a trance-like sleep, this is called ‘quiet 

sitting’. When inside and outside become one, and no circumstances 

can hinder us, this is Zen. When we understand the real meaning of 

sitting Zen, we understand ourselves. In our mind there is a diamond 

sword. If we want to understand ourselves, take it and cut off good and 

bad, long and short, coming and going, high and low, Buddha and 

demons, etc. Let’s cut off all things. If we are not thinking, we are one 

with our action. We are the tea that we are drinking. We are the brush 

that we are painting with. Not-thinking is before thinking. When there 

exists “not-thinking”, we are the whole universe; the universe is us. 

This is exactly the Zen mind, absolute mind. It is beyond space and 

time, beyond the dualities of self and other, good and bad, life and 

death. The truth is just what it is. The truth is just verse is present in the 

tip of his brush. In fact, true freedom is freedom from thinking, freedom 

from all attachments, desires, and deluded thoughts, freedom from 

even from life and death. 



 507 

According to the Satipatthana Sutta in the Majjhima Nikaya, the 

Buddha taught: “Bhikkhus, doeas a Bhikhu abide contemplating mind 

as mind? Here a Bhikhu understands mind affected by lust as mind 

affected by lust, and mind unaffected by lust as mind unaffected by 

lust. He understands mind affected by hate as mind affected by hate, 

and mind unaffected by hate as mind unaffected by hate. He 

understands mind affected by delusion as mind affected by delusion, 

and mind unaffected by delusion as mind unaffected by delusion. He 

understands contracted mind as contracted mind, and distracted mind as 

distracted mind. He understands exalted mind as exalted mind, and 

unexalted mind as unexalted mind. He understands surpassed mind as 

surpassed mind, and unsurpassed mind as unsurpassed mind. He 

understands concentrated mind as concentrated mind, and 

unconcentrated mind as unconcentrated mind. He understands liberated 

mind as liberated mind, and unliberated mind as unliberated mind. In 

this way he abides contemplating mind as mind internally, or he abides 

contemplating mind as mind externally, or he abides contemplating 

mind as mind both internally and externally. Or else, he abides 

contemplating in mind its arising factors, or he abides contemplating in 

mind its vanishing factors, or he abides contemplating in mind both its 

arising and vanishing factors. Or else mindfulness that ‘there is mind’ is 

simply established in him to the extent necessary for bare knowledge 

and mindfulness. And he abides independent, not clinging to anything 

in the world. That is how a Bhikkhu abides contemplating mind as 

mind.” 

According to the Vimalakirti Sutra, when Upasaka Vimalakirti was 

sick; obeying the Buddha’s command, Manjusri Bodhisattva called on 

Vimalakirti to enquire after his health. Manjusri asked: “How does a 

sick Bodhisattva control his mind?” Vimalakirti replied: “A sick 

Bodhisattva should think thus: ‘My illness comes from inverted 

thoughts and troubles (klesa) during my previous lives but it has no real 

nature of its own. Therefore, who is suffering from it? Why is it so? 

Because when the four elements unite to form a body, the former are 

ownerless and the latter is egoless. Moreover, my illness comes from 

my clinging to an ego; hence I should wipe out this clinging.’ Now that 

he knows the source of his illness, he should forsake the concept of an 

ego and a living being. He should think of things (dharma) thus: ‘A 
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body is created by the union of all sorts of dharmas (elements) which 

alone rise and all, without knowing one another and without 

announcing their rise and fall.’ In order to wipe out the concept of 

things (dharmas) a sick Bodhisattva should think thus: ‘This notion of 

dharma is also an inversion which is my great calamity. So I should 

keep from it.’ What is to be kept from? From both subject and object. 

What does this keeping from subject and object mean?  It means 

keeping from dualities. What does this keeping from dualities mean? It 

means not thinking of inner and outer dharmas (i.e. contraries) by the 

practice of impartiality. What is impartiality? It means equality (of all 

contraries e.g.) ego and nirvana. Why is it so? Because both ego and 

nirvana are void. Why are both void? Because they exist only by 

names which have no independent nature of their own. “When you 

achieve this equality you are free from all illnesses but there remains 

the conception of voidness which also is an illusion and should be 

wiped out as well.’ A sick Bodhisattva should free himself from the 

conception of sensation (vedana) when experiencing any one of its 

three states (which are painful, pleasurable and neither painful nor 

pleasurable feeling). Before his full development into Buddhahood 

(that is before delivering all living beings in his own mind) he should 

not wipe out vedana for his own benefit with a view to attaining 

nirvana for himself only.  Knowing that the body is subject to suffering 

he should think of living beings in the lower realms of existence and 

give rise to compassion (for them). Since he has succeeded in 

controlling his false views, he should guide all living beings to bring 

theirs under control as well. He should uproot theirs (inherent) illnesses 

without (trying to) wipe out non-existence dharmas (externals for sense 

data). For he should teach them how to cut off the origin of illness.  

What is the origin of illness?  It is their clinging which causes their 

illness. What are the objects of their clinging?  They are the three 

realms (of desire, form and beyond form).  By what means should they 

cut off their clinging?  By means (of the doctrine that) nothing 

whatsoever can be found, and (that) if nothing can be found there will 

be no clinging.  What is meant by ‘nothing can be found? It means 

(that) apart from dual views (There is nothing else that can be had).  

What are dual views? They are inner and outer views beyond which 

there is nothing. Manjusri, this is how a sick Bodhissattva should 
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control his mind. Top wipe out suffering from old age, illness and death 

is the Bodhisattva’s bodhi (enlightened practice). If he fails to do so his 

practice lacks wisdom and is unprofitable. For instance, a Bodhisattva 

is (called) courageous if he overcomes hatred; if in addition he wipes 

out (the concept of) old age, illness and death he is a true Bodhisattva. 

A sick Bodhisattva should again reflect: Since my illness is neither real 

nor existing, the illnesses of all living beings are also unreal and non-

existent. But while so thinking if he develops a great compassion 

derived from his love for living beings and from his attachment to this 

false view, he should (immediately) keep from these feelings. Why is it 

so? Because a Bodhisattva should wipe out all external causes of 

troubles (klesa) while developing great compassion. For (this) love and 

(these) wrong views result from hate of birth and death.  If he can keep 

from this love and these wrong views he will be free from hatred, and 

wherever he may be reborn he will not be hindered by love and wrong 

views. His next life will be free from obstructions and he will be able 

to expound the Dharma to all living beings and free them from 

bondage.  As the Buddha has said, there is no such thing as untying 

others when one is still held in bondage for it is possible to untie others 

only after one is free from bonds. Manjusri, a sick Bodhisattva should 

thus control his mind while dwelling in neither the (state of) controlled 

mind nor its opposite, that of uncontrolled mind. For if he dwells in (the 

state of) uncontrolled mind, this is stupidity and if he dwells in (that of) 

controlled mind, this is the sravaka stage. Hence a Bodhisattva should 

not dwell in either and so keep from both; this is the practice of the 

Bodhisattva stage. When staying in the realm of birth and death he 

keeps from its impurity, and when dwelling in nirvana he keeps from 

(its condition of) extinction of reincarnation and escape from suffering; 

this is the practice of the Bodhisattva stage. That which is neither 

worldly nor saintly is Bodhisattva development (into Buddhahood). 

That which is neither impure nor pure is Bodhisattva practice. Although 

he is beyond the demonic state he appears (in the world) to overcome 

demons; this is Bodhisattva conduct. In his quest of all knowledge 

(sarvajna) he does not seek it at an inappropriate moment; this is 

Bodhisattva conduct.  Although he looks into the uncreated he does not 

achieve Buddhahood; this is Bodhisattva conduct. Although he looks 

into nidana (or the twelve links in the chain of existence) he enters all 
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states of perverse views (to save living beings); this is Bodhisattva 

conduct. Although he helps all living beings he does not give rise to 

clinging; this is Bodhisattva conduct. Although he keeps from the 

phenomenal he does not lean on the voidness of body and mind; this is 

Bodhisattva conduct. Although he passes through the three worlds (of 

desire, form and beyond form) he does not injure the Dharmata; this is 

the Bodhisattva conduct. Although he realizes the voidness (of thing) 

he sows the seeds of all merits; this is Bodhisattva conduct. Although 

he dwells in formlessness he continues delivering living beings; this is 

Bodhisattva conduct.  Although he refrains from (creative) activities he 

appears in his physical body; this is Bodhisattva conduct.  Although he 

keeps (all thoughts) from rising he performs all good deeds; this is 

Bodhisattva conduct. Although he practices the six perfections 

(paramitas) he knows all the mental states of living beings; this is 

Bodhisattva conduct. Although he possesses the six supernatural 

powers he refrains from putting an end to all worldy streams; this is 

Bodhisattva conduct. Although he practices the four infinite states of 

mind, he does not wish to be reborn in the Brahma heavens, this 

Bodhisattva conduct. Although he practices meditation, serenity 

(dhyana), liberation and samadhi, he does not avail himself of these to 

be reborn in dhyana heavens; this is Bodhisattva conduct. Although he 

practice the four states of mindfulness he does not keep for ever from 

the karma of body and mind; this is Bodhisattva conduct. Although he 

practices the four right efforts he persists in physical and mental zeal 

and devotion; this is Bodhisattva conduct. Although he practices the 

four Hinayana steps to supernatural powers he will continue doing so 

until he achieves all Mahayana supernatural powers; this is 

Bodhisattva conduct. Although he practices the five spiritual faculties 

of the sravaka stage he discerns the sharp and dull potentialities of 

living beings; this is Bodhisattva conduct. Although he practices the 

five powers of the sravaka stage he strives to achieve the ten powers of 

the Buddha; this is Bodhisattva conduct. Although he practices the 

seven Hinayana degrees of enlightenment he discerns the Buddha’s 

all-wisdom (sarvajna); this is Bodhisattva conduct. Although he 

practices the eightfold noble truth (of Hinayana) he delights in treading 

the Buddha’s boundless path; this is Bodhisattva conduct. Although he 

practices samathavipasyana which contributes to the realization of 
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bodhi (enlightenment) he keeps from slipping into nirvana; this is 

Bodhisattva conduct. Although he practices the doctrine of not creating 

and not annihilating things (dharma) he still embellishes his body with 

the excellent physical marks of the Buddha; this is Bodhisattva 

conduct. Although he appears as a sravaka or a pratyeka-buddha, he 

does not stray from the Buddha Dharma; this is Bodhisattva conduct.  

Although he has realized ultimate purity he appears in bodily form to 

do his work of salvation; this is Bodhisattva conduct.  Although he sees 

into all Buddha lands which are permanently still like space, he causes 

them to appear in their purity and cleanness; this is Bodhisattva 

conduct. Although he has reached the Buddha stage which enables him 

to turn the wheel of the Law (to preach the Dharma) and to enter the 

state of nirvana, he does not forsake the Bodhisattva path; this is 

Bodhisattva conduct.” 

 

VII.Cultivating the Eightfold Noble Path Means Cultivating on 

the Spiritual Discipline: 

In order to practice spiritual discipline in accordance with the 

Buddha's teachings in the eightfold noble path, practitioners should 

follow the following steps. The first thing Practitioners Should Try to 

Do is to Take Hold of the Breath: The Sutra of Mindfulness teaches the 

method of taking hold of one’s breath as follows: “Be ever mindful 

when you breathe in and mindful when you breathe out. Breathing in a 

long breath, you know ‘I am breathing in a long breath’. Breathing out 

a long breath, you know ‘I am breathing out a long breath’. Breathing 

in a short breath, you know ‘I am breathing in a short breath’. 

Breathing out a short breath, you know ‘I am breathing out a short 

breath.’ ‘Experiencing a whole breath-body, I shall breathe in,’ thus 

you train yourself. ‘Experiencing the whole breath-body, I shall 

breathe out,’ thus you train yourself. ‘Calming the activity of the 

breath-body, I shall breathe in,’ thus you train yourself. ‘Calming the 

activity of the breath-body, I shall breathe out,’ thus you train 

yourself.” Thus when we practice, we should know how to breathe to 

maintain mindfulness, for breathing is not only a wonderful tool to 

prevent dispersion, but it is also a connection between our body and our 

thoughts. Whenever our mind becomes scattered, we should use our 

breath as a means to take hold of our mind again. 
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Second, Cultivators Should Know Guidelines for Spiritual 

Discipline:  From a Buddhist point of view, meditation is a spiritual 

discipline for meditation allows us to have some degree of control over 

our attitudes, thoughts and emotions. According to Buddhism, our state 

of mind which composes of thoughts and emotions, is usually wild and 

uncontrolled because we lack the spiritual discipline needed to tame it. 

Our mind is like a wild and uncontrolled horse. Only through a spiritual 

discipline we are able to reverse our wild and uncontrolled mind, and it 

also helps us regain control of our own minds. If we try to practice a 

spiritual discipline on our minds, we are able to concentrate or to place 

our minds on a given wholesome or positive object, an object that will 

enhance our ability to focus in accordance with the Buddhist viewpoint; 

this is also called right concentration. Then we utilize the practice of 

reasoning application, by recognizing the strengths and weaknesses of 

different types of thoughts and emotions with their advantages and 

disadvantages. We are able to enhance our states of mind which 

contribute towards a sense of serenity, tranquillity and contentment, as 

well as reducing those attitudes, thoughts and emotions that lead to 

sufferings, afflictions and dissatisfactions. Thus there are two ways of 

spiritual discipline, the first one is a single-pointed meditation or 

tranquil abiding, and the second one is penetrative insight or reasoning 

application. An example of the single-pointed and the analytic 

meditation on the “impermanence”. If we remain single-pointedly 

focused on the thought that everything changes from moment to 

moment, that is single-pointed meditation. If we remain focus on the 

impermanence by constantly applying to everything we encounter with 

various reasonings concerning the impermanent nature of things, 

reinforcing our conviction in the fact of impermanence through this 

analytical process, we are practicing analytic meditation on 

impermanence. However, Buddhists should always be careful with 

obstacles that are always waiting for us during practicing of a spiritual 

discipline, such as mental scattering or distraction, drowsiness or 

dullness, mental laxity, and mental excitement. In short, spiritual 

discipline is extremely difficult to achieve, but it is not impossible for 

us to achieve. Devout Buddhists should practice with all their energy 

and sincerity. 



 513 

Third, Stilling the Thought: Zen translates as ‘stilling the thought.’ 

It also means ‘thought cultivation’ in accordance with the Buddha's 

teaching on the right thought. ‘Thought’ refers to investigating the 

meditation topic. ‘Stilling the thought’ means ‘at all times, wipe it 

clean, and let no dust alight.’ ‘Thought cultivation’ is done by means of 

raising the meditation topic in thought after thought and never 

forgetting it. We must think it this way: “We do it in the morning, and 

we also do it in the evening.’ We should apply effort within our own 

nature and not seek outside. If we follow after any external state, it is 

easy to go astray. Only states that arise from our own nature are true 

states. The Dharma door of ‘stilling the thought’ requires that we apply 

continuous, unrelenting effort, without any interruption. In our 

meditation, we should as concentrated as a mother-hen sitting on her 

eggs. Meditation requires determination, sincerity, and perseverance. 

We can not be arrogant and assume that we are higher and better than 

anyone else. If we have thoughts like these, that means a demon of 

insanity has possessed us, and our skill will never advance. When we 

practice meditation, we should not indulge in idle thoughts. When we 

have idle thoughts, we do not gain any benefit, but we waste a 

tremendous amount of time. Practicing meditation requires patience 

and perseverance. The secret of success in Zen meditation is patience, 

whatever we can not endure, we must still endure. If we can endure to 

the ultimate point, then suddenly we can penetrate through and 

experience the clarity of enlightenment. If we lack patience and can 

not endure bitterness and fatigue, then we will surrender to the states 

that we encounter.  
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Chöông Hai Möôi Hai 

Chapter Twenty-Two 

 

Boán Taâm Voâ Löôïng  

 

I. Toång Quan Veà Boán Taâm Voâ Löôïng: 

Trong Phaät giaùo, taâm voâ löôïng laø caùi taâm roäng lôùn, caùi taâm khoâng 

theå tính löôøng ñöôïc. Taâm voâ löôïng khoâng nhöõng laøm lôïi ích cho voâ 

löôïng chuùng sanh, daãn sinh voâ löôïng phuùc ñöùc vaø taïo thaønh voâ löôïng 

quaû vò toát ñeïp trong theá giôùi ñôøi soáng trong moät ñôøi, maø coøn lan roäng 

ñeán voâ löôïng theá giôùi trong voâ löôïng kieáp sau naày, vaø taïo thaønh voâ 

löôïng chö Phaät. Boán taâm voâ löôïng, coøn goïi laø Töù Ñaúng hay Töù Phaïm 

Haïnh, hay boán traïng thaùi taâm cao thöôïng. Ñöôïc goïi laø voâ löôïng vì 

chuùng chieáu khaép phaùp giôùi chuùng sanh khoâng giôùi haïn khoâng ngaên 

ngaïi. Cuõng coøn ñöôïc goïi laø “Phaïm Truù” vì ñaây laø nôi truù nguï cuûa Phaïm 

Chuùng Thieân treân coõi Trôøi Phaïm Thieân. Voâ Löôïng Taâm laø nhöõng ñeà 

muïc tu taäp mang laïi lôïi laïc raát lôùn cho haønh giaû. Haønh giaû tu Phaät neân 

luoân tuaân thuû töù voâ löôïng taâm vì ñoù laø boán phaåm haïnh daãn tôùi loái soáng 

cao thöôïng. Chính nhôø boán phaåm haïnh naày maø haønh giaû coù theå loaïi tröø 

ñöôïc taùnh ích kyû vaø traïng thaùi baát hoøa; ñoàng thôøi taïo ñöôïc taùnh vò tha 

vaø söï hoøa hôïp trong gia ñình, xaõ hoäi vaø coäng ñoàng. Trong tu taäp, ñaây laø 

boán taâm giaûi thoaùt, vì töø ñoù mình coù theå nhìn thaáy nhöõng gì toát ñeïp 

nhaát nôi tha nhaân. Nhö vaäy, töù voâ löôïng taâm cuõng coù theå ñöôïc xem nhö 

nhöõng ñeà muïc haønh thieàn thuø thaéng, qua ñoù haønh giaû coù theå trau doài 

nhöõng traïng thaùi taâm cao sieâu hôn. Nhôø tu taäp nhöõng phaåm chaát cao 

thöôïng cuûa töù voâ löôïng taâm maø haønh giaû coù theå an truï nôi taâm tænh 

laëng vaø thanh saïch. 

Thaät ra, coù raát nhieàu teá haïnh maø haønh giaû phaûi chuaån bò trong tu 

taäp. Haønh giaû phaûi tu taäp theá naøo maø khi chöùng kieán söï thaønh coâng cuûa 

ngöôøi khaùc mình phaûi khôûi taâm tuøy hyû; khi thaáy ngöôøi khaùc ñau khoå 

mình phaûi khôûi taâm thöông xoùt vaø thoâng caûm. Khi chính mình thaønh 

coâng mình phaûi luoân giöõ taâm khieâm cung, vaân vaân vaø vaân vaân. Tuy 

nhieân, Tröôùc khi nhaäp Nieát Baøn, ñöùc Phaät ñaõ töøng nhaán maïnh raèng 

ngöôøi Phaät töû nhaát ñònh phaûi coù moät neàn taûng hieåu bieát vöõng chaéc ñeå tu 

haønh, trong ñoù chuùng ta khoâng theå thieáu vieäc thoâng hieåu Boán Taâm Voâ 

Löôïng. Sau ñoù, ñöùc Phaät ñaõ nhaéc laïi vôùi chuùng ñeä töû raèng boán caùi taâm 
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lôùn voâ löôïng raát quan troïng maø baát cöù haønh giaû naøo cuõng phaûi coù trong 

tu taäp. Boán taâm voâ löôïng naày khoâng nhöõng laøm lôïi ích cho voâ löôïng 

chuùng sanh, daãn sinh voâ löôïng phuùc ñöùc vaø taïo thaønh voâ löôïng quaû vò 

toát ñeïp trong theá giôùi ñôøi soáng trong moät ñôøi, maø coøn lan roäng ñeán voâ 

löôïng theá giôùi trong voâ löôïng kieáp sau naày, vaø taïo thaønh voâ löôïng chö 

Phaät. Boán taâm voâ löôïng, coøn goïi laø Töù Ñaúng hay Töù Phaïm Haïnh, hay 

boán traïng thaùi taâm cao thöôïng. Ñöôïc goïi laø voâ löôïng vì chuùng chieáu 

khaép phaùp giôùi chuùng sanh khoâng giôùi haïn khoâng ngaên ngaïi. Cuõng coøn 

ñöôïc goïi laø “Phaïm Truù” vì ñaây laø nôi truù nguï cuûa Phaïm Chuùng Thieân 

treân coõi Trôøi Phaïm Thieân. 

Chính tinh thaàn Töø Bi maø Ñöùc Phaät daïy ñaõ aûnh höôûng saâu saéc ñeán 

traùi tim cuûa vua A Duïc, moät ñaïi hoaøng ñeá Phaät töû cuûa AÁn Ñoä vaøo theá 

kyû thöù 3 tröôùc Taây Lòch. Tröôùc khi trôû thaønh moät Phaät töû, oâng ñaõ töøng 

laø moät vò quaân vöông hieáu chieán gioáng nhö cha mình tröôùc laø vua Bình 

Sa Vöông, vaø oâng noäi mình laø vua Candaragupta. Khaùt voïng muoán 

baønh tröôùng laõnh thoå cuûa mình ñaõ khieán nhaø vua ñem quaân xaâm laêng 

vaø chieám cöù nöôùc laùng gieàng Kalinga. Trong cuoäc xaâm laêng naày, haøng 

ngaøn ngöôøi ñaõ bò gieát, trong khi nhieàu chuïc ngaøn ngöôøi khaùc bò thöông 

vaø bò baét laøm tuø binh. Tuy nhieân, khi sau ñoù nhaø vua tin nôi loøng töø bi 

cuûa ñaïo Phaät, oâng ñaõ nhaän ra söï ñieân roà cuûa vieäc gieát haïi naày. Vua A 

Duïc caûm thaáy voâ cuøng aân haän moãi khi nghó ñeán cuoäc thaûm saùt khuûng 

khieáp naày vaø nguyeän giaõ töø vuõ khí. Coù theå noùi vua A Duïc laø vò quaân 

vöông duy nhaát trong lòch söû, laø ngöôøi sau khi chieán thaéng ñaõ töø boû con 

ñöôøng chinh phuïc baèng ñöôøng loái chieán tranh vaø môû ñaàu cuoäc chinh 

phuïc baèng ñöôøng loái chaùnh phaùp. Nhö chæ duï 13 khaéc treân ñaù cuûa vua 

A Duïc cho thaáy “Vua ñaõ tra kieám vaøo voû khoâng bao giôø ruùt ra nöõa. vì 

Ngaøi öôùc mong khoâng laøm toån haïi ñeán caùc chuùng sanh.” Vieäc truyeàn 

baù tín ngöôõng töø bi cuûa Ñöùc Phaät treân khaép theá giôùi phöông Ñoâng, 

phaàn lôùn laø do nhöõng noã löïc taùo baïo vaø khoâng meät moûi cuûa vua A Duïc. 

Phaùp Phaät ñaõ moät thôøi laøm cho taâm hoàn ngöôøi AÙ Chaâu trôû neân oân hoøa 

vaø khoâng hieáu chieán. Tuy nhieân, neàn vaên minh hieän ñaïi ñang xieát chaët 

treân caùc vuøng ñaát Chaâu AÙ. Moät ñieàu maø ai trong chuùng ta cuõng phaûi 

chaáp nhaän laø vôùi ñaø taêng tröôûng vaø phaùt trieån cuûa vaên minh, thì söùc 

soáng noäi taâm seõ suy thoaùi, vaø con ngöôøi ngaøy caøng trôû neân sa ñoïa. Vôùi 

söï tieán trieån cuûa khoa hoïc hieän ñaïi raát nhieàu thay ñoåi ñaõ dieãn ra, taát caû 

nhöõng thay ñoåi vaø caûi tieán naày, thuoäc veà laõnh vöïc vaät chaát beân ngoaøi, 

vaø coù khuynh höôùng laøm cho con ngöôøi thôøi nay ngaøy caøng trôû neân 
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quan taâm ñeán nhuïc duïc traàn tuïc hôn, neân hoï xao laõng nhöõng phaåm chaát 

nôi taâm hoàn, vaø trôû neân ích kyû hay voâ löông taâm. Nhöõng ñôït soùng vaên 

minh vaät chaát ñaõ aûnh höôûng ñeán nhaân loaïi vaø taùc ñoäng ñeán loái suy tö 

cuõng nhö caùch soáng cuûa hoï. Con ngöôøi bò troùi buoäc thaäm teä bôûi giaùc 

quan cuûa hoï, hoï soáng quaù thieân veà theá giôùi vaät chaát ñeán noãi khoâng coøn 

tieáp chaïm ñöôïc vôùi caùi thieän myõ cuûa theá giôùi beân trong. Chæ coù quan 

nieäm soáng töø bi theo lôøi Ñöùc Phaät daïy môùi coù theå laäp laïi söï quaân bình 

veà tinh thaàn vaø haïnh phuùc cho nhaân loaïi maø thoâi. 

Haønh giaû tu taäp neân luoân tuaân thuû töù voâ löôïng taâm vì ñoù laø boán 

phaåm haïnh daãn tôùi loái soáng cao thöôïng. Chính nhôø boán phaåm haïnh naày 

maø haønh giaû coù theå loaïi tröø ñöôïc taùnh ích kyû vaø traïng thaùi baát hoøa; 

ñoàng thôøi taïo ñöôïc taùnh vò tha vaø söï hoøa hôïp trong gia ñình, xaõ hoäi vaø 

coäng ñoàng. Trong tu taäp, ñaây laø boán taâm giaûi thoaùt, vì töø ñoù mình coù 

theå nhìn thaáy nhöõng gì toát ñeïp nhaát nôi tha nhaân. Nhö vaäy, töù voâ löôïng 

taâm cuõng coù theå ñöôïc xem nhö nhöõng ñeà muïc haønh thieàn thuø thaéng, 

qua ñoù haønh giaû coù theå trau doài nhöõng traïng thaùi taâm cao sieâu hôn. 

Nhôø tu taäp nhöõng phaåm chaát cao thöôïng cuûa töù voâ löôïng taâm maø haønh 

giaû coù theå an truï nôi taâm tænh laëng vaø thanh saïch. Taát caû nhöõng phöông 

phaùp tu taäp trong Phaät giaùo veà thieàn, tònh ñoä, hay maät chuù, vaân vaân, 

haønh giaû khoâng bao giôø neân coù taâm thaùi ngöng caûm thoâng vôùi nhöõng 

ngöôøi khaùc. Rieâng haønh giaû ñi theo con ñöôøng tu taäp thieàn ñònh khoâng 

phaûi laø töï coâ laäp trong moät caùi loàng hay moät caùi buoàng, maø laø töï do côûi 

môû trong quan heä vôùi moïi ngöôøi. Con ñöôøng töï nhaän thöùc bao giôø cuõng 

ñem laïi keát quaû taïo neân moät ñöôøng loái ñoái xöû khaùc vôùi moïi ngöôøi, moät 

ñöôøng loái thaám nhuaàn töø bi, thöông yeâu vaø caûm thoâng vôùi moïi sanh 

linh.  

 

II. Toùm Löôïc Noäi Dung Cuûa Boán Taâm Voâ Löôïng: 

Töø Voâ Löôïng Taâm laø loøng töø, moät trong nhöõng ñöùc tính chuû yeáu 

cuûa Phaät giaùo. Loøng töø thieän voâ tö ñoái vôùi taát caû moïi ngöôøi. Thöïc taäp 

loøng töø nhaèm chieán thaéng haän thuø, tröôùc laø vôùi ngöôøi thaân roài sau vôùi 

ngay caû ngöôøi döng, vaø sau cuøng laø höôùng loøng töø ñeán vôùi ngay caû keû 

thuø, vì taâm töø laø loøng öôùc muoán taát caû chuùng sanh ñeàu ñöôïc an vui 

haïnh phuùc. Trong kinh Phaùp Cuù, Ñöùc Phaät daïy: “Haän thuø khoâng chaám 

döùt ñöôïc haän thuø; chæ coù tình thöông môùi chaám döùt ñöôïc haän thuø maø 

thoâi.” Thaät vaäy, loøng bi maãn vaø loøng töø aùi laø nhöõng thöù cöïc kyø quan 

troïng ñoái vôùi con ngöôøi, vì daãu raèng coù nhöõng coá gaéng töï cung töï tuùc, 
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nhöng con ngöôøi vaãn caàn coù nhau. Khoâng ai laø moät hoøn ñaûo rieâng bieät 

caû. Moät hoøn ñaûo bieät laäp ngoaøi bieån khôi coù theå töï toàn moät mình, 

nhöng con ngöôøi khoâng theå soáng moät mình. Chuùng ta caàn laãn nhau, vaø 

chuùng ta phaûi xem nhau nhö nhöõng ngöôøi baïn hay nhöõng ngöôøi giuùp ñôõ 

hoã trôï laãn nhau. Moïi ngöôøi, theo thuyeát luaân hoài, thaät ra ñeàu laø anh em 

vôùi nhau, ñuùng nghóa laø nhöõng thaønh vieân trong moät ñaïi gia ñình, vì 

qua nhieàu voøng lieân hoài lieân tuïc, khoâng coù moät ngöôøi nam hay moät 

ngöôøi nöõ naøo trong quaù khöù ñaõ khoâng töøng laø cha meï hay anh chò em 

cuûa chuùng ta. Vì vaäy, chuùng ta phaûi taäp thöông yeâu nhau, kính troïng 

nhau, che chôû cho nhau, vaø chia seû vôùi ngöôøi khaùc nhöõng gì mình coù. 

Tu taäp thieàn ñònh laø töï taäp loaïi tröø loøng ganh gheùt, thuø haän vaø vò kyû, ñeå 

phaùt trieån loøng töø bi laân maãn ñeán vôùi moïi loaøi. Chuùng ta coù thaân xaùc vaø 

ñôøi soáng cuûa rieâng mình, nhöng chuùng ta vaãn coù theå soáng haøi hoøa vaø 

giuùp ñôõ ngöôøi khaùc trong khaû naêng coù ñöôïc cuûa mình. Trong ñaïo Phaät, 

loøng töø laø loøng yeâu thöông roäng lôùn ñoái vôùi chuùng sanh moïi loaøi, coøn 

goïi laø töø voâ löôïng taâm. Töø voâ löôïng taâm laø loøng thöông yeâu voâ cuøng 

roäng lôùn ñoái vôùi toaøn theå chuùng sanh moïi loaøi, vaø gaây taïo cho chuùng 

sanh caùi vui chaân thaät. Haønh giaû tu thieàn phaûi caån thaän canh phoøng caùi 

goïi laø ‘tình yeâu thöông döôùi hình thöùc yeâu thöông xaùc thòt’, ñoù chæ laø 

caùi vui cuûa theá gian maø thoâi. Caùi vui cuûa theá gian chæ laø caùi vui giaû 

taïm, vui khoâng laâu beàn, caùi vui aáy bò phieàn naõo chi phoái; khi tham saân 

si ñöôïc thoûa maõn thì vui; khi chuùng khoâng ñöôïc thoûa maõn thì buoàn. 

Muoán coù caùi vui chaân thaät, caùi vui vónh vieãn thì tröôùc tieân chuùng ta 

phaûi nhoå heát khoå ñau do phieàn naõo gaây ra. “Töø” phaûi coù loøng bi ñi 

keøm. Bi ñeå chæ nguyeân nhaân cuûa ñau khoå vaø khuyeân baûo chuùng sanh 

ñöøng gaây nhaân khoå, töø ñeå chæ phöông phaùp cöùu khoå ban vui. Tuy nhieân, 

loøng töø khoâng phaûi laø moät ñaëc tính baåm sinh. Neáu chuùng ta muoán phaùt 

trieån loøng töø chuùng ta phaûi boû nhieàu thôøi gian hôn ñeå thöïc haønh. Ngoài 

thieàn töï noù khoâng mang laïi cho chuùng ta caùi goïi laø “loøng töø.” Muoán 

ñöôïc loøng töø, chuùng ta phaûi ñöa noù vaøo haønh ñoäng trong cuoäc soáng 

haèng ngaøy cuûa chuùng ta. Trong nhöõng sinh hoaït haèng ngaøy cuûa chuùng 

ta, chuùng ta phaûi phaùt trieån söï caûm thoâng vaø gaàn guõi vôùi ngöôøi khaùc 

baèng caùch suy nieäm veà nhöõng khoå ñau cuûa hoï. Chaúng haïn nhö khi gaëp 

ai ñang khoå ñau phieàn naõo thì chuùng ta heát loøng an uûi hoaëc giuùp ñôû hoï 

veà vaät chaát neáu caàn. Noåi khoå cuûa chuùng sanh voâ löôïng thì loøng töø cuõng 

phaûi laø voâ löôïng. Muoán thaønh töïu taâm töø naày, haønh giaû tu thieàn phaûi 

duøng ñuû phöông tieän ñeå laøm lôïi laïc cho chuùng sanh, trong khi hoùa ñoä 
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phaûi tuøy cô vaø tuøy thôøi. Tuøy cô laø quan saùt trình ñoä caên baûn cuûa chuùng 

sanh nhö theá naøo roài tuøy theo ñoù maø chæ daïy. Cuõng gioáng nhö thaày 

thuoác phaûi theo beänh maø cho thuoác. Tuøy thôøi laø phaûi thích öùng vôùi thôøi 

ñaïi, vôùi gian ñoaïn maø hoùa ñoä. Neáu khoâng thích nghi vôùi hoaøn caûnh vaø 

khoâng caäp nhaät ñuùng vôùi yeâu caàu cuûa chuùng sanh, thì duø cho phöông 

phaùp hay nhaát cuõng khoâng mang laïi keát quaû toát. Trong Kinh Taâm Ñòa 

Quaùn, Ñöùc Phaät ñaõ daïy veà boán thöù khoâng tuøy cô laø noùi khoâng phaûi choã, 

noùi khoâng phaûi thôøi, noùi khoâng phaûi caên cô, vaø noùi khoâng phaûi phaùp. 

Thieàn ñònh treân Taâm Töø laø tu taäp laøm sao coù ñöôïc caùi taâm ñem laïi 

nieàm vui söôùng cho chuùng sanh. ÔÛ ñaây haønh giaû vôùi taâm ñaày loøng töø 

traûi roäng khaép nôi, treân, döôùi, ngang, heát thaûy phöông xöù, cuøng khaép voâ 

bieân giôùi, vò aáy luoân an truù bieán maõn vôùi taâm töø, quaûng ñaïi, voâ bieân, 

khoâng haän, khoâng saân. Töø voâ löôïng taâm coøn coù nghóa laø taâm ao öôùc 

mong muoán phuùc lôïi vaø haïnh phuùc cuûa chuùng sanh. Söùc maïnh cuûa 

“Loøng Töø” laø Haïnh Phuùc Theá Gian, nhöng cuõng laø Naêng Löïc cho söï tu 

taäp Thieàn Ñònh. Taâm töø coù söùc maïnh ñem laïi haïnh phuùc theá tuïc cho 

chuùng ta trong kieáp naày. Khoâng coù taâm töø, con ngöôøi treân theá giôùi naày 

seõ ñöông ñaàu vôùi voâ vaøn vaán ñeà nhö haän, thuø, ganh gheùt, ñoá kî, kieâu 

ngaïo, vaân vaân. Phaät töû neân phaùt trieån taâm töø, neân aáp uû yeâu thöông 

chuùng sanh hôn chính mình. Thöông yeâu neân ñöôïc ban phaùt moät caùch 

voâ ñieàu kieän, baát vuï lôïi vaø bình ñaúng giöõa thaân sô, baïn thuø. 

Bi Voâ Löôïng Taâm laø caùi taâm hay taám loøng bi maãn thöông xoùt cöùu 

vôùt ngöôøi khaùc thoaùt khoûi khoå ñau phieàn naõo. Loøng bi laø loøng vò tha, 

khoâng vì baûn ngaõ, maø döïa treân nguyeân taéc bình ñaúng. Khi thaáy ai ñau 

khoå beøn thöông xoùt, aáy laø bi taâm. Loøng bi maãn coù nghóa laø tö duy voâ 

haïi. “Karuna” ñöôïc ñònh nghóa nhö “tính chaát laøm cho traùi tim cuûa 

ngöôøi thieän laønh rung ñoäng tröôùc nhöõng baát haïnh cuûa ngöôøi khaùc” hay 

“tính chaát laøm khôi daäy nhöõng caûm xuùc dòu daøng trong moät ngöôøi thieän 

laønh, khi nhìn thaáy nhöõng khoå ñau cuûa ngöôøi khaùc. Ñoäc aùc, hung baïo laø 

keû thuø tröïc tieáp cuûa loøng bi maãn. Maëc duø söï buoàn raàu hay saàu khoå coù 

theå xuaát hieän döôùi daïng moät ngöôøi baïn, noù vaãn khoâng phaûi laø Karuna 

thaät söï, maø chæ laø loøng traéc aån giaû doái, loøng traéc aån nhö vaäy laø khoâng 

trung thöïc vaø chuùng ta phaûi coá gaéng phaân bieät taâm bi thaät söï vôùi loøng 

traéc aån giaû doái naày. Ngöôøi coù loøng bi maãn laø ngöôøi traùnh laøm haïi hay 

aùp böùc keû khaùc, ñoàng thôøi coá gaéng xoa dòu nhöõng baát haïnh cuûa hoï, boá 

thí söï voâ uùy hay ñem laïi söï an oån cho hoï cuõng nhö cho moïi ngöôøi, 

khoâng phaân bieät hoï laø ai. Loøng Bi Maãn khoâng coù nghóa laø thuï ñoäng. 
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Loøng Bi Maãn trong ñaïo Phaät coù nghóa laø töø bi laân maãn, vaø töø bi laân 

maãn khoâng coù nghóa laø cho pheùp ngöôøi khaùc chaø ñaïp hay tieâu dieät 

mình. Chuùng ta phaûi töû teá vôùi moïi ngöôøi, nhöng chuùng ta cuõng phaûi baûo 

veä chính chuùng ta vaø nhieàu ngöôøi khaùc. Neáu caàn giam giöõ moät ngöôøi vì 

ngöôøi aáy nguy hieåm, thì phaûi giam. Nhöng chuùng ta phaûi laøm vieäc naøy 

vôùi taâm töø bi. Ñoäng löïc laø ngaên ngöøa ngöôøi aáy tieáp tuïc phaù hoaïi vaø 

nuoâi döôõng loøng saân haän. Ñoái vôùi Haønh giaû tu Phaät, loøng Bi Maãn coù 

theå giuùp cheá ngöï ñöôïc söï ngaïo maïn vaø ích kyû.  Bi Voâ Löôïng Taâm laø 

taâm cöùu khoå cho chuùng sanh. ÔÛ ñaây haønh giaû vôùi taâm ñaày loøng bi maãn 

traûi roäng khaép nôi, treân, döôùi, ngang, heát thaûy phöông xöù, cuøng khaép voâ 

bieân giôùi, vò aáy luoân an truù bieán maõn vôùi taâm bi, quaûng ñaïi, voâ bieân, 

khoâng haän, khoâng saân. Bi voâ löôïng taâm coøn laøm taâm ta rung ñoäng khi 

thaáy ai ñau khoå. Taâm ao öôùc mong muoán loaïi tröø ñau khoå cuûa ngöôøi 

khaùc, ñoái laïi vôùi söï taøn aùc. Moät khi chuùng ta ñaõ kieän toaøn loøng bi maãn 

thì taâm chuùng ta seõ traøn ñaày nhöõng tö töôûng vò tha, vaø töï nhieân chuùng ta 

nguyeän coáng hieán ñôøi mình cho vieäc cöùu khoå ngöôøi khaùc. Ngoaøi ra, 

loøng bi maãn coøn giuùp chuùng ta cheá ngöï ñöôïc söï ngaïo maïn vaø ích kyû. 

Loøng bi maãn coù nghóa laø mong caàu cho ngöôøi khaùc ñöôïc thoaùt khoûi 

nhöõng khoù khaên vaø ñau khoå maø hoï ñaõ vaø ñang phaûi traûi qua. Loøng bi 

maãn khaùc vôùi loøng thöông haïivaø nhöõng taâm thaùi coù tính caùch chieáu coá 

khaùc. Loøng bi maãn luoân ñi keøm vôùi nhaän thöùc veà söï bình ñaúng giöõa 

mình vaø nhöõng chuùng sanh khaùc veà phöông dieän mong caàu haïnh phuùc 

vaø mong muoán thoaùt khoûi caûnh khoå, vaø töø ñoù laøm cho chuùng ta coù theå 

giuùp ngöôøi khaùc deã daøng nhö giuùp chính baûn thaân mình. “Ñoàng caûm töø 

bi hay khoan dung,” moät trong nhöõng phaåm chaát quan troïng vaø noåi baät 

nhaát cuûa chö Phaät vaø chö Boà taùt, vaø “bi” cuõng chính laø ñoäng löïc phía 

sau söï theo ñuoåi cöùu caùnh giaùc ngoä Boà Ñeà. Söï ñoàng caûm naày theå hieän 

moät caùch khoâng phaân bieät ñoái vôùi taát caû chuùng sanh moïi loaøi. Töø bi laø 

moät thaùi ñoä tích cöïc quan taâm ñeán söï khoå naõo cuûa caùc chuùng sanh 

khaùc. Söï ñoàng caûm ôû ngöôøi tu taäp phaûi ñöôïc gia taêng baèng trí naêng ñeå 

trôû thaønh ñuùng ñaén vaø coù hieäu quaû. Tính töø bi theå hieän ôû Boà Taùt Quaùn 

AÂm. Theo Phaät giaùo Nguye ân Thuûy, bi laø moät trong “töù voâ löôïng taâm.” 

Noù quan heä tôùi vieäc phaùt trieån loøng thöông caûm nôi voâ soá chuùng sanh. 

Theo Phaät giaùo Ñaïi thöøa, töø bi khoâng chöa goïi laø ñuû, vì noù vaån coøn 

keùm loøng “ñaïi bi” cuûa chö Boà Taùt ñeán vô ùi heát thaûy chuùng sanh, vaø töø 

bi phaûi ñi ñoâi vôùi trí tueä môùi coù theå ñaït ñeán ñaïi giaùc ñöôïc. Vì vaäy haønh 

giaû phaûi tu taäp caû bi laãn trí, ñeå caùi naøy caân baèng vaø laøm maïnh caùi kia. 
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Loøng “Bi” chính laø moät trong nhöõng cöûa ngoû quan troïng ñi ñeán ñaïi 

giaùc, vì nhôø ñoù maø chuùng ta khoâng gieát haïi chuùng sanh. 

Loøng bi maãn coù nghóa laø mong caàu cho ngöôøi khaùc ñöôïc thoaùt khoûi 

nhöõng khoù khaên vaø ñau khoå maø hoï ñaõ vaø ñang phaûi traûi qua. Loøng bi 

maãn khaùc vôùi loøng thöông haïi vaø nhöõng taâm thaùi coù tính caùch chieáu coá 

khaùc. Loøng bi maãn luoân ñi keøm vôùi nhaän thöùc veà söï bình ñaúng giöõa 

mình vaø nhöõng chuùng sanh khaùc veà phöông dieän mong caàu haïnh phuùc 

vaø mong muoán thoaùt khoûi caûnh khoå, vaø töø ñoù laøm cho chuùng ta coù theå 

giuùp ngöôøi khaùc deã daøng nhö giuùp chính baûn thaân mình. ÔÛ ñaây vò Tyø 

Kheo vôùi taâm ñaày loøng bi maãn traûi roäng khaép nôi, treân, döôùi, ngang, 

heát thaûy phöông xöù, cuøng khaép voâ bieân giôùi, vò aáy luoân an truù bieán maõn 

vôùi taâm bi, quaûng ñaïi, voâ bieân, khoâng haän, khoâng saân. Bi voâ löôïng taâm 

coøn laøm taâm ta run ñoäng khi thaáy ai ñau khoå. Taâm ao öôùc mong muoán 

loaïi tröø ñau khoå cuûa ngöôøi khaùc, ñoái laïi vôùi söï taøn aùc.  Loøng bi maãn 

cuûa chö vò Boà Taùt laø khoâng theå nghó baøn.  Chö Boà Taùt laø nhöõng baäc ñaõ 

giaùc ngoä, nhöõng vò Phaät töông lai, tuy nhieân, caùc Ngaøi nguyeän seõ tieáp 

tuïc truï theá  trong moät thôøi gian thaät daøi. Taïi sao vaäy? Vì lôïi ích cho tha 

nhaân, vì caùc ngaøi muoán cöùu vôùt chuùng sanh ra khoûi côn ñaïi hoàng thuûy 

cuûa khoå ñau phieàn naõo. Nhöng coøn lôïi ích cuûa chính caùc ngaøi ôû ñaâu?  

Vôùi caùc ngaøi, lôïi ích cuûa chuùng sanh chính laø lôïi ích cuûa caùc ngaøi, bôûi 

vì caùc ngaøi muoán nhö vaäy. Tuy nhieân, noùi nhö vaäy thì ai coù theå tin 

ñöôïc?  Thaät laø ñuùng vôùi nhöõng ngöôøi khoâ caïn tình thöông, chæ nghó ñeán 

rieâng mình thì thaáy khoù tin ñöôïc loøng vò tha cuûa vò Boà Taùt. Nhöng 

nhöõng ngöôøi coù töø taâm thì hieåu noù deã daøng. Chuùng ta chaúng thaáy ñoù 

sao, moät soá ngöôøi nguoäi laïnh tình thöông thaáy thích thuù tröôùc nieàm ñau 

noãi khoå cuûa ngöôøi khaùc, duø cho nieàm ñau noãi khoå chaúng mang laïi lôïi 

ích chi cho hoï? Vaø chuùng ta cuõng phaûi thöøa nhaän raèng chö Boà Taùt, 

cöông quyeát trong tình thöông, thaáy hoan hyû giuùp ích cho keû khaùc 

khoâng chuùt lo aâu vò kyû. Chuùng ta chaúng thaáy sao, nhöõng keû u minh 

tröôùc baûn chaát thaät söï cuûa vaïn höõu neân coi caùi “Ngaõ” laø thaät neân troùi 

buoäc vaøo noù vaø haäu quaû laø khoå ñau phieàn naõo. Trong khi chö Boà Taùt 

ñaõ xoùa boû ñöôïc caùi “Ngaõ” neân ngöøng xem nhöõng caùi “Ta” vaø “cuûa ta” 

laø thaät. Chính vì theá maø chö vò Boà Taùt luoân aân caàn töø bi ñoái vôùi tha 

nhaân vaø saün saøng chòu muoân ngaøn khoå ñau phieàn naõo vì söï aân caàn töø bi 

naøy. Loøng bi maãn chaéc chaén khoâng phaûi laø moät traïng thaùi uûy mò hay 

yeáu ñuoái cuûa taâm. Noù laø moät caùi gì ñoù maïnh meõ, vöõng chaéc. Traùi tim 

cuûa ngöôøi coù loøng bi maãn thöïc söï seõ rung ñoäng, khi thaáy moät nguoøi naøo 
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ñoù trong côn hoaïn naïn. Tuy nhieân, ñaây khoâng phaûi laø moät söï öu saàu 

buoàn baõ; chính söï rung ñoäng naày ñaõ khích leä ngöôøi aáy haønh ñoäng vaø 

thuùc duïc ngöôøi aáy cöùu nguy keû baát haïnh. Muoán laøm ñöôïc ñieàu naày 

phaûi caàn ñeán söùc maïnh cuûa taâm, phaûi caàn ñeán raát nhieàu loøng khoan 

dung vaø taâm xaû. Thaät laø sai laàm khi coù ngöôøi voäi vaõ ñi ñeán keát luaän 

raèng loøng bi maãn laø söï bieåu loä moät taâm hoàn yeáu ñuoái, bôûi vì noù coù tính 

chaát dòu daøng, nhu mì. Quan ñieåm cuûa ñaïo Phaät veà loøng bi maãn khoâng 

coù nhöõng giôùi haïn quy ñònh. Moïi chuùng sanh keå caû nhöõng sinh vaät nhoû 

beù nhaát boø döôùi chaân chuùng ta. Nhö vaäy, nhaân sinh quan cuûa ñaïo Phaät 

cho raèng khoâng coù chuùng sanh naøo ñöôïc xem nhö naèm ngoaøi voøng töø bi 

vaø khoâng coù söï phaân bieät giöõa ngöôøi, thuù, saâu boï, hay giöõa ngöôøi vaø 

ngöôøi nhö thöôïng ñaúng hay haï lieät, giaøu hay ngheøo, maïnh hay yeáu, trí 

hay ngu, ñen hay traéng, Baø La Moân hay Chieân Ñaø La, vaân vaân, vì Töø 

Bi khoâng coù bieân giôùi, vaø ngay khi chuùng ta coá gaéng phaân chia con 

ngöôøi ra treân caên baûn sai laàm vöøa keå treân, lieàn theo ñoù caùi caûm xuùc tö 

rieâng ñaõ leûn vaøo vaø nhöõng phaåm chaát voâ haïn naày ñaõ trôû thaønh höõu haïn, 

maø ñieàu naày traùi ngöôïc laïi vôùi nhöõng lôøi daïy cuûa Ñöùc Phaät. Chuùng ta 

caàn phaûi thaän troïng khoâng ñeå nhaàm laãn taâm bi vôùi nhöõng bieåu hieän 

beänh hoaïn cuûa söï buoàn raàu, vôùi nhöõng caûm giaùc khoå thaân, vaø vôùi söï uûy 

mò. Maát moät ngöôøi thaân, chuùng ta khoùc, nhöng caùi khoùc ñoù khoâng phaûi 

laø loøng bi maãn. Neáu phaân tích nhöõng caûm xuùc naày moät caùch caån thaän, 

chuùng ta seõ thaáy raèng chuùng chæ laø nhöõng bieåu hieän beà ngoaøi cuûa 

nhöõng tö töôûng, hay yù nghó trìu meán, ích kyû naèm beân trong cuûa chuùng 

ta. Taïi sao chuùng ta caûm thaáy buoàn raàu? Bôûi vì ngöôøi thaân cuûa chuùng ta 

ñaõ qua ñôøi. Ngöôøi ñoù laø baïn beø, hoï haøng cuûa chuùng ta nay khoâng coøn 

nöõa. Chuùng ta caûm thaáy raèng mình ñaõ maát ñi moät nieàm haïnh phuùc vaø 

moïi thöù khaùc maø ngöôøi aáy ñem laïi, cho neân chuùng ta buoàn raàu. Daàu 

thích hay khoâng thích, töï lôïi vaãn laø nguyeân nhaân chính cuûa taát caû 

nhöõng tình caûm ñoù. Khoâng theå goïi ñaây laø “Karuna” ñöôïc, taïi sao chuùng 

ta khoâng buoàn khoùc khi nhöõng ngöôøi cheát ñoù khoâng phaûi laø ngöôøi thaân 

cuûa chuùng ta? Ñôn giaûn laø vì chuùng ta khoâng quen vôùi hoï, chuùng ta 

chaúng maát maùt gì caû vaø söï qua ñôøi cuûa hoï cuõng chaúng aûnh höôûng gì 

ñeán nhöõng vui thuù vaø lôïi ích maø chuùng ta ñaõ coù.  

Theo Hoøa Thöôïng Thích Nhaát Haïnh trong taùc phaåm “Giaän,” hieåu 

bieát vaø töø bi laø hai nguoàn naêng löôïng raát maïnh. Hieåu bieát vaø töø bi 

ngöôïc laïi vôùi ngu si vaø thuï ñoäng. Neáu cho raèng töø bi laø thuï ñoäng, yeáu 

ñuoái hay heøn nhaùt töùc laø khoâng hieåu gì heát veà yù nghóa ñích thöïc cuûa 
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hieåu bieát vaø töø bi. Neáu cho raèng nhöõng ngöôøi coù taâm töø bi khoâng bao 

giôø choáng ñoái vaø phaûn öùng vôùi baát coâng laø laàm. Hoï laø nhöõng chieán só, 

nhöõng anh huøng, anh thö ñaõ töøng thaéng traän. Khi baïn haønh ñoäng vôùi 

taâm töø bi, vôùi thaùi ñoä baát baïo ñoäng treân caên baûn cuûa quan ñieåm baát nhò 

thì baïn phaûi coù raát nhieàu huøng löïc. Baïn khoâng haønh ñoäng vì saân haän, 

baïn khoâng tröøng phaït hay cheâ traùch. Töø luoân lôùn maïnh trong baïn vaø 

baïn coù theå thaønh coâng trong vieäc tranh ñaáu choáng baát coâng. Töø bi 

khoâng coù nghóa laø chòu ñau khoå khoâng caàn thieát hay maát söï khoân ngoan 

bình thöôøng. Thí duï nhö baïn höôùng daãn moät ñoaøn ngöôøi ñi thieàn haønh, 

di chuyeån thaät chaäm vaø thaät ñeïp. Thieàn haønh taïo ra raát nhieàu naêng 

löôïng; thieàn haønh ñem laïi söï yeân tònh, vöõng chaûy vaø bình an cho moïi 

ngöôøi. Nhöng neáu baát thình lình trôøi laïi ñoå côn möa thì baïn ñaâu coù theå 

cöù tieáp tuïc ñi chaäm ñeå cho moïi ngöôøi phaûi bò öôùt suõng ñöôïc? Nhö vaäy 

laø khoâng thoâng minh. Neáu baïn laø moät ngöôøi höôùng daãn toát baïn seõ 

chuyeån qua thieàn chaïy (luùp suùp). Baïn vaãn duy trì ñöôïc nieàm vui cuûa 

thieàn haønh. Baïn vaãn coù theå cöôøi vaø mæm cöôøi ñeå toû ra mình khoâng ngu 

ngô trong tu taäp. Baïn vaãn coù theå giöõ chaùnh nieäm khi thöïc taäp thieàn 

chaïy döôùi côn möa. Chuùng ta phaûi thöïc taäp baèng ñöôøng loái thoâng minh. 

Thieàn taäp khoâng phaûi laø moät haønh ñoäng ngu ngô. Thieàn taäp khoâng phaûi 

laø nhaém maét baét chöôùc ngöôøi keá beân. Thieàn taäp laø kheùo leùo vaø söû duïng 

trí thoâng minh cuûa chính mình. Ngöôøi tu taäp thieàn quaùn neân luoân nhôù 

raèng con ngöôøi khoâng phaûi laø keû thuø cuûa chuùng ta. Keû thuø cuûa chuùng ta 

khoâng phaûi laø ngöôøi khaùc. Keû thuø cuûa chuùng ta laø baïo ñoäng, si meâ, vaø 

baát coâng trong chính chuùng ta vaø trong ngöôøi khaùc. Khi chuùng ta trang 

bò vôùi loøng töø bi vaø söï hieåu bieát, chuùng ta khoâng ñaáu tranh vôùi ngöôøi 

khaùc, nhöng chuùng ta choáng laïi khuynh höôùng chieám ñoaït, khoáng cheá 

vaø boùc loät. Chuùng ta khoâng muoán tieâu dieät ngöôøi khaùc, nhöng chuùng ta 

khoâng ñeå cho hoï khoáng cheá vaø boùc loät chuùng ta hay ngöôøi khaùc. Chuùng 

ta phaûi töï baûo chuùng ta. Chuùng ta coù trí thoâng minh, vaø trí tueä. Töø bi 

khoâng coù nghóa laø ñeå cho ngöôøi khaùc maëc tình baïo ñoäng vôùi chính hoï 

vaø vôùi chuùng ta. Töø bi coù nghóa laø thoâng minh. Haønh ñoäng baát baïo 

ñoäng xuaát phaùt töø tình thöông chæ coù theå laø moät haønh ñoäng thoâng minh. 

Khi noùi tôùi bi maãn, vò tha vaø phuùc lôïi cuûa ngöôøi khaùc, chuùng ta khoâng 

neân laàm töôûng raèng noù coù nghóa laø mình phaûi queân mình hoaøn toaøn. 

Loøng bi maãn vò tha laø keát quaû cuûa moät taâm thöùc maïnh meû, maïnh ñeán 

ñoä con ngöôøi ñoù töï thaùch ñoá loøng vò kyû hay loøng chæ yeâu coù mình töø ñôøi 

naøy qua ñôøi khaùc. Bi maãn vò tha hay laøm vì ngöôøi khaùc laø moät trong 



 524 

nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì nhôø ñoù maø chuùng ta 

khoâng ñoå thöøa ñoå loãi cho ngöôøi.  

Hyû Voâ Löôïng Taâm laø taâm vui möøng khi thaáy ngöôøi khaùc thoaùt khoå 

ñöôïc vui. ÔÛ ñaây haønh giaû vôùi ñaày taâm hyû traûi roäng khaép nôi, treân, döôùi, 

ngang, heát thaûy phöông xöù, cuøng khaép voâ bieân giôùi, vò aáy luoân an truù 

bieán maõn vôùi taâm hyû, quaûng ñaïi, voâ bieân, khoâng haän, khoâng saân. Hyû 

taâm coøn laø taâm vui khi thaáy ngöôøi thaønh coâng thònh vöôïng. Thaùi ñoä 

khen ngôïi hay chuùc möøng naày giuùp loaïi boû taùnh ganh tî baát maõn vôùi söï 

thaønh coâng cuûa ngöôøi. Hyû taâm coøn laø caùi taâm vui theo ñieàu thieän. Vui 

theo caùi vui cuûa ngöôøi (thaáy ngöôøi laøm vieäc thieän, loøng mình hoan hyû 

vui söôùng theo). Ñaây laø haïnh nguyeän thöù naêm trong Phoå Hieàn Thaäp 

Haïnh Nguyeän. Tuøy hyû coâng ñöùc laø phaùt taâm chöùng nhaát thieát trí maø 

sieâng tu coäi phöôùc, chaúng tieác thaân maïng, laøm taát caû nhöõng haïnh khoù 

laøm, ñaày ñuû caùc moân Ba La Maät, chöùng nhaäp caùc truù ñòa cuûa Boà Taùt, 

ñeán troïn quaû voâ thöôïng Boà ñeà, vaân vaân bao nhieâu caên laønh aáy, duø nhoû 

duø lôùn, chuùng ta ñeàu tuøy hyû. Hyû laø caùi taâm coù coâng naêng loaïi tröø aùc 

caûm. Do coâng phu tu taäp thieàn ñònh vaø khaûo saùt nhöõng thaêng traàm cuûa 

kieáp soáng, haønh giaû coù theå trau doài ñöùc haïnh cao thöôïng naày vaø hoan 

hyû vôùi tình traïng an laønh, haïnh phuùc vaø tieán boä cuûa ngöôøi khaùc. Kyø 

thaät, khi chuùng ta vui ñöôïc vôùi nieàm vui cuûa ngöôøi khaùc, taâm chuùng ta 

caøng trôû neân thanh tònh, tinh khieát vaø cao caû hôn. 

Xaû Voâ Löôïng Taâm laø noäi taâm bình ñaúng vaø khoâng coù chaáp tröôùc, 

moät trong nhöõng ñöùc tính chính cuûa Phaät giaùo, xaû boû seõ ñöa ñeán traïng 

thaùi höûng hôø tröôùc nhöõng vui khoå hay ñoäc laäp vôùi caû hai thöù naày. Xaû 

ñöôïc ñònh nghóa laø taâm bình ñaúng, nhö khoâng phaân bieät tröôùc ngöôøi 

vaät, kyû bæ; xaû boû theá giôùi vaïn höõu, khoâng coøn bò phieàn naõo vaø duïc voïng 

troùi buoäc. Xaû laø moät trong thaát giaùc phaàn hay thaát boà ñeà phaàn. Ñöùc 

Phaät daïy: “Muoán ñöôïc vaøo trong caûnh giôùi giaûi thoaùt thaäm thaâm cuûa 

caùc baäc Boà Taùt, Phaät töû tröôùc heát caàn phaûi xaû boû taát caû duïc laïc cuûa nguõ 

duïc cuûa phaøm phu. Theo Kinh Duy Ma Caät, khi ngaøi Vaên Thuø Sö Lôïi 

Boà Taùt ñeán thaêm beänh cö só Duy Ma Caät, oâng coù hoûi veà loøng “xaû”. 

Vaên Thuø Sö Lôïi hoûi Duy Ma Caät: “Sao goïi laø loøng xaû?” Duy Ma Caät 

ñaùp: “Nhöõng phöôùc baùo maø vò Boà Taùt ñaõ laøm, khoâng coù loøng hy voïng”. 

Xaû boû laø khoâng luyeán chaáp khi laøm lôïi laïc cho tha nhaân. Thoùi thöôøng 

khi chuùng ta laøm ñieàu gì nhaát laø khi ñöôïc keát quaû toát, thì chuùng ta hay 

töï haøo, töï maõn, vaø ñaéc chí. Söï baát bình, caõi vaõ xung ñoät giöõa ngöôøi vaø 

ngöôøi, nhoùm naày vôùi nhoùm khaùc cuõng do taùnh chaáp tröôùc maø nguyeân 
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nhaân laø do söï chaáp ngaõ, chaáp phaùp maø ra. Ñöùc Phaät daïy raèng neáu coù 

ngöôøi leân aùn mình sai, mình neân traû laïi hoï baèng loøng thöông, khoâng 

neân chaáp chaët. Khi hoï caøng cuoàng daïy thì chuùng ta caøng xaû boû, luoân 

tha thöù cho hoï baèng söï laønh. Laøm ñöôïc nhö vaäy laø vui. Caùc vò Boà Taùt 

ñaõ ly khai quan nieäm chaáp phaùp, neân khoâng thaáy mình laø aân nhaân cuûa 

chuùng sanh; ngöôïc laïi, luùc naøo hoï cuõng thaáy chính chuùng sanh môùi laø 

aân nhaân cuûa mình treân böôùc ñöôøng lôïi tha maãn chuùng, tieán ñeán coâng 

haïnh vieân maõn. Thaáy chuùng sanh vui laø Boà taùt vui vì loøng töø bi. Caùc 

ngaøi xaû boû ñeán ñoä ngöôøi gaàn xa ñeàu xem bình ñaúng, keû trí ngu ñeàu coi 

nhö nhau, mình vaø ngöôøi khoâng khaùc, laøm taát caû maø thaáy nhö khoâng 

laøm gì caû, noùi maø khoâng thaáy mình coù noùi gì caû, chöùng maø khoâng thaáy 

mình chöùng gì caû. Taâm xaû boû moïi thöù vaät chaát cuõng nhö vöôït leân moïi 

caûm xuùc. ÔÛ ñaây haønh giaû vôùi ñaày taâm xaû traûi roäng khaép nôi, treân, döôùi, 

ngang, heát thaûy phöông xöù, cuøng khaép voâ bieân giôùi, vò aáy luoân an truù 

bieán maõn vôùi taâm xaû, quaûng ñaïi, voâ bieân, khoâng haän, khoâng saân. Xaû voâ 

löôïng taâm coøn ñöôïc coi nhö laø nôi maø chö Thieân truù nguï. Ñaây laø traïng 

thaùi taâm nhìn ngöôøi khoâng thieân vò, khoâng luyeán aùi, khoâng thuø ñòch, ñoái 

laïi vôùi thieân vò vaø thuø haèn. Taâm ‘Xaû’ giuùp cho haønh giaû tu thieàn gaùc 

qua moät beân caû hai cöïc ñoan baùm víu vaø thuø haèn. Nhôø taâm ‘Xaû’ maø 

haønh giaû luoân ñi treân trung ñaïo, khoâng coøn chaïy theo nhöõng thöù öa 

thích hay xua ñuoåi nhöõng thöù laøm mình khoâng vöøa yù. Nhôø taâm ‘Xaû’ maø 

haønh giaû luoân coù taâm bình thaûn, quaân bình, khoâng giaän döõ, buoàn phieàn 

hay lo aâu. Xaû ñoùng vai troø raát quan troïng chaúng nhöõng cho vieäc tu taäp, 

maø coøn trong ñôøi soáng haèng ngaøy cuûa chuùng ta nöõa. Thoâng thöôøng, 

chuùng ta bò nhöõng ñoái töôïng vöøa loøng vaø thích thuù laøm dính maéc hay bò 

dao ñoäng vì gaëp phaûi nhöõng ñoái töôïng khoâng öa thích. Ñaây laø nhöõng 

trôû ngaïi haàu nhö moïi ngöôøi ñeàu gaëp phaûi. Chuùng ta bò yeâu gheùt chi 

phoái neân khoâng coù söï quaân bình. Vì vaäy maø tham lam vaø saân haän deã 

daøng loâi keùo chuùng ta. Theo Thieàn Sö U. Pandita trong quyeån “Ngay 

Trong Kieáp Naày”, coù naêm caùch ñeå phaùt trieån taâm xaû: Xaû ñoái vôùi taát caû 

chuùng sanh. Ñieàu thieát yeáu ñaàu tieân laøm cho taâm xaû phaùt sinh laø coù 

thaùi ñoä xaû ly ñoái vôùi taát caû chuùng sanh, bao goàm nhöõng ngöôøi thaân yeâu 

vaø ngay caû loaøi vaät. Ñeå chuaån bò cho taâm xaû phaùt sanh, chuùng ta phaûi 

coá gaéng vun boài thaùi ñoä khoâng luyeán aùi, khoâng chaáp giöõ vaø coù taâm xaû 

ñoái vôùi caû ngöôøi vaø vaät maø mình yeâu thöông. Phaøm nhaân chuùng ta coù 

theå coù moät ít dính maéc vaøo nhöõng ngöôøi thaân thuoäc, nhöng quaù nhieàu 

dính maéc seõ coù haïi cho caû mình vaø ngöôøi. Coù thaùi ñoä xaû ly vôùi vaät voâ 
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tri voâ giaùc. Muoán phaùt trieån taâm xaû chuùng ta cuõng phaûi coù thaùi ñoä xaû ly 

vôùi vaät voâ tri voâ giaùc nhö taøi saûn, y phuïc, quaàn aùo thôøi trang. Taát caû 

moïi thöù roài cuõng seõ phaûi bò huûy hoaïi theo thôøi gian bôûi moïi thöù treân theá 

gian naày ñeàu bò voâ thöôøng chi phoái. Traùnh xa ngöôøi quaù luyeán aùi. 

Nhöõng ngöôøi naày thöôøng dính maéc vaøo söï chaáp giöõ, chaáp giöõ vaøo 

ngöôøi, vaøo vaät maø hoï cho laø thuoäc veà mình. Nhieàu ngöôøi caûm thaáy khoå 

sôû khi thaáy ngöôøi khaùc söû duïng taøi saûn hay vaät duïng cuûa mình. Thaân 

caän ngöôøi khoâng quaù luyeán aùi vaø ngöôøi coù taâm xaû. Höôùng taâm vaøo vieäc 

phaùt trieån taâm xaû. Khi taâm höôùng vaøo vieäc phaùt trieån xaû ly thì noù 

khoâng coøn lang thang nhöõng vieäc phaøm tình theá tuïc nöõa.  

 

Four Immeasurable Minds 

 

I. An Overview of Four Immeasurable Minds: 

In Buddhism, an immeasurable mind is a mind of greatness, a mind 

that cannot be measurable. It not only benefit immeasurable living 

beings, bringing immeasurable blessings to them, and producing 

immeasurable highly spiritual attainments in a world, in one life, but 

also spreads all over immeasurable worlds, in immeasurable future 

lives, shaping up immeasurable Buddha. The four immeasurables or 

infinite Buddha-states of mind (Four Immeasurable Minds or the four 

virtues of infinite greatness). The four kinds of boundless mind, or four 

divine abodes. These states are called illimitables because they are to 

be radiated towards all living beings without limit or obstruction. They 

are also called brahmaviharas or divine abodes, or sublime states, 

because they are the mental dwellings of the brahma divinities in the 

Brahma-world. Immeasurable Minds are subjects of meditation that 

bring great benefits to practitioners. Buddhist practitioners should 

always observe these four immeasurable minds, for they are four 

excellent virtues conducive to noble living. They banish selfishness 

and disharmony and promote altruism with other beings, unity in the 

family, and good brotherhood in communities. In meditation practice, 

they are four minds of deliverance, for through them we can recognize 

the good of others. Therefore, the four immeasurable minds can also be 

considered as excellent subjects of meditation, through them 
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practitioners can develop more sublime states. By cultivating these 

noble virtues, practitioners can maintain a calm and pure mind. 

In fact, there are a lot of small virtues that practitioners need to 

prepare in cultivation. Practitioners should cultivate to a point that they 

would be happy with other’s success and sympathy with other’s 

miseries. They would keep themselves modest when achieving 

success. Before entering Nirvana, the Buddha emphasized in front of 

his disciples that Buddhists must definitely build up their foundation of 

knowledge in cultivation in which we cannot lack understanding of the 

Four Immeasurable Minds. Then, the Buddha briefly reminded his 

disciples that these four immeasurable minds were so important in 

cultivation that any practitioners must possess. These four 

immeasurable minds are not only benefit immeasurable living beings, 

bringing immeasurable blessings to them, and producing immeasurable 

highly spiritual attainments in a world, in one life, but also spreads all 

over immeasurable worlds, in immeasurable future lives, shaping up 

immeasurable Buddha. The four immeasurables or infinite Buddha-

states of mind, the four kinds of boundless mind, or four divine abodes. 

These states are called illimitables because they are to be radiated 

towards all living beings without limit or obstruction. They are also 

called brahmaviharas or divine abodes, or sublime states, because they 

are the mental dwellings of the brahma divinities in the Brahma-world. 

 It was the spirit of love and compassion taught by the Buddha that 

touched the heart of King Asoka, the great Buddhist Emperor of India 

in the third century B.C. Before he became a Buddhist he was a 

warlike monarch like his father, King Bimbisara, and his grandfather, 

King Candragupta. Wishing to extend his territories he invaded and 

conquered Kalinga. In this war thousands were slain, while many more 

were wounded and taken captive. Later, however, when he followed 

the Buddha’s creed of compassion he realized the folly of killing. He 

felt very sad when he thought of the great slaughter, and gave up 

warfare. He is the only military monarch on record who after victory 

gave up conquest by war and inaugurated conquest by righteousness. 

As his Rock Edict XIII says, ‘he sheathed the sword never to unsheath 

it, and wish no harm to living beings.’ The spread of the Buddha’s 

creed of compassion throughout the Eastern world was largely due to 

the enterprise and tireless efforts of Asoka the Great. The Buddha-law 
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made Asia mild and non-aggressive. However, modern civilization is 

pressing hard on Asian lands. It is known that with the rise and 

development of the so-called civilization, man’s culture deteriorates 

and he changes for the worse. With the match of modern science very 

many changes have taken place, and all these changes and 

improvements, being material and external, tend to make modern man 

more and more worldly minded and sensuous with the result that he 

neglects the qualities of the mind, and becomes self-interested and 

heartless. The waves of materialism seem to influence mankind and 

affect their way of thinking and living. People are so bound by their 

senses, they live so exclusively in the material world that they fail to 

contact the good within. Only the love and compassion taught by the 

Buddha can establish complete mental harmony and well-being.  

Practitioners should always observe these four immeasurable 

minds, for they are four excellent virtues conducive to noble living. 

They banish selfishness and disharmony and promote altruism with 

other beings, unity in the family, and good brotherhood in communities. 

In meditation practice, they are four minds of deliverance, for through 

them we can recognize the good of others. Therefore, the four 

immeasurable minds can also be considered as excellent subjects of 

meditation, through them practitioners can develop more sublime 

states. By cultivating these noble virtues, practitioners can maintain a 

calm and pure mind. All methods of cultivation on meditation, Buddha-

recitation, secret mantras, and so on, practitioners should never shut 

ourselves off from communion with our fellow men. As for those who 

follow the way of meditation is not to become isolated in a cage or cell, 

but to become free and open in our relations with our fellow beings. 

The search for self-realization always has its counterpart the 

development of a new way of relating to others, a way imbued with 

compassion, love and sympathy with all that live. 

 

II. A Summary of the Content of Four Immeasurable Minds: 

Immeasurable Kindness means mind of benevolence, one of the 

principal Buddhist virtues. Maitri is a benevolence toward all beings 

that is free from attachment. Maitri can be devloped gradually through 

meditation, first toward persons who are close to us, then to others, and 

at last to those who are indifferent and ill-disposed to us, for the mind 
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of loving-kindness is the wish for the welfare and happiness of all 

beings. In the Dhammapada Sutta, the Buddha taught: “Hatred does not 

cease by hatred, hatred ceases only by love.” In fact, compassion and 

loving-kindness are the utmost importance for human beings, for 

despite our strivings towards self-sufficiency, it remains a fact that 

people need one another. No man is an island at all. An island can exist 

alone in the sea, but a man cannot live alone. We need each other, and 

we must come to regard one another as friends and helpers whom we 

can look toward for mutual support. All men, as the doctrine of rebirth 

implies, are really brothers to each other, literally members of the big 

family, for in the repeated round of rebirth there is not one man or 

woman who has not  at some time in the past been our father or 

mother, our sister or brother. Therefore we must learn to love each 

other, to respect each other, to protect each other, and to give to the 

other what we would have for ourselves. To practice Zen is to train 

ourself to eliminate hatred, anger, and selfishness and to develop 

loving-kindness toward all. We have our physical bodies and our own 

lives, but still we can live in harmony with each other and help each 

other to the best of our ability. In Buddhism, loving kindness is the 

greatest love toward all sentient beings. Immeasurable loving kindness 

is the greatest love dedicated to all sentient beings, together with the 

desire to bring them joy and happiness. Practitioners should be on 

permanent guard against the so-called ‘carnal love disguised as loving-

kindness’, it is only one of the human joys. Human joy is totally 

impermanent; it is governed by misery, that is, when our passions such 

as greed, anger, and ignorance are satisfied, we feel pleased; but when 

they are not satisfied, we feel sad. To have a permanent joy, we must 

first sever all sufferings. Loving kindness generally goes together with 

pity whose role is to help the subjects sever his sufferings, while the 

role of loving kindness is to save sentient beings from sufferings and to 

bring them joy. However, loving-kindness is not an inborn 

characterictic. If we really want to develop our loving-kindness, we 

have to devote more time to practice. Sitting in meditation alone 

cannot bring us the so-called “loving-kindness.” In order to achieve the 

loving-kindness, we must put loving-kindness in actions in our daily 

life. In our daily activities, we must develop empathy and closeness to 

others by reflecting on their sufferings. For example, when we know 
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someone suffering, we should try our best to console them by kind 

words or to help them with our worldly possessions if needed. To 

respond to immeasurable human sufferings, we should have 

immeasurable loving kindness. To accomplish the heart of 

immeasurable loving kindness, practitioners have developed their 

immeasurable loving kindness by using all means to save mankind. 

They act so according to two factors, specific case and specific time. 

Specific case, like the physician who gives a prescription according to 

the specific disease, the Bodhisattva shows us how to put an end to our 

sufferings. Specific time means the teachings must always be relevant 

to the era, period and situation of the sufferers and their needs.  The 

Contemplation of the Mind Sutra teaches that we must avoid four 

opportune cases: What we say is not at the right place, what we say is 

not in the right time, what we say is not relevant to the spiritual level of 

the subject, and what we say is not the right Buddhist Dharma. 

Meditation on the “Loving-kindness” is cultivating to attain a mind that 

bestows joy or happiness. Immeasurable Love, a mind of great 

kindness, or infinite loving-kindness. Boundless kindness (tenderness), 

or bestowing of joy or happiness. Here, a practitioner, with a heart 

filled with loving-kindness. Thus he stays, spreading the thought of 

loving-kindness above, below, and across, everywhere, always with a 

heart filled with loving-kindness, abundant, magnified, unbounded, 

without hatred or ill-will. The loving-kindness is also the wish for the 

welfare and happiness of all living beings. It helps to eliminate ill-will. 

The powers of Loving-kindness is the Temporal Happiness and the 

Energy for Meditation Practices. Love has the power of bestowing 

temporal happiness upon us in this lifetime. Without love, people in 

this world will encounter a lot of problems (anger, hatred, jealousy, 

envy, arrogance, etc). A Buddhist should develop love for all sentient 

beings and to cherish others more than oneself. Love should be given 

equally to everyone including relatives or strangers, friends or foes, 

given without any conditions, without self-interests or attachment.  

Immeasurable Compassion means mind of sympathy, or pity 

(compassion) for another in distress and desire to help him or to deliver 

others from suffering out of pity. The compassion is selfless, non-

egoistic and based on the principle of universal equality. ‘Karuna’ 

means pity or compassion. In Pali and Sanskrit, ‘Karuna’ is defined as 
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‘the quality which makes the heart of the good man tremble and quiver 

at the distress of others.’ The quality that rouses tender feelings in the 

good man at the sight of others’ suffering. Cruelty, violence is the 

direct enemy of ‘karuna’. Though the latter may appear in the guise of 

a friend, it is not true ‘karuna’, but falsely sympathy; such sympathy is 

deceitful and one must try to distinguish true from false compassion. 

The compassionate man who refrains from harming and oppressing 

others and endeavors to relieve them of their distress, gives the gift of 

security to one and all, making no distinction whatsoever. To be kind 

does not mean to be passive. “Karuna” in Buddhism means 

compassionate, and compassionate does not mean to allow others to 

walk all over you, to allow yourself to be destroyed. We must be kind 

to everybody, but we have to protect ourselves and protect others. If 

we need to lock someone up because he is dangerous, then we have to 

do that. But we have to do it with compassion. Our motivation is to 

prevent that person from continuing his course of destruction and from 

feeding his anger. For practitioners, Compassion can help refraining 

from pride and selfishness. Immeasurable Compassion, a mind of great 

pity, or infinite compassion. Boundless pity, to save from suffering. 

Here a Zen practitioner, with a heart filled with compassion. Thus he 

stays, spreading the thought of compassion, above, below, across, 

everywhere, always with a heart filled with compassion, abundant, 

magnified, unbounded, without hatred or ill-will. Compassion also 

makes the heart quiver when other are subject to suffering. It is the 

wish to remove the suffering of others, and it is opposed to cruelty. 

Once we have fully developed compassion, our mind will be full with 

altruistic thoughts, and we automatically pledge to devote ourselves to 

freeing others from the the suffering. In addition, compassion also 

enables us to refrain from pride and selfishness. Compassion means 

wishing others be freed from problems and pain that they have 

undergone or are undergoing. Compassion is different from pity and 

other conscending attitudes. Compassion recognizes ourselves and 

others as equal in terms of wanting happiness and wanting to be free 

from misery, and enables us to help them with as much ease as we now 

help ourselves. “Active Compassion,” one of the most important and 

the outstanding quality of all Buddhas and bodhisattvas; it is also the 

motivation behind their pursuit of awakening. Compassion extends 
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itself without distinction to all sentient beings. “Karuna” refers to an 

attitude of active concern for the sufferings of other sentient bengs. 

Practitioners must cultivate or increase compassion via wisdom 

(prajna). In Theravada, it is one of the four “immeasurables.” It 

involves developing a feeling of sympathy for countless sentient 

beings. According to the Mahayana Buddhism, compassion itself is 

insuffient, and it is said to be inferior to the “great compassion” of 

Bodhisattvas, which extends to all sentient beings, and this must be 

accompanied by wisdom to approach enlightenment. Thus, 

practitioners must train both “karuna” and “prajna,” with each 

balancing and enhancing the other. Karuna or compassion is one of the 

most important entrances to the great enlightenment; for with it, we do 

not kill or harm living beings. 

Compassion means wishing others be freed from problems and pain 

that they have undergone or are undergoing. Compassion is different 

from pity and other conscending attitudes. Compassion recognizes 

ourselves and others as equal in terms of wanting happiness and 

wanting to be free from misery, and enables us to help them with as 

much ease as we now help ourselves. Immeasurable Compassion, a 

mind of great pity, or infinite compassion. Here a monk, with a heart 

filled with compassion. Thus he stays, spreading the thought of 

compassion, above, below, across, everywhere, always with a heart 

filled with compassion, abundant, magnified, unbounded, without 

hatred or ill-will. Compassion also makes the heart quiver when other 

are subject to suffering. It is the wish to remove the suffering of others, 

and it is opposed to cruelty. Bodhisattvas’ compassion is inconceivable. 

Bodhisattvas are enlightenment-beings, Buddhas-to-be, however, they 

vow to continue stay in this world for a long period of time. Why? For 

the good of others, because they want to become capable of pulling 

others out of this great flood of sufferings and afflictions. But what 

personal benefit do they find in the benefit of others? To Bodhisattvas, 

the benefit of others is their own benefit, because they desire it that 

way. However, in saying so, who could believe that? It is true that 

some people devoid of pity and think only of themselves, find it hard to 

believe in the altruism of the Bodhisattvas. But compassionate people 

do so easily. Do we not see that certain people, confirmed in the 

absence of pity, find pleasure in the suffering of others, even when it is 
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not useful to them? And we must admit that the Bodhisattvas, 

confirmed in pity, find pleasure in doing good things to others without 

any egoistic preoccupation. Don’t we see that certain, ignorant of the 

true nature of the conditioned Dharmas which constitute their so-called 

“Self”, attach themselves to these dharmas, as a result, they suffer 

pains and afflictions because of this attachment. While we must admit 

that the Bodhisattvas, detach themselves from the conditioned 

Dharmas, no longer consider these Dharmas as “I” or “Mine”, growing 

in pitying solicitude for others, and are ready to suffer pains for this 

solitude? Compassion is surely not a flabby state of mind. It is a strong 

enduring thing. When a person is in distress, it is truly compassionate 

man’s heart that trembles. This, however, is not sadness; it is this 

quacking of the heart that spurs him to action and incites him to rescue 

the distressed. And this needs strength of mind, much tolerance and 

equanimity. So, it is totally wrong to come to a hurry conclusion that 

compassion to be an expression of feebleness, because it has the 

quality of tenderness. The Buddhist conception of “Karuna” has no 

compromising limitations. All beings include even the tiniest creature 

that crawls at our feet. The Buddhist view of life is such that no living 

being is considered as outside the circle of “Metta and Karuna” which 

make no distinction between man, animal and insect, or between man 

and man, as, high and low, rich and poor, strong and weak, wise and 

unwise, dark and fair, Brahmin and Candala, and so forth; for “Metta 

and Karuna” are boundless and no sooner do we try to keep men apart 

on the false basis mentioned above, than the feeling of separateness 

creeps in and these boundless qualities become limited which is 

contrary to the teaching of the Buddha. We must be careful not to 

confuse compassion with morbid manifestations of sadness, with 

feelings of mental pain and with sentimentality. At the loss of a dear 

one, man weeps, but that is not compassion. If we analyze such 

feelings carefully we will conclude that they are outward 

manifestations of our inner thoughts of self affection. Why do we feel 

sad? Because our loved one has passed away. He who was our kin is 

now no more. We feel that we have lost the happiness and all else that 

we derived from him and so we are sad. Do we not see that all these 

feelings revolve round the ‘I’ and ‘Mine’? Whether we like it or not, 

self interest was responsible for it all. Can we call this ‘karuna’, pity or 
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compassion? Why do we not feel equally sad when others who are not 

our kin pass away before our eyes? Because we were not familiar with 

them, they were not ours, we have not lost anything and are not denied 

the pleasures and comforts we already enjoy.  

According to Most Venerable Thich Nhat Hanh in “Anger,” 

understanding and compassion are very powerful sources of energy. 

They are the opposite of stupidity and passivity. If you think that 

compassion is passive, weak, or cowardly, then you don’t know what 

real understanding or compassion is. If you think that compassionate 

people do not resist and challenge injustice, you are wrong. They are 

warriors, heroes, and heroines who have gained many victories. When 

you act with compassion, with non-violence, when you act on the basis 

of non-duality, you have to be very strong. You no longer act out of 

anger, you do not punish or blame. Compassion grows constantly inside 

of you, and you can succeed in your fight against injustice. Being 

compassion doesn’t mean suffering unnecessarily or losing your 

common sense. Suppose you are leading a group of people doing 

walking meditation, moving slowly and beautifully. The walking 

meditation generates a lot of energy; it embraces everyone with calm, 

solidity, and peace. But suddenly it begins to rain. Would you continue 

to walk slowly, letting yourself and everyone else get soaked? That’s 

not intelligent. If you are a good leader of the walking meditation, you 

will break into a jogging meditation. You still maintain the joy of the 

walking meditation. You can laugh and smile, and thus you prove that 

the practice is not stupid. You can also be mindful while running and 

avoid getting soaked. We have to practice in an intelligent way. 

Meditation is not a stupid act. Meditation is not just blindly following 

whatever the person next to you does. To meditate you have to be 

skillful and make good use of your intelligence. Practitioners should 

always remember that human beings are not our enemy. Our enemy is 

not the other person. Our enemy is the violence, ignorance, and 

injustice in us and in the other person. When we are armed with 

compassion and understanding, we fight not against other people, but 

against the tendency to invade, to dominate, and to exploit. We don’t 

want to kill others, but we will not let them dominate and exploit us or 

other people. We have to protect ourselves. We are not stupid. We are 

very intelligent, and we have insight. Being compassionate does not 
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mean allowing other people to do violence to themselves or to us. 

Being compassionate means being intelligent. Non-violent action that 

springs from love can only be intelligent action. When we talk about 

compassion, altruism and about others’ well-being, we should not 

misunderstand that this means totally rejecting our own self-interest. 

Compassion and altruism is a result of a very strong state of mind, so 

strong that that person is capable of challenging the self-cherishing that 

loves only the self generation after generation. Compassion and 

altruism or working for the sake of others is one of the most important 

entrances to the great enlightenment; for with it, we do not blame 

others. 

Immeasurable Joy means a mind of great joy, or infinite joy. 

Boundless joy (gladness), on seeing others rescued from suffering. 

Here a cultivator, with a heart filled with sympathetic joy. Thus he 

stays, spreading the thought of sympathetic joy above, below, across, 

everywhere, always with a heart filled with sympathetic joy, abundant, 

magnified, unbounded, without hatred or ill-will. Appreciative joy is 

the quality of rejoicing at the success and prosperity of others. It is the 

congratulatory attitude, and helps to eliminate envy and discontent 

over the succes of others. Immeasurable inner joy also means to 

rejoyce in all good, to rejoice in the welfare of others, or to do that 

which one enjoys, or to follow one’s inclination. This is the fifth of the 

ten conducts and vows of Samantabhadra Bodhisattva. Rejoice at 

others’ merits and virtues means from the time of our initial resolve for 

all wisdom, we should diligently cultivate accumulation of blessings 

without regard for their bodies and lives, cultivate all the difficult 

ascetic practices and perfect the gates of various paramitas, enter 

bodhisattva grounds of wisdom and accomplish the unsurpassed Bodhi 

of all Buddhas. We should completely follow along with and rejoice in 

all of their good roots (big as well as small merits). Through meditation 

and study of the vicissitudes of life, practitioners can cultivate this 

sublime virtue of appreciating others’ happiness, welfare and progress. 

As a matter of fact, when we can rejoice with the joy of others, our 

minds get purified, serene and noble. 

Immeasurable Equanimity means a mind of renunciation. This is 

one of the chief Buddhist virtues, that of renunciation, leading to a state 

of indifference without pleasure or pain, or independence of both. It is 
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defined as the mind in equilibrium, i.e. above the distinction of things 

or persons, of self or others; indifferent, having abandoned the world 

and all things, and having no affections or desirs. Upeksa is one of the 

seven Bodhyangas. The Buddha taught: “If one wishes to penetrate 

into the profound realm of liberation of the Maha-Bodhisattvas, 

Buddhists must first be able to let go of all of the five desires of 

ordinary people.” According to the Vimalakirti Sutra, when Manjusri 

Bodhisattva called on to enquire after Upasaka Vimalakirti’s health, 

Manjusri asked Vimalakirti about “Upeksa”. Manjusri asked 

Vimalakirit: “What should be relinquish (upeksa) of a Bodhisattva?” 

Vimalakirti replied: “In his work of salvation, a Bodhisattva should 

expect nothing (i.e. no gratitude or reward) in return.” Detachment is 

the attitude of those who give up, forget, do not attach any importance 

for what they have done for the benefit of others. In general, we feel 

proud, self-aggrandized when we do something to help other people. 

Quarrels, conflicts, or clashes between men or groups of men are due 

to passions such as greed or anger whose source can be appraised as 

self-attachment or dharma-attachment. The Buddha taught that if there 

is someone who misjudges us, we must feel pity for him; we must 

forgive him in order to have peace in our mind. The Bodhisattvas have 

totally liberated themselves from both self-attachment and dharma-

attachment. When people enjoy material or spiritual pleasures, the 

Bodhisattvas also rejoice, from their sense of compassion, pity, and 

inner joy. They always consider human beings as their benefactors who 

have created the opportunities for them to practice the Four 

Immeasurable Minds on their way to Enlightenment. In terms of the 

Immeasurable Detachment, the Bodhisattvas consider all men equal, 

the clever as the stupid, themselves as others, they do everything as 

they have done nothing, say everything as they have said nothing, 

attain all spiritual levels as they have attained nothing. Immeasurable 

Equanimity, a mind of great detachment, or infinite equanimity. 

Limitless indifference, such as rising above all emotions, or giving up 

all things. Here a practitioner, with a heart filled with equanimity. Thus 

he stays, spreading the thought of equanimity above, below, across, 

everywhere, always with a heart filled with equanimity, abundant, 

magnified, unbounded, without hatred or ill-will.  Equanimity is also 

considered as a divine abode. It is the state of mind that regards others 
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with impartiality, free from attachment and aversion. An impartial 

attitude is its chief characteristic, and it is opposed to favouritism and 

resentment. Mind of Equanimity helps practitioners to put aside two 

extremes of attachment and resentment. Through the mind of 

equnimity, practitioners always follow the Middole Path, neither 

attached to the pleasant nor repelled by hte unpleasant. Also through 

the mind of equanimity, practitioners’ mind can remain balanced 

without any temper, depression or anxiety. Equanimity plays a 

tremendous role for both in practice and in everyday life. Generally we 

get either swept away by pleasant and enticing objects, or worked up 

into a great state of agitation when confronted by unpleasant, 

undesirable objects. These hindrances are common among ordinary 

people. When we lack the ability to stay balanced and unfaltering, we 

are easily swept into extremes of craving or aversion. According to Zen 

Master U. Pandita in “In This Very Life”, there are five ways to 

develop Equanimity: Balanced emotion toward all living beings. The 

first and foremost is to have an equanimity attitude toward all living 

beings. These are your loved ones, including animals. We can have a 

lot of attachment and desire associated with people we love, and also 

with our pets. To prepare the ground for equnimity to arise, we should 

try to cultivate an attitude of nonattachment and equnimity toward the 

people and animals we love. As worldly people, it may be necessary to 

have a certain amount of attachment in relationships, but excessive 

attachments is destructive to us as well as to loved ones. Balanced 

emotion toward inanimate things. To prepare the ground for equnimity 

to arise, we should also try to adopt an attitude of balance toward 

inanimate things, such as property, clothing. All of them will decay and 

perish because everything in this world must be subject to the law of 

impermanence. Avoiding people who are so attached to people and 

things. These people have a deep possessiveness, clinging to what they 

think belongs to them, both people and things. Some people find it is 

difficult to see another person enjoying or using their property. 

Choosing friends who do not have many attachments or possessions. 

Inclining the mind toward the state of equnimity. When the mind is 

focusing in the development of equnimity, it will not have time to 

wander off to thoughts of worldly business any more. 
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Chöông Hai Möôi Ba 

Chapter Twenty-Three 

 

Nhaân Duyeân Quaû  

Theo Quan Ñieåm Phaät Giaùo 

 

I. Toång Quan Vaø YÙ Nghóa Cuûa Nhaân-Duyeân-Quaû Theo Quan 

Ñieåm Phaät Giaùo: 

Toång Quan Vaø YÙ Nghóa Cuûa Nhaân: Theo Ñöùc Phaät, nhaân laø nhaân 

maø baïn ñaõ gieo, thì töø ñoù baïn phaûi gaët laáy keát quaû töông öùng, khoâng coù 

ngoaïi leä. Neáu baïn gieo nhaân toát, aét gaët quaû toát. Vaø neáu baïn gieo nhaân 

xaáu, aét nhaän laáy quaû xaáu. Vì vaäy maø neáu baïn gieo moät nhaân naøo ñoù 

vôùi nhöõng duyeân khaùc ñi keøm, moät quaû baùo hay haäu quaû naøo ñoù seõ 

ñeán, khoâng coù ngoaïi leä.  Ñöùc Phaät daïy: “Do söï noái keát cuûa caùc chuoãi 

nhaân duyeân maø coù söï sinh, coù söï dieät.” Nhaân quaû trong ñaïo Phaät khoâng 

phaûi laø chuyeän tin hay khoâng tin. Cho duø baïn khoâng tin nhaân quaû thì 

nhaân quaû vaãn vaän haønh ñuùng theo chieàu höôùng maø noù phaûi vaän haønh. 

Nhaân chính laø chuûng töû (haït). Caùi goùp phaàn cho söï lôùn maïnh cuûa noù laø 

duyeân (hay ñieàu kieän). Troàng moät caùi haït xuoáng ñaát laø gieo nhaân. 

Nhöõng ñieàu kieän laø nhöõng yeáu toá phuï vaøo goùp phaàn laøm cho caùi haït 

naåy maàm vaø lôùn leân nhö ñaát ñai, nöôùc, aùnh naéng maët trôøi, phaân boùn vaø 

ngöôøi laøm vöôøn, vaân vaân. 

Nhaân coù nghóa laø nguyeân nhaân hay caùi ñi ôû tröôùc; ñieàu kieän, lyù do, 

nguyeân lyù (nguyeân nhaân). Nhaân caên baûn taïo ra nghieäp quaû vaø söï taùi 

sanh. Heã gaây nhaân aét gaët quaû. Moïi haønh ñoäng laøm nhaân seõ coù moät keát 

quaû hay haäu quaû. Cuõng nhö vaäy, keát quaû hay haäu quaû ñeàu coù nhaân cuûa 

noù. Luaät nhaân quaû laø khaùi nieäm caên baûn trong ñaïo Phaät, noù chi phoái taát 

caû moïi tröôøng hôïp. Ngöôøi Phaät töû tin luaät nhaân quaû chöù khoâng khoâng 

phaûi thöôûng phaït. Heã coù nhaân aét coù quaû. Töông töï, heã coù quaû aét coù 

nhaân. Luaät nhaân quaû laø yù nieäm caên baûn trong Phaät giaùo chi phoái moïi 

hoaøn caûnh. Ñaây laø ñònh luaät caên baûn cuûa vaïn höõu, neáu moät ngöôøi gieo 

haït gioáng toát thì chaéc chaén ngöôøi ñoù seõ gaët quaû toát; neáu ngöôøi aáy gieo 

haït gioáng xaáu thì hieån nhieân phaûi gaët quaû xaáu. Duø keát quaû coù theå mau 

hay chaäm, moïi ngöôøi chaéc chaén seõ nhaän nhöõng keát quaû töông öùng vôùi 
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nhöõng haønh ñoäng cuûa mính. Ngöôøi naøo thaâm hieåu nguyeân lyù naøy seõ 

khoâng bao giôø laøm ñieàu xaáu.  

Luaät nhaân quaû coøn coù nghóa laø söï töông quan giöõa nguyeân nhaân vaø 

keát quaû trong luaät veà “Nghieäp” cuûa Phaät giaùo. Nhaân laø nguyeân nhaân, laø 

naêng löïc phaùt ñoäng; quaû laø keát quaû, laø söï hình thaønh cuûa naêng löïc phaùt 

ñoäng. Ñònh luaät nhaân quaû chi phoái vaïn söï vaïn vaät trong vuõ truï khoâng 

coù ngoaïi leä Moïi haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû cuûa noù. 

Gioáng nhö vaäy, moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân quaû laø 

luaät caên baûn  trong Phaät giaùo chi phoái moïi hoaøn caûnh. Luaät aáy daïy raèng 

ngöôøi laøm vieäc laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû töông ñöông. 

Ngöôøi laønh ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng thöôøng ngöôøi 

ta khoâng hieåu chöõ phöôùc theo nghóa taâm linh, maø hieåu theo nghóa giaøu 

coù, ñòa vò xaõ hoäi, hoaëc uy quyeàn chaùnh trò. Chaúng haïn nhö ngöôøi ta baûo 

raèng ñöôïc laøm vua laø do quaû cuûa möôøi nhaân thieän ñaõ gieo tröôùc, coøn 

ngöôøi cheát baát ñaéc kyø töû laø do traû quaû xaáu ôû kieáp naøo, daàu kieáp naày 

ngöôøi aáy khoâng laøm gì ñaùng traùch. Theo Phaät giaùo, coù söï hieän höõu cuûa 

nhaân quaû ñoàng thôøi; coù nghóa laø nhaân laø quaû, quaû laø nhaân. Nhaân coù quaû 

nhö laø nhaân cuûa chính noù, gieo haït cho quaû, roài quaû laïi cho haït. Nhaân 

quaû baùo öùng thoâng caû ba ñôøi: hieän baùo, sanh baùo, vaø haäu baùo. 

Toång Quan Vaø YÙ Nghóa Cuûa Duyeân: Duyeân laø nhöõng hoaøn caûnh 

beân ngoaøi. Neáu ñaïo löïc yeáu thì chuùng ta coù theå bò hoaøn caûnh beân ngoaøi 

loâi cuoán; tuy nhieân neáu ñaïo löïc cao thì khoâng coù thöù gì coù theå loâi cuoán 

mình ñöôïc, nhö lôøi cuûa Luïc Toå Hueä Naêng: “khoâng phaûi phöôùn ñoäng, 

cuõng khoâng phaûi gioù ñoäng, maø chính taâm mình ñoäng.” Nhö vaâng giöõ 

ñuùng theo lôøi toå daïy, thì khoâng coù duyeân naøo coù theå laøm phaân boùn cho 

kieáp luaân hoài ñöôïc. Coù theå nghieäp ñôøi tröôùc hay ñôøi naày chuùng ta ñaõ 

töøng laên troâi taïo nghieäp. Tuy nhieân, Hoøa thöôïng Thích Thanh Töø, moät 

thieàn sö noåi tieáng trong lòch söû Phaät giaùo Vieät Nam caän ñaïi ñaõ khaúng 

ñònh: “Tu laø chuyeån nghieäp.” Nhö vaäy nhaân taïo nghieäp cuûa baát cöù ñôøi 

naøo, ñeàu coù theå chuyeån ñöôïc. Phaät töû chôn thuaàn phaûi coá gaéng duïng 

coâng tu haønh sao cho khoâng taïo theâm nhaân môùi. Coå ñöùc daïy: “Boà taùt 

sôï nhaân, chuùng sanh sôï quaû.” Duø haõy coøn laø phaøm phu, chuùng ta neân 

bieát sôï nhôn ñeå khoâng haùi quaû. Phaät daïy taâm yeân caûnh laëng. Nhö vaäy, 

söï quyeát ñònh trong taâm cuõng laø söï quyeát ñònh Phaät quaû trong töông lai. 

Duyeân coù nghóa laø ñieàu kieän. Noùi caùch khaùc, duyeân laø moät loaïi 

nhaân gaây ra do hoaøn caûnh beân ngoaøi. Töø Baéc Phaïn “Hetupratyaya” 

nghóa laø nguyeân nhaân hay nguyeân nhaân tính hay tính nhaân duyeân. Hetu 
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vaø Pratyaya thöïc ra ñoàng nghóa vôùi nhau. Tuy nhieân, hetu ñöôïc xem laø 

moät nhaân toá thaâm saâu vaø hieäu quaû hôn Pratyaya. Caûnh ñoái ñaõi vôùi taâm 

thöùc (phaùp taâm vaø sôû taâm laø naêng duyeân, caûnh laø sôû duyeân). Ñaây cuõng 

chính laø phöông tieän nhaân (chaúng haïn nhö nöôùc vaø ñaát laøm phöông tieän 

cho haït gioáng naãy maàm). Nhaân phuï, hoaøn caûnh hay ñieàu kieän beân 

ngoaøi, ñoái laïi vôùi nhaân chính hay chuûng töû. Nhaân (Hetu) laø haït, trong 

khi duyeân (Pratyaya) laø ñaát, möa, naéng, vaân vaân. Duyeân coøn coù nghóa 

laø trôï duyeân hay duyeân phaùt trieån do nhöõng ñieàu kieän beân ngoaøi (taát caû 

goác thieän, coâng ñöùc giuùp ñôû cho caùi nhaân, laøm naûy sinh caùi tính cuûa caùi 

nhaân chaân chính). Duyeân laø hoã trôï hay söï phaùt trieån beân ngoaøi giuùp 

phaùt trieån Phaät taùnh, ñoái laïi vôùi Chính Nhaân Phaät Taùnh hay chaân nhö 

hay Phaät taùnh töï noù. Taát caû caùc phaùp höõu vi ñeàu do duyeân hay ñieàu 

kieän maø sanh ra (laáy quaû maø goïi teân). Caùi taâm duyeân (nöông) theo söï 

töôùng, ñoái laïi vôùi duyeân lyù (tin vaøo söï töôùng nhaân quaû baùo öùng laø 

duyeân söï; tin vaøo dieäu lyù cuûa phaùp tính phi nhaân phi quaû laø duyeân lyù); 

nhö thieàn quaùn veà hoùa thaân vaø baùo thaân ñoái laïi vôùi phaùp thaân.  

Vaïn söï vaïn vaät hay caùc phaùp höõu vi ñeàu töø duyeân maø khôûi leân, chöù 

khoâng coù töï taùnh. Theo ñaïo Phaät, nhaân loaïi vaø caùc loaøi höõu tình ñeàu töï 

taïo, hoaëc chuû ñoäng hoaëc thuï ñoäng. Vuõ truï khoâng phaûi laø quy taâm ñoäc 

nhaát; noù laø moâi tröôøng coïng sinh cuûa vaïn höõu. Phaät giaùo khoâng tin raèng 

vaïn höõu ñeán töø moät nguyeân nhaân ñoäc nhaát, nhöng cho raèng moïi vaät 

nhaát ñònh phaûi ñöôïc taïo thaønh ít nhaát laø hai nguyeân nhaân. Nhöõng saùng 

hoùa hay bieán thaønh cuûa caùc nguyeân nhaân ñi tröôùc noái tieáp trong lieân 

tuïc thôøi gian, quaù khöù, hieän taïi vaø vò lai, nhö moät chuoãi daây xích. Chuoãi 

xích naày ñöôïc chia thaønh 12 boä phaän, goïi laø 12 khoen nhaân duyeân vì 

moãi boä phaän lieân quan nhau vôùi coâng thöùc nhö sau “Caùi naày coù neân caùi 

kia coù; caùi naày sinh neân caùi kia sinh. Caùi naày khoâng neân caùi kia khoâng; 

caùi naày dieät neân caùi kia dieät.” Theo giaùo lyù nhaø Phaät, neáu phaùp quaùn 

taâm chính töø taâm naøy sinh khôûi moät caùch töï nhieân, thì nhaân duyeân 

khoâng caàn thieát. Taâm coù maët do nhaân vaø duyeân. Taâm khoâng coù naêng 

löïc töï phaùt sinh moät caùch töï nhieân. Taâm khoâng theå phaùt sinh moät caùch 

töï nhieân, nhöng duyeân cuõng khoâng theå töï phaùt sinh moät caùch töï nhieân. 

Neáu nhö taâm vaø duyeân, moãi caùi ñeàu thieáu töï taùnh, laøm theá naøo laïi laø 

moät thöïc taïi khi gaëp gôõ nhau? Khoù maø noùi veà töï taùnh hoaëc noùi veà söï 

sinh khôûi khi caû hai gaëp nhau; khi caùch ly thì chuùng hoaøn toaøn khoâng 

sinh khôûi. Baây giôø, neáu moät caùi sinh khôûi thieáu töï taùnh, laøm caùch naøo 

ngöôøi ta coù theå noùi ñeán moät traêm caûnh giôùi hay moät ngaøn nhö thò nhö laø 
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coù töï taùnh? Bôûi vì taâm khoâng coù töï taùnh, vì vaäy baát cöù nhöõng gì töø taâm 

sinh cuõng laø khoâng.  

Toång Quan Vaø YÙ Nghóa Cuûa Quaû Baùo: Töø “Quaû” ñoái laïi vôùi 

“Nhaân”. Heát thaûy caùc phaùp höõu vi laø tröôùc sau noái tieáp, cho neân ñoái vôùi 

nguyeân nhaân tröôùc maø noùi thì caùc phaùp sinh ra veà sau laø quaû. Quaû laø 

nhöõng heä quaû cuûa tieàn kieáp. Nhöõng vui söôùng hay ñau khoå trong kieáp 

naày laø aûnh höôûng hay quaû baùo cuûa tieàn kieáp. Theá cho neân coå ñöùc coù 

noùi: “Duïc tri tieàn theá nhaân, kim sanh thoï giaû thò. Duïc tri lai theá quaû, 

kim sanh taùc giaû thò.” Coù nghóa laø muoán bieát nhaân kieáp tröôùc cuûa ta 

nhö theá naøo, thì haõy nhìn xem quaû baùo maø chuùng ta ñang thoï laõnh trong 

kieáp naày. Muoán bieát quaû baùo keá tieáp cuûa ta ra sao, thì haõy nhìn vaøo 

nhöõng nhaân maø chuùng ta ñaõ vaø ñang gaây taïo ra trong kieáp hieän taïi. 

Moät khi hieåu roõ ñöôïc nguyeân lyù naày roài, thì trong cuoäc soáng haèng ngaøy 

cuûa ngöôøi con Phaät chôn thuaàn, chuùng ta seõ luoân coù khaû naêng traùnh caùc 

ñieàu döõ, laøm caùc ñieàu laønh. Ñaây laø vaøi nieàm tin veà quaû baùo theo quan 

ñieåm Phaät giaùo: Quaû baùo cuûa aên caép vaët laø ngheøo naøn khoán khoù. Quaû 

baùo cuûa boûn xeûn laø caàu baát ñaéc. Quaû baùo cuûa cuûa vieäc phæ baùng laø 

khoâng löôõi hay thoái mieäng. Quaû baùo cuûa baàn tieän tham lam laø ngheøo 

naøn. Quaû baùo cuûa vieäc gaây thuø chuoác oaùn laø baûn thaân bò haïi. Quaû baùo 

cuûa vieäc maéng chöôõi keû aên xin laø cheát ñoùi giöõa ñöôøng. Quaû baùo cuûa vò 

kyû haïi ngöôøi laø suoát ñôøi canh coâ (khoâng ai muoán gaàn guûi mình). Quaû 

baùo cuûa vieäc loan tin thaát thieät haïi nguôøi laø khoâng coøn ai tin mình veà 

sau naày nöõa. Quaû baùo cuûa vieäc phæ baùng Tam Baûo laø vónh vieãn ñi vaøo 

ñòa nguïc voâ giaùn.  

Coù nhieàu loaïi quaû khaùc nhau nhö: AÙi quaû coù nghóa laø haäu quaû hay 

keát quaû cuûa duïc voïng vaø luyeán aùi. Dò thuïc quaû, quaû ñaõ thaønh thuïc, 

hoaëc toát hoaëc xaáu, hoaëc ñöôïc hoaëc thua, hoaëc thöôûng hoaëc phaït (quaû 

ñaõ chín muoài). Dieät quaû hay Nieát Baøn laø quaû cuûa söï dieät taän cuûa nhöõng 

ham muoán duïc voïng. Höõu Vi Quaû hay haäu quaû cuûa haønh ñoäng. Lai 

Quaû, quaû baùo vaø ñieàu kieän trong kieáp lai sanh ñöôïc xem nhö laø haäu 

quaû cuûa hieän taïi. Nghieäp quaû hay keát quaû caùc haønh ñoäng phaùt sinh töø 

taâm thöùc. Nghieäp quaû laø haäu quaû taát nhieân cuûa haønh ñoäng theo luaät 

nhaân quaû cuûa nhaø Phaät. Haäu quaû cuûa nghieäp taùi sanh tuøy thuoäc vaøo 

nghieäp gaây taïo cuûa nhöõng ñôøi tröôùc. Phöôïc Quaû, khoå quaû sinh töû troùi 

buoäc khoâng cho chuùng ta giaûi thoaùt. Nghieäp nhaân daãn ñeán khoå quaû ñaõ 

troùi buoäc ta, laø töû phöôïc. Quaû quaû, quaû cuûa Boà Ñeà hay Nieát Baøn. Boà 

Ñeà laø quaû, maø cuõng laø keát quaû cuûa vieäc tu haønh neân goïi laø quaû quaû. Só 



 543 

Duïng Quaû, quaû ñoàng thôøi sanh ra bôûi “caâu höõu nhaân,” coù nghóa laø töù 

ñaïi ñeàu laø nhaân caâu höõu vôùi nhau, khoâng coù caùi gì bò loaïi boû; vaø “töông 

öng nhaân,” nhö söï töông öng giöõa nhöõng ñieàu kieän taâm vaø tinh thaàn, 

chuû quan vaø khaùch quan. Trí Quaû, trí quaû hay giaùc ngoä Boà Ñeà (loaïi 

dieäu quaû sinh ra do tu haønh ôû nhaân ñòa). 

Luaät nhaân quaû hay söï töông quan giöõa nguyeân nhaân vaø keát quaû 

trong luaät veà “Nghieäp” cuûa Phaät giaùo. Luaät nhaân quaû hay söï töông 

quan giöõa nguyeân nhaân vaø keát quaû trong luaät veà “Nghieäp” cuûa Phaät 

giaùo. Nhaân laø nguyeân nhaân, laø naêng löïc phaùt ñoäng; quaû laø keát quaû, laø 

söï hình thaønh cuûa naêng löïc phaùt ñoäng. Ñònh luaät nhaân quaû chi phoái vaïn 

söï vaïn vaät trong vuõ truï khoâng coù ngoaïi leä Moïi haønh ñoäng laø nhaân seõ coù 

keát quaû hay haäu quaû cuûa noù. Gioáng nhö vaäy, moïi haäu quaû ñeàu coù nhaân 

cuûa noù. Luaät nhaân quaû laø luaät caên baûn trong Phaät giaùo chi phoái moïi 

hoaøn caûnh. Luaät aáy daïy raèng ngöôøi laøm vieäc laønh, döõ hoaëc voâ kyù seõ 

nhaän laáy haäu quaû töông ñöông. Ngöôøi laønh ñöôïc phöôùc, ngöôøi döõ bò 

khoå. Nhöng thöôøng thöôøng ngöôøi ta khoâng hieåu chöõ phöôùc theo nghóa 

taâm linh, maø hieåu theo nghóa giaøu coù, ñòa vò xaõ hoäi, hoaëc uy quyeàn 

chaùnh trò. Chaúng haïn nhö ngöôøi ta baûo raèng ñöôïc laøm vua laø do quaû 

cuûa möôøi nhaân thieän ñaõ gieo tröôùc, coøn ngöôøi cheát baát ñaéc kyø töû laø do 

traû quaû xaáu ôû kieáp naøo, daàu kieáp naày ngöôøi aáy khoâng laøm gì ñaùng 

traùch. 

Coù hai loaïi quaû baùo. Thöù nhaát laø “Y baùo”: Y baùo hay y quaû laø hoaøn 

caûnh vaät chaát maø moät ngöôøi phaûi tuøy thuoäc vaøo do keát quaû cuûa nghieäp 

ñôøi tröôùc. Giaùo phaùp cuûa Phaät chuû tröông chaùnh baùo vaø y baùo hay taát 

caû thaân theå vaø sôû truï cuûa chuùng sanh ñeàu do taâm cuûa hoï bieán hieän. Thöù 

nhì laø “Chaùnh baùo: Chaùnh baùo hay chaùnh quaû laø thaân ta hoâm nay, laø 

keát quaû tröïc tieáp cuûa tieàn nghieäp; hoaøn caûnh xung quanh chính laø keát 

quaû giaùn tieáp cuûa tieàn nghieäp. Con ngöôøi hieän taïi, toát hay xaáu, tuøy 

thuoäc vaøo keát quaû cuûa nghieäp ñôøi tröôùc, nhö phaûi giöõ caên baûn nguõ giôùi 

neáu muoán taùi sanh trôû laïi laøm ngöôøi. 

Laïi coù ba loaïi baùo hay nhaân quaû ba ñôøi. Thöù nhaát laø “Hieän baùo” 

hay quaû baùo hieän ñôøi cho nhöõng vieäc laøm trong hieän kieáp. Quaû baùo 

ngay trong kieáp hieän taïi, hay quaû baùo cuûa nhöõng haønh ñoäng, laønh hay 

döõ, ngay trong ñôøi naày. Quaû baùo hieän ñôøi cho nhöõng haønh ñoäng toát xaáu 

trong hieän taïi. Thí duï nhö ñôøi naày laøm laønh thì ngay ôû ñôøi naày coù theå 

ñöôïc höôûng phöôùc; coøn ñôøi naày laøm aùc, thì ngay ôû ñôøi naày lieàn bò mang 

tai hoïa. Thöù nhì laø “Ñöông baùo” hay sinh baùo. Quaû baùo trong kieáp taùi 



 544 

sanh cho nhöõng vieäc laøm trong hieän taïi. Haønh ñoäng baây giôø maø ñeán ñôøi 

sau môùi chòu quaû baùo. Kieáp naày (sanh baùo) gaây nghieäp thieän aùc thì 

kieáp sau seõ chòu quaû baùo söôùng khoå. Thöù ba laø “Haäu baùo” hay quaû baùo 

cho haäu kieáp. Haäu baùo laø quaû baùo veà laâu xa sau naày môùi gaët. Quaû baùo 

cuûa moät hay nhieàu ñôøi sau taïo neân bôûi caùi nghieäp thieän aùc cuûa ñôøi naày. 

Ñôøi nay laøm laønh aùc, maø qua ñeán ñôøi thöù hai, thöù ba, hay laâu hôn nöõa 

môùi ñöôïc höôûng phöôùc laønh, hay thoï laõnh quaû baùo aùc. Haäu baùo sôùm 

muoän khoâng nhöùt ñònh, nhöng chaéc chaén laø khoâng theå naøo traùnh khoûi. 

Heã taïo nghieäp, duø thieän hay duø aùc, chaéc chaén sôùm muoän gì seõ phaûi thoï 

laõnh quaû baùo. Chính vì theá maø coå ñöùc daïy: “Thieân voõng khoâi khoâi, sô 

nhi baát laäu,” vaø “Giaû söû baù thieân kieáp, sôû taùc nghieäp baát vong; nhaân 

duyeân hoäi ngoä thôøi, quaû baùo hoaøn töï thoï,” coù nghóa laø löôùi trôøi tuy thöa 

loàng loäng, nhöng moät maûy loâng cuõng khoâng loït khoûi, vaø giaû söû nhö 

traêm ngaøn kieáp ñi nöõa thì nghieäp gaây taïo vaãn coøn, khi nhôn duyeân ñaày 

ñuû thì baùo öùng seõ ñeán khoâng sai. Coù nhöõng tröôøng hôïp ñaùng chuù yù maø 

ngöôøi Phaät töû phaûi hieåu roõ ñeå traùnh khoâng bò hieåu laàm veà luaät nhaân 

quaû: laøm döõ ôû kieáp naày maø vaãn ñöôïc giaøu sang, laø vì kieáp tröôùc ñaõ 

töøng laøm phöôùc, cuùng döôøng, boá thí. Caùi nhaân döõ ôû kieáp naày vì môùi 

gieo neân chöa thaønh ra quaû aùc; trong khi caùi nhôn laønh trong kieáp tröôùc 

hay nhieàu kieáp tröôùc, vì ñaõ gieo laâu, neân ñaõ chín muøi, neân quaû giaøu 

sang phaûi troå. Cuõng nhö vaäy, aên ôû hieàn laønh maø vaãn cöù ngheøo cuøng, 

hoaëc luoân bò caùc ñieàu khoå sôû, hoaïn naïn, vaân vaân, aáy laø vì nhôn laønh 

môùi gieo trong kieáp naày maø thoâi, neân quaû laønh chöa troå;  coøn bao nhieâu 

nhaân aùc kieáp tröôùc, ñaõ gieo laâu roài neân quaû döõ ñaõ ñeán thôøi ñieåm chín 

muøi. Ñaây laø moät trong ba quaû baùo vaø boán nhaân khieán cho ñöùa treû sanh 

vaøo moät gia ñình naøo ñoù. Haäu baùo laø nhöõng taïo taùc thieän aùc ñôøi naày seõ 

coù quaû baùo laønh döõ, khoâng phaûi ngay ñôøi sau, maø coù theå laø hai, ba, 

hoaëc boán, hoaëc traêm ngaøn hay voâ löôïng kieáp ñôøi sau. Laïi coù quaû baùo 

theo ba doøng thaùc sanh töû: Thöù nhaát laø Chaân ñaúng löu quaû: Haäu quaû 

theo sau haønh ñoäng thieän, baát thieän hay trung tính. Thöù nhì laø Giaû ñaúng 

löu quaû: Haäu quaû ñaëc bieät cuûa tieàn kieáp nhö gieát ngöôøi thì yeåu meänh. 

Thöù ba laø Phaân vò ñaúng löu quaû hay töøng boä phaän khi taùi sanh theo haäu 

quaû tröôùc: Chaúng haïn mình laøm muø maét ai trong kieáp tröôùc thì kieáp 

naày mình muø maét. Laïi coù boán loaïi baùo öùng. Thöù nhaát laø “Thuaän Hieän 

Nghieäp Ñònh Quaû”: Ñaây laø haønh ñoäng gaây ra baùo öùng töùc khaéc. Thöù 

nhì laø “Thuaän Hieän Nghieäp Baát Ñònh Quaû”: Ñaây laø haønh ñoäng gaây baùo 

öùng trong ñôøi hieän taïi (khoâng nhöùt ñònh thôøi gian). Thöù ba laø “Thuaän 
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Sinh Nghieäp”: Ñaây laø haønh ñoäng gaây baùo öùng trong ñôøi soáng keá tieáp. 

Thöù tö laø “Thuaän Haäu Nghieäp”. Ñaây laø haønh ñoäng gaây baùo öùng trong 

caùc ñôøi sau, khoâng nhöùt ñònh thôøi gian.  

 

II. Chaân Lyù Nhaân Duyeân Quaû Trong Giaùo Thuyeát Nhaø Phaät: 

Trong ñaïo Phaät, nhaân laø nguyeân nhaân, laø naêng löïc phaùt ñoäng; quaû 

laø keát quaû, laø söï hình thaønh cuûa naêng löïc phaùt ñoäng. Ñònh luaät nhaân 

quaû chi phoái vaïn söï vaïn vaät trong vuõ truï khoâng coù ngoaïi leä. Luaät nhaân 

quaû hay söï töông quan giöõa nguyeân nhaân vaø keát quaû trong luaät veà 

“Nghieäp” cuûa Phaät giaùo. Moïi haønh ñoäng laø nhaân seõ coù keát quaû hay haäu 

quaû cuûa noù. Gioáng nhö vaäy, moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät 

nhaân quaû laø luaät caên baûn  trong Phaät giaùo chi phoái moïi hoaøn caûnh. Luaät 

aáy daïy raèng ngöôøi laøm vieäc laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû 

töông ñöông. Ngöôøi laønh ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng 

thöôøng ngöôøi ta khoâng hieåu chöõ phöôùc theo nghóa taâm linh, maø hieåu 

theo nghóa giaøu coù, ñòa vò xaõ hoäi, hoaëc uy quyeàn chaùnh trò. Chaúng haïn 

nhö ngöôøi ta baûo raèng ñöôïc laøm vua laø do quaû cuûa möôøi nhaân thieän ñaõ 

gieo tröôùc, coøn ngöôøi cheát baát ñaéc kyø töû laø do traû quaû xaáu ôû kieáp naøo, 

daàu kieáp naày ngöôøi aáy khoâng laøm gì ñaùng traùch. Nhaân quaû laø moät ñònh 

luaät taát nhieân neâu roõ söï töông quan, töông duyeân giöõa nhaân vaø quaû, 

khoâng phaûi coù ai sinh, cuõng khoâng phaûi töï nhieân sinh. Neáu khoâng coù 

nhaân thì khoâng theå coù quaû; neáu khoâng coù quaû thì cuõng khoâng coù nhaân. 

Nhaân naøo quaû naáy, khoâng bao giôø nhaân quaû töông phaûn hay maâu thuaãn 

nhau. Noùi caùch khaùc, nhaân quaû bao giôø cuõng ñoàng moät loaïi. Neáu muoán 

ñöôïc ñaäu thì phaûi gieo gioáng ñaäu. Neáu muoán ñöôïc cam thì phaûi gieo 

gioáng cam. Moät khi ñaõ gieo coû daïi maø mong gaët ñöôïc luùa baép laø 

chuyeän khoâng töôûng. Moät nhaân khoâng theå sinh ñöôïc quaû, maø phaûi ñöôïc 

söï trôï giuùp cuûa nhieàu duyeân khaùc, thí duï, haït luùa khoâng theå naåy maàm 

luùa neáu khoâng coù nhöõng trôï duyeân nhö aùnh saùng, ñaát, nöôùc, vaø nhaân 

coâng trôï giuùp. Trong nhaân coù quaû, trong quaû coù nhaân. Chính trong nhaân 

hieän taïi chuùng ta thaáy quaû vò lai, vaø chính trong quaû hieän taïi chuùng ta 

tìm ñöôïc nhaân quaù khöù. Söï chuyeån töø nhaân ñeán quaû coù khi nhanh coù 

khi chaäm. Coù khi nhaân quaû xaûy ra lieàn nhau nhö khi ta vöøa ñaùnh tieáng 

troáng thì tieáng troáng phaùt hieän lieàn. Coù khi nhaân ñaõ gaây roài nhöng phaûi 

ñôïi thôøi gian sau quaû môùi hình thaønh nhö töø luùc gieo haït luùa gioáng, naåy 

maàm thaønh maï, nhoå maï, caáy luùa, maï lôùn thaønh caây luùa, troå boâng, roài 

caét luùa, vaân vaân, phaûi qua thôøi gian ba boán thaùng, hoaëc naêm saùu thaùng. 
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Coù khi töø nhaân ñeán quaû caùch nhau haèng chuïc naêm nhö moät ñöùa beù caép 

saùch ñeán tröôøng hoïc tieåu hoïc, ñeán ngaøy thaønh taøi 4 naêm ñaïi hoïc phaûi 

traûi qua thôøi gian ít nhaát laø 14 naêm. Coù nhöõng tröôøng hôïp khaùc töø nhaân 

ñeán quaû coù theå daøi hôn, töø ñôøi tröôùc ñeán ñôøi sau môùi phaùt hieän. Hieåu 

vaø tin vaøo luaät nhaân quaû, Phaät töû seõ khoâng meâ tín dò ñoan, khoâng yû laïi 

thaàn quyeàn, khoâng lo sôï hoang mang. Bieát cuoäc ñôøi mình laø do nghieäp 

nhaân cuûa chính mình taïo ra, ngöôøi Phaät töû vôùi loøng töï tin, coù theâm söùc 

maïnh to lôùn seõ laøm nhöõng haønh ñoäng toát ñeïp thì chaéc chaén nghieäp quaû 

seõ chuyeån nheï hôn, chöù khoâng phaûi traû ñuùng quaû nhö luùc taïo nhaân. 

Neáu laøm toát nöõa, bieát tu thaân, giöõ giôùi, tu taâm, nghieäp coù theå chuyeån 

hoaøn toaøn. Khi bieát mình laø ñoäng löïc chính cuûa moïi thaát baïi hay thaønh 

coâng, ngöôøi Phaät töû seõ khoâng chaùn naûn, khoâng traùch moùc, khoâng yû laïi, 

coù theâm nhieàu coá gaéng, coù theâm töï tin ñeå hoaøn thaønh toát moïi coâng 

vieäc. Bieát giaù trò cuûa luaät nhaân quaû, ngöôøi Phaät töû khi laøm moät vieäc gì, 

khi noùi moät lôøi gì, neân suy nghó tröôùc ñeán keát quaû toát hay xaáu cuûa noù, 

chöù khoâng laøm lieàu, ñeå roài phaûi chòu haäu quaû khoå ñau trong töông lai. 

Moät soá ngöôøi tin theo Cô Ñoác giaùo, vaø theo Cô Ñoác giaùo, thì ñònh 

meänh cuûa con ngöôøi ñöôïc Thöôïng ñeá quyeát ñònh. Thöôïng ñeá quyeát 

ñònh cho moät ngöôøi ñöôïc leân thieân ñaøng hay xuoáng ñòa nguïc; Thöôïng 

ñeá coøn ñònh tröôùc caû cuoäc ñôøi cuûa con ngöôøi treân theá gian naày. Vaøi 

ngöôøi khaùc tin vaøo thuyeát ñònh meänh, raèng moãi ngöôøi chuùng ta ñeàu coù 

soá phaän saün maø chuùng ta khoâng theå naøo thay ñoåi, cuõng nhö khoâng laøm 

gì khaùc hôn ñöôïc. Hoï tin raèng ‘Vieäc gì ñeán seõ ñeán’. Trong trieát lyù naày, 

nhaân toá quyeát ñònh soá phaän con ngöôøi khoâng phaûi laø Thöôïng ñeá, maø laø 

moät söùc maïnh huyeàn bí goïi laø ‘soá phaän’ vöôït quaù taàm hieåu bieát cuûa 

chuùng ta. Coøn moät soá ngöôøi khaùc nöõa laïi tin vaøo söï traùi ngöôïc laïi vôùi 

soá phaän, hoï laø nhöõng ngöôøi tin vaøo thuyeát ‘voâ ñònh’: moïi vieäc xaõy ra 

ñeàu do söï tình côø hay ngaãu nhieân naøo ñoù. Hoï tin raèng neáu moät ngöôøi 

may maén, ngöôøi ñoù seõ ñaït ñöôïc haïnh phuùc vaø söï thaønh coâng; neáu 

khoâng may thì seõ phaûi chòu khoå ñau vaø thaát baïi, nhöng taát caû nhöõng gì 

maø con ngöôøi nhaän laõnh ñeàu khoâng do moät tieán trình cuûa söï quyeát 

ñònh, maø ñeàu do tình côø, hoaøn toaøn ngaãu nhieân. Trong Cô Ñoác giaùo, 

ngöôøi tín höõu thôø phöôïng Thöôïng ñeá vaø caàu nguyeän Ngaøi ñeå ñöôïc tha 

thöù khoûi phaûi laõnh nhöõng haäu quaû cuûa nhöõng haønh ñoäng xaáu aùc maø 

ngöôøi aáy ñaõ gaây taïo. Phaät giaùo khaùc vôùi Cô Ñoác giaùo ôû choã Phaät giaùo 

xeùt caên nguyeân cuûa moïi ñieàu xaáu do bôûi voâ minh chöù khoâng do toäi loãi 

do söï nhaän thöùc sai laàm, chöù khoâng do vieäc haønh ñoäng theo yù muoán vaø 
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choáng ñoái. Veà moät ñònh nghóa thöïc tieãn cho voâ minh, chuùng ta coù theå 

xem ñoù laø boán taø kieán laøm cho chuùng ta ñi tìm söï thöôøng haèng trong 

choã voâ thöôøng, tìm söï thanh thaûn trong choã khoâng theå taùch rôøi ra khoûi 

khoå ñau, tìm caùi ngaõ trong choã chaúng lieân quan gì ñeán baûn ngaõ chaân 

thaät, vaø tìm vui thuù trong choã thaät ra chæ toaøn laø söï gheâ tôûm ñaùng chaùn. 

Theo luaät ‘Nhaân Quaû’ cuûa nhaø Phaät, hieän taïi laø caùi boùng cuûa quaù khöù, 

töông lai laø caùi boùng cuûa hieän taïi. Vì vaäy maø haønh ñoäng cuûa chuùng ta 

trong hieän taïi laø quan troïng nhaát, vì ñieàu maø chuùng ta laøm ngaøy nay aán 

ñònh con ñöôøng cuûa söï phaùt trieån töông lai cuûa mình. Vì lyù do naày maø 

ngöôøi tu thieàn neân luoân chuù taâm vaøo hieän taïi haàu coù theå tieán trieån toát 

treân ñöôøng tu ñaïo. Theo giaùo lyù veà taùi sanh trong ñaïo Phaät, quan heä 

nhaân quaû giöõa haønh ñoäng vaø haäu quaû cuûa noù khoâng nhöõng chæ coù giaù trò 

trong hieän ñôøi, maø coøn coù giaù trò vôùi nhöõng ñôøi quaù khöù vaø töông lai 

nöõa. Luaät nhaân quaû phoå thoâng naày khoâng theå naøo traùnh ñöôïc. Gioáng 

nhö mình khoâng theå naøo chaïy troán ñöôïc caùi boùng cuûa chính mình, 

chuùng ta khoâng theå naøo troán chaïy haäu quaû cuûa nhöõng haønh ñoäng cuûa 

mình. Chuùng seõ maõi ñeo ñuoåi chuùng ta daàu chuùng ta coù laãn troán ôû baát 

cöù nôi ñaâu. Ngoaøi ra, Ñöùc Phaät coøn daïy, taâm baát thieän taïo ra nhöõng tö 

töôûng baát thieän (haän, thuø, toån haïi vaø taø kieán, vaân vaân), cuõng nhö nhöõng 

haønh ñoäng gaây ra khoå ñau loaïn ñoäng. Taâm baát thieän seõ huûy dieät söï an 

laïc vaø thanh tònh beân trong. 

Ñaïo Cô Ñoác töï maâu thuaãn bôûi moät caâu vieát trong Thaùnh Kinh 

“Ngöôi gieo caùi gì thì seõ gaët caùi naáy” vôùi söï aân xaù nhôø ôn Chuùa hay 

Thöôïng ñeá. Caùi caâu “Gieo gì gaët naáy” roõ raøng hoaøn toaøn phuø hôïp vôùi yù 

nghóa cuûa luaät nhaân quaû töï nhieân, trong khi söï aân xaù nhôø ôn Chuùa hoaøn 

toaøn phuû nhaän luaät nhaân quaû töï nhieân naày. Nhöng trong ñaïo Phaät, 

khoâng ai coù theå tha thöù cho moät ngöôøi khoûi nhöõng vi phaïm cuûa ngöôøi 

ñoù. Neáu laøm moät ñieàu aùc thì ngöôøi ñoù phaûi gaët haùi nhöõng haäu quaû xaáu, 

vì taát caû ñeàu do luaät chung ñieàu khieån chöù khoâng do moät ñaáng saùng taïo 

toaøn naêng naøo. Theo Phaät giaùo, nhöõng vui söôùng hay ñau khoå trong 

kieáp naày laø aûnh höôûng hay quaû baùo cuûa tieàn kieáp. Theá cho neân coå ñöùc 

coù noùi: “Duïc tri tieàn theá nhaân, kim sanh thoï giaû thò. Duïc tri lai theá quaû, 

kim sanh taùc giaû thò.” Coù nghóa laø muoán bieát nhaân kieáp tröôùc cuûa ta 

nhö theá naøo, thì haõy nhìn xem quaû baùo maø chuùng ta ñang thoï laõnh trong 

kieáp naày. Muoán bieát quaû baùo keá tieáp cuûa ta ra sao, thì haõy nhìn vaøo 

nhöõng nhaân maø chuùng ta ñaõ vaø ñang gaây taïo ra trong kieáp hieän taïi. 

Moät khi hieåu roõ ñöôïc nguyeân lyù naày roài, thì trong cuoäc soáng haèng ngaøy 
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cuûa ngöôøi con Phaät chôn thuaàn, chuùng ta seõ luoân coù khaû naêng traùnh caùc 

ñieàu döõ, laøm caùc ñieàu laønh. Moïi haønh ñoäng laøm nhaân seõ coù moät keát 

quaû hay haäu quaû. Cuõng nhö vaäy, keát quaû hay haäu quaû ñeàu coù nhaân cuûa 

noù. Luaät nhaân quaû laø khaùi nieäm caên baûn trong ñaïo Phaät, noù chi phoái taát 

caû moïi tröôøng hôïp. Ngöôøi Phaät töû tin luaät nhaân quaû chöù khoâng khoâng 

phaûi thöôûng phaït. Moïi haønh ñoäng heã laø nhaân aét coù quaû.  Töông töï, heã 

laø quaû aét coù nhaân. Luaät nhaân quaû laø yù nieäm caên baûn trong Phaät giaùo chi 

phoái moïi hoaøn caûnh. Ñaây laø ñònh luaät caên baûn cuûa vaïn höõu, neáu moät 

ngöôøi gieo haït gioáng toát thì chaéc chaén ngöôøi ñoù seõ gaët quaû toát; neáu 

ngöôøi aáy gieo haït gioáng xaáu thì hieån nhieân phaûi gaët quaû xaáu. Duø keát 

quaû coù theå mau hay chaäm, moïi ngöôøi chaéc chaén seõ nhaän nhöõng keát quaû 

töông öùng vôùi nhöõng haønh ñoäng cuûa mính. Ngöôøi naøo thaâm hieåu 

nguyeân lyù naøy seõ khoâng bao giôø laøm ñieàu xaáu.  

Theo Phaät Giaùo, moïi haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû 

cuûa noù. Gioáng nhö vaäy, moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân 

quaû laø luaät caên baûn  trong Phaät giaùo chi phoái moïi hoaøn caûnh. Luaät aáy 

daïy raèng ngöôøi laøm vieäc laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû 

töông ñöông. Ngöôøi laønh ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng 

thöôøng ngöôøi ta khoâng hieåu chöõ phöôùc theo nghóa taâm linh, maø hieåu 

theo nghóa giaøu coù, ñòa vò xaõ hoäi, hoaëc uy quyeàn chaùnh trò. Chaúng haïn 

nhö ngöôøi ta baûo raèng ñöôïc laøm vua laø do quaû cuûa möôøi nhaân thieän ñaõ 

gieo tröôùc, coøn ngöôøi cheát baát ñaéc kyø töû laø do traû quaû xaáu ôû kieáp naøo, 

daàu kieáp naày ngöôøi aáy khoâng laøm gì ñaùng traùch. Nhaân quaû laø moät ñònh 

luaät taát nhieân neâu roõ söï töông quan, töông duyeân giöõa nhaân vaø quaû, 

khoâng phaûi coù ai sinh, cuõng khoâng phaûi töï nhieân sinh. Neáu khoâng coù 

nhaân thì khoâng theå coù quaû; neáu khoâng coù quaû thì cuõng khoâng coù nhaân. 

Nhaân naøo quaû naáy, khoâng bao giôø nhaân quaû töông phaûn hay maâu thuaãn 

nhau. Noùi caùch khaùc, nhaân quaû bao giôø cuõng ñoàng moät loaïi. Neáu muoán 

ñöôïc ñaäu thì phaûi gieo gioáng ñaäu. Neáu muoán ñöôïc cam thì phaûi gieo 

gioáng cam. Moät khi ñaõ gieo coû daïi maø mong gaët ñöôïc luùa baép laø 

chuyeän khoâng töôûng. Moät nhaân khoâng theå sinh ñöôïc quaû, maø phaûi ñöôïc 

söï trôï giuùp cuûa nhieàu duyeân khaùc, thí duï, haït luùa khoâng theå naåy maàm 

luùa neáu khoâng coù nhöõng trôï duyeân nhö aùnh saùng, ñaát, nöôùc, vaø nhaân 

coâng trôï giuùp. Trong nhaân coù quaû, trong quaû coù nhaân. Chính trong nhaân 

hieän taïi chuùng ta thaáy quaû vò lai, vaø chính trong quaû hieän taïi chuùng ta 

tìm ñöôïc nhaân quaù khöù. Söï chuyeån töø nhaân ñeán quaû coù khi nhanh coù 

khi chaäm. Coù khi nhaân quaû xaõy ra lieàn nhau nhö khi ta vöøa ñaùnh tieáng 



 549 

troáng thì tieáng troáng phaùt hieän lieàn. Coù khi nhaân ñaõ gaây roài nhöng phaûi 

ñôïi thôøi gian sau quaû môùi hình thaønh nhö töø luùc gieo haït luùa gioáng, naåy 

maàm thaønh maï, nhoå maï, caáy luùa, maï lôùn thaønh caây luùa, troå boâng, roài 

caét luùa, vaân vaân, phaûi qua thôøi gian ba boán thaùng, hoaëc naêm saùu thaùng. 

Coù khi töø nhaân ñeán quaû caùch nhau haèng chuïc naêm nhö moät ñöùa beù caép 

saùch ñeán tröôøng hoïc ñeán ngaøy thaønh taøi phaûi traûi qua thôøi gian ít nhaát 

laø 10 naêm. Coù nhöõng tröôøng hôïp khaùc töø nhaân ñeán quaû coù theå daøi hôn, 

töø ñôøi tröôùc ñeán ñôøi sau môùi phaùt hieän. Phaät töû thuaàn thaønh neân luoân 

nhôù raèng nhaân quaû öùng baùo laø söï ñaùp traû laïi cho caùc nhaân nghieäp aùc vaø 

thieän. Theo Phaät giaùo, nhöõng ai phuû nhaän luaät nhaân quaû luaân hoài seõ 

huûy hoaïi taát caû nhöõng traùch nhieäm luaân lyù cuûa chính mình. 

 

III. Taàm Quan Troïng Cuûa Nhaân-Duyeân-Quaû Trong Vieäc Tu 

Haønh Theo Ñaïo Phaät: 

Phaät töû thöôøng coù truyeàn thoáng toân Phaät kính Taêng, vaø baøy toû loøng 

toân kính vôùi xaù lôïi Phaät, nhöõng bieåu töôïng toân giaùo nhö hình aûnh, tònh 

xaù hay töï vieän. Tuy nhieân, Phaät töû chaúng bao giôø thôø ngaåu töôïng. Thôø 

cuùng Phaät, toå tieân, vaø cha meï quaù vaõng ñaùng ñöôïc khuyeán khích. Tuy 

nhieân, chöõ “thôø cuùng” töï noù ñaõ khoâng thích ñaùng theo quan ñieåm cuûa 

ñaïo Phaät. Töø “Baøy toû loøng toân kính” coù leõ thích hôïp hôn. Phaät töû khoâng 

neân muø quaùng thôø phuïng nhöõng thöù naày ñeán noãi queân ñi muïc tieâu 

chính cuûa chuùng ta laø tu haønh. Ngöôøi Phaät töû quyø tröôùc töôïng Phaät ñeå 

toû loøng toân kính ñaáng maø hình töôïng aáy töôïng tröng, vaø höùa seõ coá gaéng 

ñaït ñöôïc nhöõng gì Ngaøi ñaõ ñaït 25 theá kyû tröôùc, chöù khoâng phaûi sôï Phaät, 

cuõng khoâng tìm caàu aân hueä theá tuïc töø hình töôïng aáy. Thöïc haønh laø khía 

caïnh quan troïng nhaát trong ñaïo Phaät. Ñem nhöõng lôøi Phaät khuyeân daïy 

veà Nhaân-Duyeân-Quaû ra thöïc haønh trong ñôøi soáng haèng ngaøy môùi thöïc 

söï goïi laø “tu haønh.” Ñöùc Phaät thöôøng nhaéc nhôû töù chuùng raèng Phaät töû 

khoâng neân tuøy thuoäc vaøo ngöôøi khaùc, ngay caû ñeán chính Ñöùc Phaät, ñeå 

ñöôïc cöùu ñoä. Trong thôøi Ñöùc Phaät coøn taïi theá, coù nhieàu ñeä töû hay ngaém 

nghía veû ñeïp cuûa Phaät, neân Ngaøi nhaéc nhôû töù chuùng raèng: “Caùc oâng 

khoâng theå nhìn thaáy Ñöùc Phaät thaät söï baèng caùch ngaém nhìn veû ñeïp nôi 

thaân Phaät. Nhöõng ai nhìn thaáy giaùo lyù cuûa ta môùi thaät söï nhìn thaáy ta.” 

Nhaèm giuùp cho ngöôøi taïi gia vöôït qua nhöõng taâm thaùi nhieãu loaïn 

vaø chaám döùt phaïm phaûi nhöõng haønh vi toån haïi, Ñöùc Phaät ñaõ ban haønh 

naêm giôùi. Trong moät nghi thöùc ngaén, moät vò Tyø Kheo hay Tyø Kheo Ni 

coù theå cöû haønh nghi thöùc truyeàn giôùi, ngöôøi taïi gia coù theå quy-y Tam 
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Baûo vaø trôû thaønh caän söï nam hay caän söï nöõ. Trong khi cöû haønh nghi leã, 

vaøi vò thaày chæ noùi ñeán giôùi thöù nhaát laø khoâng saùt sanh, vaø ñeå cho Phaät 

töû taïi gia töï quyeát ñònh thoï hay khoâng thoï baát cöù giôùi naøo trong boán 

giôùi coøn laïi. Vaøi vò thaày khaùc coù theå cho thoï cuøng moät luùc naêm giôùi 

trong buoåi leã quy-y. Phaät töû taïi gia coù theå thoï baùt quan trai giôùi trong 

voøng 24 giôø moãi thaùng. Nhieàu ngöôøi thích thoï baùt quan trai trong ngaøy 

ñaàu thaùng, ngaøy traêng troøn (raèm), ngaøy 30, hay trong nhöõng ngaøy leã hoäi 

Phaät giaùo, duø raèng hoï coù theå thoï baùt quan trai trong baát cöù ngaøy naøo. 

Naêm giôùi ñaàu tieân cuûa taùm giôùi gioáng nhö nguõ giôùi, tröø giôùi khoâng taø 

daâm bieán thaønh giôùi khoâng daâm duïc, vì taùm giôùi naøy ñöôïc giöõ chæ trong 

moät ngaøy maø thoâi. Taïi Thaùi Lan vaø Cam Boát coù tuïc leä laø haàu heát 

nhöõng thanh nieân ñeàu trôû thaønh nhöõng nhaø sö thoï giôùi Sa Di trong voøng 

ba thaùng, ít nhaát laø moät laàn trong ñôøi. Thöôøng thì hoï laøm nhö vaäy khi 

hoï saép söûa böôùc vaøo ñôøi. Vieäc naøy taïo cho hoï moät neàn taûng ñaïo ñöùc 

nghieâm trang vaø cuõng laø ñieàu kieát töôøng (ñieàu toát) cho gia ñình. Vaøo 

ngaøy cuoái cuûa ba thaùng xuaát gia, nhöõng vò naøy seõ hoaøn traû laïi giôùi ñieàu 

vaø trôû veà ñôøi soáng theá tuïc cuûa gia ñình. 

Noùi veà tö töôûng cuûa ngöôøi taïi gia treân böôùc ñöôøng tu taäp, theo Kinh 

Satipatthana, Ñöùc Phaät ñaõ trình baøy söï tænh thöùc veà con ñöôøng giaùc 

ngoä. Nôi ñaây ñoái töôïng tinh thaàn ñöôïc chuù taâm thaåm tra vaø quan saùt khi 

chuùng phaùt sinh trong taâm. Nhieäm vuï ôû ñaây laø tænh thöùc veà nhöõng tö 

töôûng sinh dieät trong taâm. Baïn seõ töø töø hieåu roõ baûn chaát cuûa nhöõng tö 

töôûng. Baïn phaûi bieát caùch laøm sao söû duïng nhöõng tö töôûng thieän vaø 

traùnh caùi nguy hieåm cuûa nhöõng tö töôûng coù haïi. Muoán thanh tònh taâm 

thì tö töôûng cuûa baïn luùc naøo cuõng caàn ñöôïc kieåm soaùt. Veà phöông caùch 

tænh thöùc veà nhöõng tö töôûng, Ñöùc Phaät daïy: “Ngoài moät mình taäp trung 

taâm vaøo nhöõng tö töôûng. Quan saùt nhöõng tö töôûng thieän vaø aûnh höôûng 

tinh thaàn cuûa chuùng. Quan saùt nhöõng tö töôûng coù haïi vaø thaáy chuùng laøm 

tinh thaàn xaùo troän theá naøo. Ñöøng coá yù cöôõng laïi nhöõng tö töôûng, vì 

caøng cöôõng laïi baïn caøng phaûi chaïy theo. Haõy quan saùt nhöõng tö töôûng 

moät caùch voâ tö vaø taïo cô hoäi ñeå vöôït qua chuùng. Söï chuyeån ñoäng vöôït 

qua tö töôûng vaø kieán thöùc mang laïi an laïc, hoøa hôïp vaø haïnh phuùc. Chæ 

quan saùt nhöõng tö töôûng, töø töø baïn seõ hieåu ñöôïc caùch kieåm soaùt nhöõng 

tö töôûng toäi loãi vaø khuyeán khích caùc tö töôûng thieän. Trong sinh hoaït 

haèng ngaøy, coá gaéng quan saùt tieán trình suy nghó cuûa baïn. Chæ quan saùt 

chöù ñöøng ñoàng nhaát vôùi tieán trình.” Laøm ñöôïc nhöõng ñieàu naày, caùc baïn 

seõ traûi nghieäm moät nieàm haïnh phuùc vaø an laïc trieàn mieân nôi noäi taâm 
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caùc baïn duø caùc baïn ñang soáng trong moät xaõ hoäi ñaày baát traéc vôùi voâ vaøn 

khoå ñau phieàn naõo. Chuyeån hoùa taâm thöùc laø moät trong caùc phöông 

phaùp tu taäp coù theå giuùp ngöôøi taïi gia ñaït ñöôïc an laïc, tænh thöùc, vaø giaûi 

thoaùt hay giaùc ngoä ngay trong ñôøi naày kieáp naày. Ñaây laø caùch giuùp 

chuùng ta soáng töøng giaây töøng phuùt moät caùch vieân maõn, thí duï nhö khi 

chuùng ta röûa cheùn dóa hay giaët quaàn aùo, chuùng ta coù theå taâm nieäm ‘Ta 

nguyeän giuùp cho moïi ngöôøi coù ñöôïc taâm thöùc thanh tònh, khoâng coøn 

nhöõng taâm thaùi nhieãu loaïn u meâ.’ 

Theo Sö Ñaïi AÁn, moät danh Taêng AÁn Ñoä: “YÙ nhö con ngöïa, haõy ñeå 

cho noù ñi töï do nhö chim boà caâu ñöôïc thaû ra töø moät chieác taøu ôû giöõa 

ñaïi döông voâ taän. Vì cuõng gioáng nhö con chim khoâng tìm thaáy ra nôi 

naøo ñeå ñaäu tröø phi noù trôû laïi chieác taøu, yù cuõng khoâng coù nôi naøo ñeå ñi 

khaùc hôn laø trôû veà vôùi nguoàn goác cuûa chuùng.” Chính vì theá maø Ngaøi ñaõ 

vieát baøi keä veà YÙ nhö sau: 

  Maây troâi treân baàu trôøi khoâng coù goác reã. 

  Chuùng khoâng coù nôi cö truù. 

  Nhöõng yù nghó troâi noåi trong trí cuõng vaäy 

  Khi chuùng ta thaáy baûn chaát cuûa taâm, 

  Moïi söï phaân bieät ñeàu chaám döùt. 

Coù ngöôøi tin raèng hoï neân ñôïi ñeán sau khi höu trí roài haún tu vì sau 

khi höu trí hoï seõ coù nhieàu thì giôø troáng traûi hôn. Nhöõng ngöôøi naøy coù leõ 

khoâng hieåu thaät nghóa cuûa chöõ “tu” neân hoï môùi chuû tröông ñôïi ñeán sau 

khi höu trí roài haún tu. Theo ñaïo Phaät, tu laø söûa cho caùi xaáu thaønh caùi 

toát, hay laø caûi thieän thaân taâm. Vaäy thì khi naøo chuùng ta coù theå ñoåi caùi 

xaáu thaønh caùi toát hay khi naøo chuùng ta coù theå caûi thieän thaân taâm chuùng 

ta? Coå ñöùc coù daïy: “Ñöøng ñôïi ñeán luùc khaùt nöôùc môùi ñaøo gieáng; ñöøng 

ñôïi ngöïa ñeán vöïc thaúm môùi thaâu cöông thì quaù treã; hay ñöøng ñôïi 

thuyeàn ñeán giöõa doøng soâng môùi treùt loã ræ thì ñaõ quaù chaäm, vaân vaân.” 

Ña soá phaøm nhaân chuùng ta ñeàu coù trôû ngaïi trong vaán ñeà truø tröø hay trì 

hoaûn trong coâng vieäc. Neáu chuùng ta ñôïi ñeán khi nöôùc tôùi troân môùi chòu 

nhaûy thì ñaõ quaù muoän maøng. Nhö theá aáy, luùc bình thôøi chuùng ta chaúng 

ñeám xæa gì ñeán haønh ñoäng cuûa chính mình xem coi chuùng ñuùng hay sai, 

maø ñôïi ñeán sau khi höu trí roài môùi ñeám xæa thì e raèng chuùng ta chaúng 

bao giôø coù cô hoäi ñoù ñaâu. Phaät töû thuaàn thaønh phaûi neân luoân nhôù raèng 

voâ thöôøng vaø caùi cheát chaúng ñôïi moät ai. Chính vì vaäy maø chuùng ta neân 

lôïi duïng baát cöù thôøi gian naøo coù ñöôïc trong hieän taïi ñeå tu taäp, vun 

troàng thieän caên vaø tích taäp coâng ñöùc.  
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Ñaïo Phaät khoâng bao giôø töï taùch mình ra khoûi ñôøi soáng theá tuïc. 

Ngöôïc laïi, Ñöùc Phaät luoân nhaéc nhôû töù chuùng, Tyø Kheo, Tyø Kheo Ni, öu 

baø taéc vaø öu baø di, luoân soáng ñôøi cao ñeïp ñuùng nghóa nhaát, luoân thuï 

höôûng nhöõng phaàn lôïi laïc nhaát trong ñôøi. Tuy nhieân, nhöõng phaàn lôïi laïc 

trong ñôøi soáng theo ñaïo Phaät khoâng neân ñöôïc hieåu laø khoaùi laïc vaät 

chaát, maø laø haïnh phuùc thanh thaûn vaø an vui trong tinh thaàn. Phaät töû 

thuaàn thaønh neân luoân nhôù raèng quaû thaät chuùng ta phaûi nghieân cöùu giaùo 

lyù nhaø Phaät, nhöng vieäc chính yeáu ôû ñaây laø chuùng ta phaûi haèng soáng 

vôùi nhöõng giaùo lyù aáy trong cuoäc soáng haèng ngaøy cuûa chuùng ta. Laøm 

ñöôïc nhö vaäy, chuùng ta ñang thöïc söï laø ñeä töû cuûa ñaïo Phaät soáng, ví 

baèng ngöôïc laïi, chuùng ta chæ oâm caùi xaùc cuûa ñaïo Phaät cheát maø thoâi.  

Moïi ngöôøi ñeàu hy voïng raèng moät ngaøy naøo ñoù nhöõng öôùc nguyeän 

cuûa hoï seõ ñöôïc thaønh töïu. Hy voïng töï noù khoâng coù gì sai traùi vì hy 

voïng giuùp con ngöôøi coá gaéng vöôn leân tôùi nhöõng hoaøn caûnh toát ñeïp 

hôn. Tuy nhieân, khi con ngöôøi baét ñaàu mong muoán moïi vieäc ñeàu ñöôïc 

nhö yù mình, hoï seõ gaëp phieàn muoän khi söï vieäc khoâng xaõy ra ñuùng nhö 

yù hoï muoán. Chính vì vaäy maø Ñöùc Phaät daïy: “Caàu baát ñaéc khoå,” töùc laø 

nhöõng mong caàu khoâng toaïi nguyeän gaây neân ñau khoå, ñaây laø moät trong 

baùt khoå. Vaø cuõng chính vì vaäy maø Ñöùc Phaät khuyeân moïi ngöôøi neân 

thieåu duïc tri tuùc. Thieåu duïc laø coù ít duïc laïc; tri tuùc laø bieát ñuû. Thieåu duïc 

tri tuùc laø ít ham muoán maø thöôøng hay bieát ñuû. Tri tuùc laø baèng loøng vôùi 

nhöõng ñieàu kieän sinh hoaït vaät chaát taïm ñuû ñeå soáng maïnh khoûe tieán tu. 

Tri tuùc laø moät phöông phaùp höõu hieäu nhaát ñeå phaù löôùi tham duïc, ñeå ñaït 

ñöôïc söï thaûnh thôi cuûa thaân taâm vaø hoaøn thaønh muïc tieâu toái haäu cuûa söï 

nghieäp tu taäp. 

Coù moät soá ngöôøi nhìn ñôøi baèng bi quan thoáng khoå thì hoï laïi boû qua 

nhöõng caûm giaùc baát toaïi vôùi cuoäc ñôøi, nhöng khi hoï baét ñaàu boû qua 

cuoäc soáng voâ voïng naøy ñeå thöû tìm loái thoaùt cho mình baèng caùch eùp xaùc 

khoå haïnh, thì hoï laïi ñaùng kinh tôûm hôn. Nhieàu ngöôøi cho raèng ñaïo Phaät 

bi quan yeám theá vì quan ñieåm ñaëc saéc cuûa noù cho raèng theá gian naøy 

khoâng coù gì ngoaøi söï ñau khoå, cho ñeán haïnh phuùc roài cuõng phaûi keát 

cuoäc trong ñau khoå. Thaät laø sai laàm khi nghó nhö vaäy. Ñaïo Phaät cho 

raèng cuoäc soáng hieän taïi vöøa coù haïnh phuùc vöøa coù khoå ñau, vì neáu ai 

nghó raèng cuoäc ñôøi chæ toaøn laø haïnh phuùc thì keû ñoù seõ phaûi khoå ñau moät 

khi caùi goïi laø haïnh phuùc chaám döùt. Ñöùc Phaät cho raèng Haïnh phuùc vaø 

khoå ñau loàng nhau trong cuoäc soáng haèng ngaøy cuûa chuùng ta. Neáu ai 

khoâng bieát raèng haïnh phuùc laø maàm cuûa ñau khoå, keû ñoù seõ voâ cuøng 
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chaùn naûn khi ñau khoå hieän ñeán. Vì theá maø Ñöùc Phaät daïy raèng chuùng ta 

neân nhaän thöùc ñau khoå laø ñau khoå, chaáp nhaän noù nhö thöïc kieán vaø tìm 

caùch choáng laïi noù. Töø ñoù maø Ngaøi nhaán maïnh ñeán chuyeân caàn, tinh taán 

vaø nhaãn nhuïc, maø nhaãn nhuïc laø moät trong luïc ñoä Ba La Maät. Noùi toùm 

laïi, theo quan ñieåm Phaät giaùo, ñôøi coù khoå coù vui, nhöng ta khoâng ñöôïc 

chaùn naûn bi quan khi ñau khoå aäp ñeán, cuõng nhö khoâng ñöôïc truïy laïc 

khi haïnh phuùc ñeán tay. Caû hai thöù khoå vui ñeàu phaûi ñöôïc chuùng ta ñoùn 

nhaän trong deø daët vì hieåu raèng ñau khoå naèm ngay trong haïnh phuùc. Töø 

söï hieåu bieát naøy, ngöôøi con Phaät chôn thuaàn quyeát tinh taán tu taäp ñeå 

bieán khoå vui traàn theá thaønh moät nieàm an laïc sieâu vieät vaø mieân vieãn, 

nghóa laø luùc naøo chuùng ta cuõng thoaùt khoûi moïi heä luïy cuûa vui vaø khoå.  

Chuùng ñeán roài ñi moät caùch töï nhieân. Chuùng ta luùc naøo cuõng soáng moät 

cuoäc soáng khoâng lo, khoâng phieàn, khoâng naõo, vì chuùng ta bieát chaéc 

raèng moïi vieäc roài seõ qua ñi.  Quan ñieåm cuûa Phaät giaùo ñoái vôøi bi quan 

vaø laïc quan raát saùng toû: Phaät giaùo khoâng bi quan maø cuõng chaúng laïc 

quan veà cuoäc soáng con ngöôøi. Hai thaùi cöïc laïc quan vaø bi quan ñeàu bò 

chaän ñöùng bôûi hoïc thuyeát trung ñaïo cuûa Phaät giaùo. 

Taïi caùc xöù theo Theravada, “Pirit” laø moät töø thoâng duïng trong ngoân 

ngöõ Nam Phaïn duøng ñeå chæ söï hoä trì cuûa Phaät töû taïi gia, trong ñoù xem 

vieäc trì tuïng kinh vaên Phaät giaùo nhö laø moät caùch phaùt khôûi coâng ñöùc. 

Thöôøng thöôøng ngöôøi taïi gia hay cuùng döôøng chö Taêng naøo trì tuïng 

kinh ñieån, tin töôûng raèng sinh hoaït naøy coù phöôùc ñöùc cho caû hai baèng 

caùch hoä trì chö Taêng vaø laøm cho kinh ñieån ñöôïc trì tuïng. Ngöôøi ta tin 

raèng sinh hoaït naøy giuùp nhöõng ai muoán tích luõy coâng ñöùc goùp phaàn cho 

vieäc taùi sanh vaøo moät coõi toát hôn, vaø ngöôøi ta cuõng nghó raèng vieäc naøy 

seõ mang laïi lôïi laïc cho ngay kieáp soáng hieän taïi. Hình thöùc thoâng duïng 

nhaát cuûa vieäc hoä trì laø moät nhoùm chö Taêng cuøng trì tuïng coâng phu 

khuya, roài hoài höôùng coâng ñöùc aáy ñeán taát caû chuùng sanh moïi loaøi. Moät 

cuoäc soáng xöùng ñaùng, theo quan ñieåm cuûa Phaät giaùo Ñaïi Thöøa, khoâng 

phaûi laø chæ traûi qua moät cuoäc soáng bình an, tænh laëng maø chính laø söï 

saùng taïo moät caùi gì toát ñeïp. Khi moät ngöôøi noã löïc trôû thaønh moät ngöôøi 

toát hôn do tu taäp thì söï taän löïc naøy laø söï saùng taïo veà ñieàu toát. Khi ngöôøi 

aáy laøm ñieàu gì lôïi ích cuûa ngöôøi khaùc thì ñaây laø söï saùng taïo moät tieâu 

chuaån cao hôn cuûa söï thieän laønh. Caùc ngheä thuaät laø söï saùng taïo veà caùi 

ñeïp, vaø taát caû caùc nghieäp vuï löông thieän ñeàu laø söï saùng taïo nhieàu loaïi 

naêng löïc coù ích lôïi cho xaõ hoäi. Söï saùng taïo chaéc chaén cuõng mang theo 

vôùi noù söï ñau khoå, khoù khaên. Tuy nhieân, ngöôøi ta nhaän thaáy cuoäc ñôøi 
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ñaùng soáng khi ngöôøi ta noã löïc vì ñieàu gì thieän laønh. Moät ngöôøi noã löïc 

ñeå trôû neân moät ngöôøi toát hôn moät chuùt vaø laøm lôïi ích cho ngöôøi khaùc 

nhieàu hôn moät chuùt, nhôø söï noã löïc tích cöïc nhö theá chuùng ta coù theå caûm 

thaáy nieàm vui saâu xa trong ñôøi ngöôøi. 

Phaät giaùo coù moät quan ñieåm heát söùc ñaëc bieät veà “hình töôùng beân 

ngoaøi hay theá giôùi noäi taâm”. Ñeå coù theå coù ñöôïc söï hieåu bieát veà theá giôùi 

beân trong, coù leõ kieán thöùc khoa hoïc seõ khoâng giuùp ích gì ñöôïc cho 

chuùng ta. Söï thaät cuøng toät naày khoâng theå naøo tìm thaáy ñöôïc trong laõnh 

vöïc khoa hoïc. Ñoái vôùi caùc nhaø khoa hoïc thì tri thöùc laø ñieàu gì ñoù ngaøy 

caøng troùi chaët hoï vaøo kieáp sinh toàn naày. Do vaäy tri thöùc ñoù khoâng phaûi 

laø tri kieán giaûi thoaùt. Ngöôïc laïi, ñoái vôùi ngöôøi nhìn cuoäc ñôøi vaø taát caû 

nhöõng gì lieân quan ñeán cuoäc ñôøi naày ñuùng theo thöïc chaát cuûa chuùng, 

moái quan taâm chính cuûa hoï veà cuoäc soáng naày khoâng phaûi laø suy dieãn 

moâng lung hay chu du vaøo nhöõng vuøng hoang aûo cuûa trí töôûng töôïng voâ 

ích, maø laøm sao ñeå ñaït ñeán chaân haïnh phuùc vaø giaûi thoaùt khoûi nhöõng 

khoå ñau hay baát toaïi nguyeän. Ñoái vôùi hoï chaân tri kieán tuøy thuoäc vaøo 

caâu hoûi “söï hoïc naày coù hôïp vôùi thöïc teá hay khoâng? Noù coù höõu ích cho 

chuùng ta trong cuoäc chinh phuïc chaân an laïc vaø tónh laëng noäi taâm hay 

khoâng? Noù coù ñaït ñeán chaân haïnh phuùc hay khoâng?” Ñeå hieåu ñöôïc theá 

gian beân trong naày chuùng ta caàn phaûi coù söï höôùng daãn, söï chæ daãn cuûa 

moät baäc toaøn tri coù ñaày ñuû khaû naêng vaø chaân thaät, moät baäc maø trí vaø 

minh cuûa hoï ñaõ theå nhaäp ñöôïc vaøo nhöõng phaàn saâu kín nhaát cuûa cuoäc 

ñôøi vaø nhaän ra baûn chaát thaät söï naèm trong moïi hieän töôïng. Vò aáy phaûi 

ñích thöïc laø moät trieát gia, moät khoa hoïc gia chaân chính coù theå naém baét 

troïn veïn yù nghóa cuûa nhöõng ñoåi thay voâ thöôøng vaø ñaõ bieán söï hieåu bieát 

naày thaønh söï chöùng ñaéc nhöõng söï thaät thaâm saâu nhaát maø con ngöôøi 

khoâng theå doø ñöôïc, nhöõng söï thaät cuûa tam töôùng (Tilakkhana): Voâ 

thöôøng, khoå vaø Voâ Ngaõ. Nhöõng khoán khoå cuûa cuoäc soáng khoâng coøn 

laøm cho vò aáy boái roái hoaëc nhöõng ñieàu phuø du khoâng coøn laøm cho vò aáy 

xuùc ñoäng nöõa. Ñoái vôùi vò aáy, moät quan nieäm mô hoà veà moïi hieän töôïng 

laø ñieàu khoâng theå coù, vì vò aáy ñaõ vöôït qua moïi khaû naêng coù theå gaây ra 

laàm loãi nhôø vaøo söï voâ nhieãm hoaøn toaøn, söï voâ nhieãm maø chæ coù theå 

phaùt sanh töø trí tueä noäi quaùn (Vipassananana). Ngöôøi tu Ñaïo phaûi boû 

laïi sau löng moïi thöù, phaûi y theo chaùnh tri chaùnh kieán, coi ñoù laø maãu 

möïc ñeå tinh taán thöïc taäp. Luùc tu laø luùc “lìa töôùng ngoân thuyeát”, bôûi 

khoâng coøn gì ñeå noùi ra nöõa; cuõng laø luùc “lìa töôùng taâm duyeân” vì khoâng 

coøn duyeân naøo ñeå taâm theo ñuoåi caû; “lìa töôùng vaên töï” vì khoâng coøn 
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chöõ nghóa gì ñeå dieãn taû ra. Neáu ñaõ khoâng noùi ñöôïc ra, thì coù thöù gì ñeå 

ghi nhôù, coøn thöù gì ñeå chuùng ta khoâng buoâng boû ñöôïc, hay coøn gì nöõa 

ñeå chuùng ta quan taâm? Phaät töû chôn thuaàn haõy duïng coâng thaâm saâu nhö 

vaäy, thay vì chæ tu hôøi hôït beà ngoaøi chaúng coù lôïi ích gì. 

 

Cause-Condition-Effect 

In Buddhist Point of View 

 

I. An Overview and Meanings of Cause-Condition-Retribution 

In Buddhist Point of View:  

An Overview and Meanings of Cause: According to the Buddha, a 

cause refers to the cause you have planted, from which you reap a 

corresponding result without any exception. If you plant a good cause, 

you will get a good result. And if you plant a bad cause, you will obtain 

a bad result. So if you plant a certain cause with other conditions 

assemble, a certain retribution or result is brought about without any 

exception. The Buddha taught: “Because of a concatenation of causal 

chains there is birth, there is disappearance.” Cause and effect in 

Buddhism are not a matter of belief or disbelief. Even though you don’t 

believe in “cause and effect,” they just operate the way they are 

suppose to operate. The cause is the seed, what contributes to its 

growth is the conditions. Planting a seed in the ground is a cause. 

Conditions are aiding factors which contribute to the growth such as 

soil, water, sunlight, fertilizer, and the care of the gardener, etc. 

Hetu means cause, antecedent, condition, reason, or principle. The 

original or fundamental cause which produces phenomena, such as 

karma or reincarnation. Every cause has its fruit or consequences. 

Every action which is a cause will have a result or an effect. Likewise, 

every resultant action has its cause. The law of cause and effect is a 

fundamental concept within Buddhism governing all situation. 

Buddhists believe in a just rational of karma that operates 

automatically and speak in terms of cause and effect instead of rewards 

and punishments. Every action which is a cause will have a result or an 

effect. Likewise every resultant action has its cause. The law of cause 

and effect is a fundamental concept within Buddhism goverining all 

situation. Buddhists believe in a just rational of karma that operates 
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automatically and speak in terms of cause and effect instead of rewards 

and punishments. It’s a fundamental principle for all living beings and 

all things that if one sows good deeds, he will surely reap a good 

harvest; if he sows bad deeds, he must inevitably reap a bad harvest. 

Though the results may appear quickly or slowly, everyone will be sure 

to receive the results that accord with their actions. Anyone who has 

deeply understood this principle will never do evil.  

Law of cause and effect also means the relation between cause and 

effect in the sense of the Buddhist law of “Karma”. Cause is a primary 

force that produces an effect; effect is a result of that primary force. 

The law of causation governs everything in the universe without 

exception. The law of causation (reality itself as cause and effect in 

momentary operation). Every action which is a cause will have a result 

or an effect. Likewise every resultant action or effect has its cause. 

The law of cause and effect is a fundamental concept within Buddhism 

governing all situations. The Moral Causation in Buddhism means that 

a deed, good or bad, or indifferent, brings its own result on the doer. 

Good people are happy and bad ones unhappy. But in most cases 

“happiness” is understood not in its moral or spiritual sense but in the 

sense of material prosperity, social position, or political influence. For 

instance, kingship is considered the reward of one’s having faithfully 

practiced the ten deeds of goodness. If one meets a tragic death, he is 

thought to have committed something bad in his past lives even when 

he might have spent a blameless life in the present one. According to 

Buddhism, there exists a simultaneity of Cause and Effect; that means 

the cause has result as its cause, while the result has the cause as its 

result. It is like planting seeds; the seeds produce fruit, the fruit 

produces seeds. The law of karma and its retribution permeates all 

three life spans: immediate retributions, rebirth retributions (next life 

retributions), and future retributions. 

An Overview and Meanings of Condition: Conditions are external 

circumstances. If our cultivation power is weak, we can be attracted by 

external conditions; however, if our cultivation power is strong, no 

external environments can attract us. The sixth patriarch told the monks 

in Kuang Chou that: “It is not the wind moving, and it is not the flag 

moving, it is our mind moving.” So if we follow the teachings of the 

sixth patriarch, no external environments can be fertilizers to our cycle 
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of births and deaths. We may have been up and down in the samsara 

because of our previous or present karma. However, Most Venerable 

Thích Thanh Töø, a famous Zen Master in recent Vietnamese Buddhist 

history confirmed that: “Cultivation means transformation of karma.” 

Therefore, no matter what kind of karma, from previous or present, can 

be transformed. Sincere Buddhists must try to zealously cultivate so 

that we establish no causes. Ancient sages always reminded that 

“Bodhisattvas fear causes, ordinary people fear results.”  Even though 

we are still ordinary people, try to know to fear “causes” so that we 

don’t have to reap “results.” The Buddha taught: “When the mind is 

still, all realms are calm.” Therefore, the issue of certainty is a 

determination of our future Buddhahood. 

Pratyaya means having conditions. In other words, pratyaya is a 

kind of concurrent or environment cause. Sanskrit term “Hetupratyaya” 

means causation or causality. Hetu and pratyaya are really 

synonymous; however, hetu is regarded as a more intimate and 

efficient agency of causation than a Pratyaya. Secondary cause, upon 

which something rests or depends, hence objects of perception; that 

which is the environmental or contributory cause; attendant 

circumstances. This is also the adaptive cause (water and soil help the 

seed growing). The circumstantial, conditioning, or secondary cause, in 

contrast with the Hetu, the direct or fundamental cause. Hetu is the 

seed, Pratyaya is the soil, rain, sunshine, etc. Pratyaya also means a 

contributory or developing cause, i.e. development of the fundamental 

Buddha-nature; as compared with direct or true cause. Pratyaya is a 

contributory or developing cause of all undergoing development of the 

Buddha-nature, in contrast with the Buddha-nature or Bhutatathata 

itself. All things are produced by causal conditions (or conditional 

causation which are name by the effects, or following from anything as 

necessary result). To lay hold of, or study things or phenomena, in 

contrast to principles or noumena; or meditation on the Buddha’s 

nirmanakaya, and sambhogakaya, in contrast with the dharmakaya. 

Everything arises from conditions and not being spontaneous and 

self-contained has no separate and independent nature. According to 

Buddhism, human beings and all living things are self-created or self-

creating. The universe is not homocentric; it is a co-creation of all 

beings. Buddhism does not believe that all things came from one cause, 
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but holds that everything is inevitably created out of more than two 

causes. The creations or becomings of the antecedent causes continue 

in time-series, past, present and future, like a chain. This chain is 

divided into twelve divisions and is called the Twelve Divisioned 

Cycle of Causation and Becomings. Since these divisions are 

interdependent, the process is called Dependent Production or Chain of 

causation. The formula of this theory is as follows: From the existence 

of this, that becomes; from the happening of this, that happens. From 

the non-existence of this that does not become; from the non-

happening of this, that does not happen. According to Buddhist 

teachings, if the contemplation of the mind arose spontaneously from 

the mind itself, then causes and conditions are not necessary. The mind 

exists due to causes and conditions. The mind has no power to arise 

spontaneously on its own. The mind has no power to arise 

spontaneously, but neither do conditions arise spontaneously. If the 

mind and conditions each lack substantial being, how can they have 

being when they are joined together? It is difficult to speak of 

substantial being, or of them arising when they are joined together; 

when they are separate they do not arise at all. Now, if just one arising 

is lacking in substantial being, how can one speak of the hundred 

realms and the thousand suchlike characteristics as having substantial 

being? Since the mind is empty of substantial being, therefore all things 

which arise dependent on the mind are empty.  

An Overview & Meanings of Retribution: The term “consequence” 

or “effect” contrasts with “cause,” or “Fruit” contrasts with “seed.” The 

effect by causing a further effect becomes also a cause. Retributions 

mean consequences (requitals) of one’s previous life. The pain or 

pleasure resulting in this life from the practices or causes and 

retributions of a previous life. Therefore, ancient virtues said: “If we 

wish to know what our lives were like in the past, just look at the 

retributions we are experiencing currently in this life. If we wish to 

know what retributions will happen to us in the future, just look and 

examine the actions we have created or are creating in this life.”  If we 

understand clearly this theory, then in our daily activities, sincere 

Buddhists are able to avoid unwholesome deeds and practice 

wholesome deeds. Here are some beliefs of retributions in Buddhist 

point of view: The retributions of robber and petty thieves are poverty 
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and accute suffering. The retributions of being stingy are frustrated 

desires. The retributions of being slandering and harsh speech are 

tongueless and cankerous mouth. The retribution of mean and greedy is 

poverty. The retribution of being creating hatred with others is to live 

an endangered life. The retribution of being laughing at or scolding the 

beggar is to starve to death at the road side. The retribution of being 

benefitting oneself by bringing harmness to others is to be life-long 

friendless. The retribution of bringing harm to others by spreading 

rumours is to become distrust (mistrustful) forever. The retribution of 

being slandering the Triratna (Buddha, Dharma and Sangha) is to enter 

Avici forever.  

There are many different kinds of effect such as: Fruit of desire 

and attachment. The ripening of a fruit (vipaka-phala), or maturation of 

effect, an effect which is ripe (mature, ripening, maturing), either good 

or bad, gain or loss, reward or punishment. The fruit of extinction or 

Nirvana as the fruit of extinction of desire. The effect of action or the 

result of action. The fruit of the next rebirth or the condition of the next 

rebirth, regarded as the result of the present. The fruit of karma or the 

result of karma (karmaphala), the natural reward or retribution for a 

deed, brought about by the law of karma mentioned by the Buddha. 

The fruit of karma, conditions of rebirth depending on previous karmaic 

conduct. The retribution bond or the bitter fruit of transmigration binds 

the individual so that he cannot attain release. This fruit produces 

further seeds of bondage. The fruit of fruit or the fruit of the bodhi or 

nirvana. Bodhi itself is a fruit; however, it is also the fruit of a life-long 

cultivation. The simultaneous effect (purusakaraphala) produced by the 

co-operative causes (sahabhu-hetu), as the four elements in nature, not 

one of which can be omitted; and the mutual responsive or associated 

causes (samprayukta-hetu), i.e. mind and mental conditions, subject 

with object. The fruit of knowledge, or the fruit of enlightenment. 

Law of cause and effect or the relation between cause and effect in 

the sense of the Buddhist law of “Karma”. Cause is a primary force 

that produces an effect; effect is a result of that primary force. The law 

of causation governs everything in the universe without exception. The 

law of causation (reality itself as cause and effect in momentary 

operation). Every action which is a cause will have a result or an 

effect. Likewise every resultant action or effect has its cause. The law 
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of cause and effect is a fundamental concept within Buddhism 

governing all situations. The Moral Causation in Buddhism means that 

a deed, good or bad, or indifferent, brings its own result on the doer. 

Good people are happy and bad ones unhappy. But in most cases 

“happiness” is understood not in its moral or spiritual sense but in the 

sense of material prosperity, social position, or political influence. For 

instance, kingship is considered the reward of one’s having faithfully 

practiced the ten deeds of goodness. If one meets a tragic death, he is 

thought to have committed something bad in his past lives even when 

he might have spent a blameless life in the present one. 

There are two kinds of reward. First, the material environment on 

which a person depends, resulting from former karma. Buddhist 

doctrine believes that direct retribution of individual’s previous 

existence and the dependent condition or environment created by the 

beings’ minds. Second, direct reward, body or person. The body is the 

direct fruit of the previous life; the environment is the indirect fruit of 

the previous life. Being the resultant person, good or bad, depends on 

or results from former karma. Direct retribution of the individual’s 

previous existence, such as being born as a man is the result of keeping 

the five basic commandments for being reborn as a man.  

There are also three recompenses. First, immediate result or 

immediate retribution, or recompense in the present life for deeds done 

now. Recompeses in the present life for deeds done now, or result that 

happens in this present life. Present-life recompense for good or evil 

done in the present life. For example, if wholesome karma are created 

in this life, it is possible to reap those meritorious retributions in this 

present life; if evil karma are committed in this life, then the evil 

consequences will occur in this life. Second, future result or next life 

retribution or rebirth retribution. Recompenses in the next rebirth for 

deeds done now. Recompenses in the next rebirth for deeds now done, 

or future result which will happen in the next life. One of the three and 

four retributions, life’s retribution. The deeds, wholesome or 

unwholesome, done in this life produce their results, meritorious 

retributions or evil karma, in the next reincarnation. Third, deffered 

result or future retribution. This is the recompenses in subsequent life. 

Recompenses in subsequent lives, or result that is deffered for some 

time to come. The retribution received in the next or further 
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incarnation for the deeds done in this life. Wholesome and 

unwholesome karma are created in this life, but sometimes the karma 

will pass through the second, third life, or even longer before one is 

able to reap the meritorious retributions or endure the evil 

consequences. Whether these future retributions are earlier or later is 

not absolute, but it is absolutely unavoidable. If there is action, whether 

it is good or evil, there will be consequences sooner or later. Ancient 

sages taught: “The heaven’s net may be thin, but even a hair will not 

fall through,” and “supposing hundreds of thousands of lives have 

passed, but the karma created still remains; when destinies, 

circumstances come to fruition, the appropriate retributions will not be 

denied.” There are some noticeable situations which Buddhists should 

clearly understand to prevent any misunderstanding about the law of 

cause and effect: Those who commit evil in this life, yet continue to 

prosper; it is because they have only began to commit transgressions in 

this life. However, in the former lives, they have already formed 

wholesome merits, make offerings and charitable donations. The evil 

deeds of this life which have just been planted, have not had the proper 

time to form unwholesome consequences; while the wholesome deeds 

in the former lives planted long ago, have had the time to come to 

fruition in the present life. There are also other circumstances, where 

people practice good deeds, yet they continue to suffer, experience 

setbacks, misfortunes, etc. that is because they have just learned to 

practice wholesome conducts in the present life. Otherwise, in the 

former lives, they have created many unwholesome deeds. The 

wholesome deeds in this life have just been planted, have not had the 

proper time to grow into wholesome fruition. However, the wholesome 

and wicked deeds in the former lives which had been planted long long 

ago, have had the proper time to come to fruition in the present life. 

This is one of the three consequences associated with the causes for a 

child to be born into a certain family. Transgressions or wholesome 

deeds we perform in this life, we will not receive good or bad results in 

the next life; however, good or bad results can appear in the third, 

fourth or thousandth lifetime, or until untold eons in the future. There 

are consequences with the three currents of life and death: The first 

consequence is the real consequence: The certain consequences that 

follow on a good, evil or neutral kind of nature respectively. The 
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second consequence is the temporal fate: The particular fate derived 

from a previous life’s ill deeds (shortened life from taking life). The 

third consequence is each organ as reincarnated according to its 

previous deeds: For instance, if you had made someone blind in your 

previous life, you will be blind this or next life. Also there are four 

kinds of retribution. First, action to receive retribution immediately. 

Second, action to receive retribution in the present life. Third, action to 

receive retribution in the life to come. Fourth, action to receive 

retribution in one of the lives following the next. 

 

II. The Truth of Cause-Condition-Effect In Buddhist Teachings:  

Cause is a primary force that produces an effect; effect is a result 

of that primary force. The law of causation governs everything in the 

universe without exception. Law of cause and effect or the relation 

between cause and effect in the sense of the Buddhist law of “Karma”. 

The law of causation (reality itself as cause and effect in momentary 

operation). Every action which is a cause will have a result or an 

effect. Likewise every resultant action or effect has its cause. The law 

of cause and effect is a fundamental concept within Buddhism 

governing all situations. The Moral Causation in Buddhism means that 

a deed, good or bad, or indifferent, brings its own result on the doer. 

Good people are happy and bad ones unhappy. But in most cases 

“happiness” is understood not in its moral or spiritual sense but in the 

sense of material prosperity, social position, or political influence. For 

instance, kingship is considered the reward of one’s having faithfully 

practiced the ten deeds of goodness. If one meets a tragic death, he is 

thought to have committed something bad in his past lives even when 

he might have spent a blameless life in the present one. Causality is a 

natural law, mentioning the relationship between cause and effect. All 

things come into being not without cause, since if there is no cause, 

there is no effect and vice-versa. As so sow, so shall you reap. Cause 

and effect never conflict with each other. In other words, cause and 

effect are always consistent with each other. If we want to have beans, 

we must sow bean seeds. If we want to have oranges, we must sow 

orange seeds. If wild weeds are planted, then it’s unreasonable for one 

to hope to harvest edible fruits. One cause cannot have any effect. To 

produce an effect, it is necessary to have some specific conditions. For 
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instance, a grain of rice cannot produce a rice plant  without the 

presence of sunlight, soil, water, and care.  In the cause there is the 

effect; in the effect there is the cause. From the current cause, we can 

see the future effect and from the present effect we discerned the past 

cause. The development process from cause to effect is sometimes 

quick, sometimes slow. Sometimes cause and effect are simultaneous 

like that of beating a drum and hearing its sound. Sometimes cause and 

effect are three or four months away like that of the grain of rice. It 

takes about three to four, or five to six months from a rice seed to a 

young rice plant, then to a rice plant that can produce rice. Sometimes 

it takes about ten years for a cause to turn into an effect. For instance, 

from the time the schoolboy enters the elementary school to the time 

he graduates a four-year college, it takes him at least 14 years. Other 

causes may involve more time to produce effects, may be the whole 

life or two lives. By understanding and believing in the law of 

causality, Buddhists will not become superstitious, or alarmed, and rely 

passively on heaven authority. He knows that his life depends on his 

karmas. If he truly believes in such a causal mecahnism, he strives to 

accomplish good deeds, which can reduce and alleviate the effect of 

his bad karmas. If he continues to live a good life, devoting his time 

and effort to practicing Buddhist teachings, he can eliminate all of his 

bad karmas. He knows that he is the only driving force of his success or 

failure, so he will be discouraged, put the blame on others, or rely on 

them. He will put more effort into performing his duties satisfactorily. 

Realizing the value of the law of causality, he always cares for what he 

thinks, tells or does in order to avoid bad karma.    

Some people believe in Christianity, and according to the 

Christian, the theistic position that man’s destiny is basically 

determined for him by God. God determines if a man deserves heaven 

or hell; he may even decide each man’s earthly destiny. Some other 

people believe in fatalism that each of us has a fate which we cannot 

change and about which we can do nothing. They believe that 

‘Whatever will be will be.’ In this philosophy the agent that determines 

destiny is not a God, but rather a mysterious impersonal power called 

‘Fate’ which transcend our understanding. Still some other people 

believe the exact opposite, they believe in indeterminism: everything 

happens by accident. They believe that if man is lucky, he will achieve 
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happiness or success; if he is unlucky, he will suffer or fail, but 

whatever he receives, he receives not through any process of 

determination but by accident, by sheer coincidence. In Christianity, 

the Christian worships God and prays to Him in order to obtain 

forgiveness from the results his evil actions hold out for him. Buddhism 

differs from Christianity in that it sees the root cause of all evil in 

“ignorance” and not in “sin”, in an act of intellectual misapprehension 

and not in an act of volition and rebellion. As a practical definition of 

ignorance, we are offered the four perverted views which make us 

seek for permanence in what is inherently impermanent, ease in what 

is inseparable from suffering, selfhood in what is not linked to any self, 

and delight in what is essentially repulsive and disgusting. According to 

the Karma Law in Buddhism, the present is a shadow of the past, the 

future a shadow of the present. Hence our action in the present is most 

important, for what we do in the present determines the course of our 

future development. For this reason, Zen practitioners should always 

apply their minds to the present so that they may advance on the way. 

According to the Buddhist doctrine of rebirth, the causal relation 

between action and its results holds not only with regard to the present 

life but also with regard to past and future lives. This universal law of 

cause and effect is non-negotiable. Just as we cannot run away from 

our own shadows, so we cannot run away from the results of our 

actions. They will pursue us no matter where we hide. Besides, the 

Buddha also taught that negative or unwholesome mind creates 

negative or unwholesome thoughts (anger, hatred, harmful thoughts, 

wrong views, etc), speech (lying, harsh speech, double-tongued, etc),  

as well as deeds  which are the causes of our sufferings, confusion and 

misery. Unwholesome or negative mind will destroy our inner peace 

and tranquility.  

Catholicism contradicts itself with the words in the Bible: “Ye shall 

reap what ye shall sow” and the theory of forgiveness through the gace 

of Christ or God. The sentence “Reap what you sow” is precisely in 

accordance with the natural law of karma, while the grace of 

forgiveness completely  denies this law. But in Buddhism, no one can 

forgive a person for his transgression. If he commits an evil deed, he 

has to reap the bad consequences, for all is governed by universal law 

and not by any arbitrary creator. According to Buddhism, the pain or 
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pleasure resulting in this life from the practices or causes and 

retributions of a previous life. Therefore, ancient virtues said: “If we 

wish to know what our lives were like in the past, just look at the 

retributions we are experiencing currently in this life. If we wish to 

know what retributions will happen to us in the future, just look and 

examine the actions we have created or are creating in this life.”  If we 

understand clearly this theory, then in our daily activities, sincere 

Buddhists are able to avoid unwholesome deeds and practice 

wholesome deeds. Every action which is a cause will have a result or 

an effect. Likewise, every resultant action has its cause. The law of 

cause and effect is a fundamental concept within Buddhism governing 

all situation. Buddhists believe in a just rational of karma that operates 

automatically and speak in terms of cause and effect instead of rewards 

and punishments. Every action which is a cause will have a result or an 

effect. Likewise every resultant action has its cause. The law of cause 

and effect is a fundamental concept within Buddhism goverining all 

situation. Buddhists believe in a just rational of karma that operates 

automatically and speak in terms of cause and effect instead of rewards 

and punishments. It’s a fundamental principle for all living beings and 

all things that if one sows good deeds, he will surely reap a good 

harvest; if he sows bad deeds, he must inevitably reap a bad harvest. 

Though the results may appear quickly or slowly, everyone will be sure 

to receive the results that accord with their actions. Anyone who has 

deeply understood this principle will never do evil. 

According to Buddhism, every action which is a cause will have a 

result or an effect. Likewise every resultant action or effect has its 

cause. The law of cause and effect is a fundamental concept within 

Buddhism governing all situations. The Moral Causation in Buddhism 

means that a deed, good or bad, or indifferent, brings its own result on 

the doer. Good people are happy and bad ones unhappy. But in most 

cases “happiness” is understood not in its moral or spiritual sense but in 

the sense of material prosperity, social position, or political influence. 

For instance, kingship is considered the reward of one’s having 

faithfully practiced the ten deeds of goodness. If one meets a tragic 

death, he is thought to have committed something bad in his past lives 

even when he might have spent a blameless life in the present one. 

Causality is a natural law, mentioning the relationship between cause 
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and effect. All things come into being not without cause, since if there 

is no cause, there is no effect and vice-versa. As so sow, so shall you 

reap. Cause and effect never conflict with each other. In other words, 

cause and effect are always consistent with each other. If we want to 

have beans, we must sow bean seeds. If we want to have oranges, we 

must sow orange seeds. If wild weeds are planted, then it’s 

unreasonable for one to hope to harvest edible fruits. One cause cannot 

have any effect. To produce an effect, it is necessary to have some 

specific conditions. For instance, a grain of rice cannot produce a rice 

plant  without the presence of sunlight, soil, water, and care.  In the 

cause there is the effect; in the effect there is the cause. From the 

current cause, we can see the future effect and from the present effect 

we discerned the past cause. The development process from cause to 

effect is sometimes quick, sometimes slow. Sometimes cause and 

effect are simultaneous like that of beating a drum and hearing its 

sound. Sometimes cause and effect are three or four months away like 

that of the grain of rice. It takes about three to four, or five to six 

months from a rice seed to a young rice plant, then to a rice plant that 

can produce rice. Sometimes it takes about ten years for a cause to turn 

into an effect. For instance, from the time the schoolboy enters the 

elementary school to the time he graduates a four-year college, it takes 

him at least 14 years. Other causes may involve more time to produce 

effects, may be the whole life or two lives. Devout Buddhists should 

always remember that retribution of good and evil karma or cause and 

effect in the moral realm have their corresponding relations. According 

to Buddhism, whoever denies the rule of “cause and effect” will 

destroy all moral responsibility. 

 

III. The Importance of Cause-Condition-Effect in Buddhist 

Cultivation:  

It is traditional for Buddhists to honour the Buddha, to respect the 

Sangha and to pay homage the religious objects of veneration such as 

the relics of the Buddha, Buddha images, monastery, pagoda, and 

personal articles used by the Buddha. However, Buddhists never pray 

to idols. The worship of the Buddha, ancestors, and deceased parents, 

are encouraged. However, the word “worship” itself is not appropriate 

from the Buddhist point of view. The term “Pay homage” should be 
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more appropriate. Buddhists do not blindly worship these objects and 

forget their main goal is to practice. Buddhists kneel before the image 

of the Buddha to pay respect to what the image represents, and promise 

to try to achieve what the Buddha already achieved 25 centuries ago, 

not to seek worldly favours from the image. Buddhists pay homage to 

the image not because they are fear of the Buddha, nor do they 

supplicate for worldly gain. The most important aspect in Buddhism is 

to put into practice the teaching of Cause-Condition-Effect that were 

given by the Buddha. The Buddha always reminded his disciples that 

Buddhists should not depend on others, not even on the Buddha 

himself, for their salvation. During the Buddha’s time, so many 

disciples admired the beauty of the Buddha, so the Buddha also 

reminded his disciples saying: “You cannot see the Buddha by 

watching the physical body. Those who see my teaching see me.”  

To help laypeople overcome their disturbing attitudes and stop 

committing harmful actions, the Buddha set out five precepts. During a 

brief ceremony performed by a monk or nun, laypeople can take 

refuge in the Triple Gem: Buddha, Dharma, and Sangha. At the same 

time, they can take any of the five lay precepts and become either an 

upasaka or upasika. When performing the ceremony, some masters 

include only the first precept of not killing, and let laypeople decide 

themselves to take any or all of the other four. Other masters give all 

five precepts at the time of giving refuge. Laypeople may also take 

eight precepts for a period of 24 hours every month. Many laypeople 

like to take the eight precepts on new and full moon days, or the end of 

the lunar month, or on Buddhist festivals, although they may be taken 

on any day. The first five of these eight are similar to the five lay 

precpets, with the expception that the precpet against unwise sexual 

behavior become abstinent from sex, because the precepts are kept for 

only one day. In Thailand’s and Cambodia’s traditions, there is a 

custom whereby most young men become monks and hold the 

Sramanera precepts for three months, at least once during their lives. 

They usually do this when they are young adults as it gives them a 

foundation in strict ethics and is very auspicious for their families. At 

the end of the three month period, they give back their precepts and 

return to worldly family life.  
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Concerning the ideas of a Buddhist in the Path of Cultivation, in the 

Satipatthana Sutra, the Buddha explained His Way of Enlightenment. 

Here, mental objects are mindfully examined and observed as they 

arise within. The task here is to be aware of the thoughts that arise and 

pass away within the mind. You must slowly understand the nature of 

thoughts. You must know how to make use of the good thoughts and 

avoid the danger of the harmful thoughts. Your thoughts need constant 

watching if the mind is to be purified. Concerning the methods of 

mindfulness of thoughts and mental states, the Buddha taught: “To sit 

alone and concentrate the mind on the thoughts. To watch the good 

thoughts and observe how they affect your mental state. To watch the 

harmful thoughts and observe how they disturb your mental state. Do 

not try to fight with the thoughts, for the more you try to fight them, the 

more you have to run with them. Simply observe the thoughts 

dispassionately and so create the opportunity to go beyond them. The 

moving beyond all thoughts and knowledge bring peace, harmony, and 

happiness. Simply observe these thoughts, you will slowly come to 

understand how to control evil thoughts and to encourage good 

thoughts. In the course of your working day, try to observe your 

thinking process. Simply observe and do not identify with this process.” 

To be able to do these, you will experience an endless inner happiness 

and peace even though you are living in a society that is full of 

troubles, sufferings and afflictions. Thought transformation is one of the 

methods of cultivation that can help laypeople achieve peace, 

mindfulness, liberation or enlightenment in this very life. This is a way 

to live each moment to the fullest, for example, when we wash dishes 

or clothes, we think ‘may I help all beings cleanse their minds of 

disturbing attitudes and obscurations.’ 

According to Mahamudra Master, an Indian famous monk: 

“Thought is like a horse, let it go free, just like a dove released from a 

ship in the middle of the infinite ocean. For just as the bird finds 

nowhere to land but back on the ship, thoughts have no place to go 

other than returning to their place of origin.” Thus, Mahamudra Master 

wrote a verse on “Thought” as follow: 

  Clouds that drift in the sky have no roots. 

They have no home. 

Conceptual thoughts that float in the mind are the same. 
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When we see the nature of mind, 

All discrimination ends. 

Some people believe that they should wait until after their 

retirement to cultivate because after retirement they will have more 

free time. Those people may not understand the real meaning of the 

word “cultivation”, that is the reason why they want to wait until after 

retirement to cultivate. According to Buddhism, cultivation means to 

turn bad things into good things, or to improve your body and mind. So, 

when can we turn bad things into good things, or when can we improve 

our body and mind? Ancient virtues taught: “Do not wait until your are 

thirsty to dig a well, or don’t wait until the horse is on the edge of the 

cliff to draw in the reins for it is too late; or don’t wait until the boat is 

in the middle of the river to patch the leaks for it’s too late, and so on”. 

Most of us have the same problem of waiting and delaying of doing 

things. If we wait until the water reaches our navel to jump, it’s too 

late, no way we can escape the drown if we don’t know how to swim. 

In the same way, at ordinary times, we don’t care about proper or 

improper acts, but wait until after retirement or near death to start 

caring about our actions, we may never have that chance. Sincere 

Buddhists should always remember that impermanence and death 

never wait for anybody. So, take advantage of whatever time we have 

at the present time to cultivate, to plant good roots and to accumulate 

merits and virtues.   

Buddhism never separates itself from the secular life. On the 

contrary, the Buddha always reminded his followers, monks, nuns, 

upasakas and upasikas, to live the best and highest life and to get the 

most out of life. However, the best joy in life according to Buddhism 

are not the pleasures and materials, but the light-hearted and joyful 

happiness at all time in mind. Sincere Buddhists should always 

remember that it is true that we must study the Buddha’s teachings, but 

the main thing is to live them in our daily life. If we can do this, we are 

truly Buddhists of a living Buddhism. If not, we are only embracing the 

corpse of a dead Buddhism.   

Everyone has hopes that his wishes will be fulfilled someday. 

Hope itself is not wrong, for hope will help people try to reach to better 

situations. However, when a person begins to expect things have to 

happen the way he or she wishes, he or she begins to have trouble with 
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disappointment. Thus, the Buddha taught: “Suffering of frustrated 

desire,” or unfulfilled wishes cause suffering (suffering due to 

unfulfilled wishes), or cannot get what one wants causes suffering. The 

pain which results from not receiving what one seeks, from 

disappointed hope or unrewarded effort, one of the eight sorrows. And 

therefore, the Buddha advised his disciples “content with few desires.” 

“Content with few desires” means having few desires; “knowing how 

to feel satisfied” means being content. Knowing how to feel satisfied 

with few possessions means being content with material conditions that 

allow us to be healthy and strong enough to practice the Way. 

“Knowing how to feel satisfied and being content with material 

conditions” is an effective way to cut through the net of passions and 

desires, attain a peaceful state of body and mind and accomplish our 

supreme goal of cultivation. 

There are some people who regard this life as a life of suffering or 

pessimists may be tolerated as long as they are simply feeling 

dissatisfied with this life, but when they begin to give up this life as 

hopeless and try to escape to a better life by practicing austerities or 

self-mortifications, then they are to be abhorred. Some people believe 

that Buddhism is pessimistic because its significant viewpoint on the 

idea that there is nothing but hardship in this world, even pleasures end 

in hardship. It is totally wrong thinking that way. Buddhism believes 

that in this present life, there are both pleasures and hardships. He who 

regards life as entirely pleasure will suffer when the so-called 

“happiness” ceases to exist. The Buddha believes that happiness and 

sufferings intertwine in our daily life. If one is ignorant of the fact that 

pleasures can cause hardships, one will be disappointed when that fact 

presents itself. Thus the Buddha teaches that one should regard 

hardship as hardship, accepting it as a fact and finding way to oppose it. 

Hence his emphasis on perserverance, fortitude, and forebearance, the 

latter being one of the six Perfections. In short, according to the 

Buddhist view, there are both pleasures and hardships in life, but one 

must not be discouraged when hardship comes, or lose oneself in 

rapture of joy when pleasure comes. Both pleasures and hardships must 

be taken alike with caution for we know that pleasures end in hardship. 

From this understanding, sincere Buddhists will be determined to 

cultivate diligently to turn both worldly pleasures and hardships to an 
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eternally transcendental joy. It is to say that we are not bound to both 

worldly pleasures and hardships at all times. They come and go 

naturally. We are always live a life without worries, without afflictions 

because we know for sure that everything will pass. The Buddhist point 

of view on both optimism and pessimism is very clear: Buddhism is not 

optimistic nor pessimistic on human life. Two extremes of both 

optimism and pessimism are prevented by the moderate doctrine of 

Buddhism. 

In Theravada countries, “Pirit” is a Pali term for a common practice 

for protecting of the Three Gems of laypeople, which involves reciting 

Buddhist texts as a way of generating merit. Often laypeople make 

donations to monks who do the recitation, believing that this activity 

makes merit both by supporting the monks and by causing the texts to 

be chanted. It is believed that this activity helps those who engage in it 

to accrue merit, which is conductive to a better rebirth, and it is also 

thought to bring benefits in the present life. The most common form of 

pirit involves a group of monks who chant a set of texts during the 

course of a night, then dedicate the merit to all beings. A worthwhile 

life, according to Mahayana Buddhist point of view, does not consist in 

merely spending one’s life in peace and quiet but in creating something 

good for other beings. When one tries to become a better person 

through his practice, this endeavor is the creation of good. When he 

does something for the benefit of other people, this is the creation of a 

still higher standard of good. The various arts are the creation of 

beauty, and all honest professions are the creation of various kinds of 

energy that are beneficial to society. Creation is bound to bring with it 

pain and hardship. However, one finds life worth living when one 

makes a strenuous effort for the sake of something good. He endeavors 

to become a little better a person and to do just a little more for the 

good of other people, through such positive endeavor we are enabled 

to feel deep joy in our human lives.  

Buddhism has a very special point of view in “outer appearance or 

inner world”. For the understanding of the world within, science may 

not be of much help to us. Ultimate truth can not be found in science. 

To the scientist, knowledge is something that ties him more and more 

to this sentient existence. That knowledge, therefore, is not saving 

knowledge. To one who views the world and all it holds in its proper 



 572 

perspective, the primary concern of life is not mere speculation or vain 

voyaging into the imaginary regions of high fantasy, but the gaining of 

true happiness and freedom from ill or unsatisfactoriness. To him, true 

knowledge depends on this question: “Is this learning according to 

actuality? Can it be of use to us in the conquest of mental peace and 

tranquility, of real happiness?” To understand the world within we need 

the guidance, the instruction of a competent and genuine seer clarity of 

vision and depth of insight penetrate into the deepest recesses of life 

and cognize the true nature that underlies all appearance. He, indeed, 

is the true philosopher, true scientist who has grasped the meaning of 

change in the fullest sense and has transmuted this understanding into a 

realization of the deepest truths fathomable by man, the truths of the 

three signs or characteristics: Impermanence, Unsatisfactoriness, Non-

self. No more can he be confused by the terrible or swept off his feet 

by the glamor of thing ephemeral. No more is it possible for him to 

have a clouded view of phenomena; for he has transcended all capacity 

for error through the perfect immunity which insight alone can give. 

Cultivator of the Way must leave behind everything, must use proper 

knowledge and views as their standard and cultivate vigorously. Our 

goal is to ‘leave behind the mark of speech’, so that there is nothing 

left to say. We also want to ‘leave behind the mark of the mind and its 

conditions,’ so that there is nothing left to climb on. We want to ‘leave 

behind the mark of written words.’ Once words also are gone, they can 

not represent our speech at all. Since there is no way to express with 

words, what is there to remember? What is there that we can not put 

down? What is left to take so seriously? We should apply ourselves to 

this, and stop toying with superficial aspects.  
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Chöông Hai Möôi Boán 

Chapter Twenty-Four 

 

Thuyeát Nghieäp Baùo 

Theo Quan Ñieåm Phaät Giaùo 

 

I. Toång Quan Veà Thuyeát Nghieäp Baùo Trong Ñaïo Phaät:  

Nhieäp baùo laø nhöõng heä quaû cuûa tieàn kieáp. Nhöõng vui söôùng hay 

ñau khoå trong kieáp naày laø aûnh höôûng hay quaû baùo cuûa tieàn kieáp. Theá 

cho neân coå ñöùc coù noùi: “Duïc tri tieàn theá nhaân, kim sanh thoï giaû thò. 

Duïc tri lai theá quaû, kim sanh taùc giaû thò.” Coù nghóa laø muoán bieát nhaân 

kieáp tröôùc cuûa ta nhö theá naøo, thì haõy nhìn xem quaû baùo maø chuùng ta 

ñang thoï laõnh trong kieáp naày. Muoán bieát quaû baùo keá tieáp cuûa ta ra sao, 

thì haõy nhìn vaøo nhöõng nhaân maø chuùng ta ñaõ vaø ñang gaây taïo ra trong 

kieáp hieän taïi. Moät khi hieåu roõ ñöôïc nguyeân lyù naày roài, thì trong cuoäc 

soáng haèng ngaøy cuûa ngöôøi con Phaät chôn thuaàn, chuùng ta seõ luoân coù 

khaû naêng traùnh caùc ñieàu döõ, laøm caùc ñieàu laønh. Theo Phaät giaùo, nghieäp 

quaû laø haäu quaû taát nhieân cuûa haønh ñoäng theo luaät nhaân quaû cuûa nhaø 

Phaät. Haäu quaû cuûa nghieäp taùi sanh tuøy thuoäc vaøo nghieäp gaây taïo cuûa 

nhöõng ñôøi tröôùc. Nghieäp gioáng nhö côn gioù thoåi, ñöa chuùng sanh nhöõng 

choã taùi sanh thieän aùc. Neáu gioù thieän thoåi vaøo choã toát chuùng sanh seõ 

ñöôïc sung söôùng; coøn gioù aùc thoåi vaøo choã xaáu chuùng sanh thì chòu khoå 

sôû. Duø nghieäp ñaõ ñöôïc ñònh nghóa moät caùch ñôn giaûn laø caùc haønh vi, 

thöïc ra, nghieäp chæ taát caû söï tích tuï nhöõng kinh nghieäm vaø haønh vi cuûa 

chuùng ta töø luùc khôûi sanh cuûa loaøi ngöôøi vaø caû tröôùc luùc aáy nöõa. 

Nghieäp cuûa ñôøi tröôùc maø Phaät giaùo daïy coøn saâu xa hôn nöõa, vì noù goàm 

caû nghieäp cuûa ñôøi soáng cuûa chính chuùng ta ñaõ taïo neân qua söï taùi dieãn 

sanh vaø töû töø quaù khöù voâ ñònh cho ñeán hieän taïi. Baøng Cö Só noùi: "Phaøm 

phu yù chí heïp hoøi, suy nghó hö voïng, hay noùi coù khoù coù deã... Coù bieát 

ñaâu chæ vì caùi taâm chaáp khoù chaáp deã, roài voïng sinh ra giöõ, boû, níu giöõ 

chuùng ta laên troâi nôi caùc ñöôøng döõ trong luaân hoài sanh töû. Neáu khoâng 

nhoå heát caùc caên beänh naøy, aét chaúng coù luùc naøo ra khoûi bieån sanh töû 

ñöôïc." 
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II. Thuyeát Nghieäp Baùo Theo Quan Ñieåm Phaät Giaùo: 

Khi chuùng ta haønh ñoäng, duø thieän hay aùc, thì chính chuùng ta chöùng 

kieán roõ raøng nhöõng haønh ñoäng aáy. Hình aûnh cuûa nhöõng haønh ñoäng naày 

seõ töï ñoäng in vaøo tieàm thöùc cuûa chuùng ta. Haït gioáng cuûa haønh ñoäng 

hay nghieäp ñaõ ñöôïc gieo troàng ôû ñaáy. Nhöõng haït gioáng naày ñôïi ñeán khi 

coù ñuû duyeân hay ñieàu kieän laø naåy maàm sanh caây troå quaû. Cuõng nhö 

vaäy, khi ngöôøi nhaän laõnh laáy haønh ñoäng cuûa ta laøm, thì haït gioáng cuûa 

yeâu thöông hay thuø haän cuõng seõ ñöôïc gieo troàng trong tieàm thöùc cuûa 

hoï, khi coù ñuû duyeân hay ñieàu kieän laø haït gioáng aáy naåy maàm sanh caây 

vaø troå quaû töông öùng. Ñöùc Phaät daïy neáu ai ñoù ñem cho ta vaät gì maø ta 

khoâng laáy thì dó nhieân ngöôøi ñoù phaûi mang veà, coù nghóa laø tuùi chuùng ta 

khoâng chöùa ñöïng vaät gì heát. Töông töï nhö vaäy, neáu chuùng ta hieåu raèng 

nghieäp laø nhöõng gì chuùng ta laøm, phaûi caát chöùa trong tieàm thöùc cho 

chuùng ta mang qua kieáp khaùc, thì chuùng ta töø choái khoâng caát chöùa 

nghieäp nöõa. Khi tuùi tieàm thöùc troáng roãng khoâng coù gì, thì khoâng coù gì 

cho chuùng ta mang vaùc. Nhö vaäy laøm gì coù quaû baùo, laøm gì coù khoå ñau 

phieàn naõo. Nhö vaäy thì cuoäc soáng cuoäc tu cuûa chuùng ta laø gì neáu khoâng 

laø ñoaïn taän luaân hoài sanh töû vaø muïc tieâu giaûi thoaùt roát raùo ñöôïc thaønh 

töïu. Töø saùng ñeán toái chuùng ta thaân taïo nghieäp, khaåu taïo nghieäp, vaø yù 

taïo nghieäp. Nôi yù heát töôûng ngöôøi naày xaáu ñeán töôûng ngöôøi kia khoâng 

toát. Nôi mieäng thì noùi thò phi, noùi laùo, noùi lôøi theâu deät, noùi ñieàu aùc ñoäc, 

noùi ñaâm thoïc, noùi löôõi hai chieàu. Nghieäp laø moät trong caùc giaùo lyù caên 

baûn cuûa Phaät giaùo. Moïi vieäc khoå vui, ngoït buøi  trong hieän taïi cuûa chuùng 

ta ñeàu do nghieäp cuûa quaù khöù vaø hieän taïi chi phoái. Heã nghieäp laønh thì 

ñöôïc vui, nghieäp aùc thì chòu khoå. Vaäy nghieäp laø gì? Nghieäp theo chöõ 

Phaïn laø ‘karma’ laø haønh ñoäng vaø phaûn öùng, quaù trình lieân tuïc cuûa nhaân 

vaø quaû. Luaân lyù hay haønh ñoäng toát xaáu (tuy nhieân, töø ‘nghieäp’ luoân 

ñöôïc hieåu theo nghóa taät xaáu cuûa taâm hay laø keát quaû cuûa haønh ñoäng sai 

laàm trong quaù khöù) xaûy ra trong luùc soáng, gaây neân nhöõng quaû baùo 

töông öùng trong töông lai. Nghieäp khoâng phaûi laø tieàn ñònh maø cuõng 

khoâng phaûi laø soá meänh. Cuoäc soáng hieän taïi cuûa chuùng ta laø keát quaû taïo 

neân bôûi haønh ñoäng vaø tö töôûng cuûa chuùng ta trong tieàn kieáp. Ñôøi soáng 

vaø hoaøn caûnh hieän taïi cuûa chuùng ta laø saûn phaåm cuûa yù nghó vaø haønh 

ñoäng cuûa chuùng ta trong quaù khöù, vaø cuõng theá caùc haønh vi cuûa chuùng ta 

ñôøi nay, seõ hình thaønh caùch hieän höõu cuûa chuùng ta trong töông lai. 

Theo ñònh nghóa cuûa nghieäp thì quaù khöù aûnh höôûng hieän taïi, nhöng 

khoâng aùt haún hieän taïi vì vôùi nghieäp, quaù khöù vaø hieän taïi ñeàu nhö nhau. 
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Tuy nhieân, caû quaù khöù vaø hieän taïi ñeàu aûnh höôûng ñeán töông lai. Quaù 

khöù laø caùi neàn ñeå ñôøi soáng tieáp dieãn trong töøng khoaûnh khaéc. Töông lai 

thì chöa ñeán. Chæ coù hieän taïi laø hieän höõu vaø traùch nhieäm xöû duïng hieän 

taïi cho thieän aùc laø tuøy nôi töøng caù nhaân. Nghieäp coù theå ñöôïc gaây taïo 

bôûi thaân, khaåu, hay yù; nghieäp coù theå thieän, baát thieän, hay trung tính 

(khoâng thieän khoâng aùc). Taát caû moïi loaïi nghieäp ñeàu ñöôïc chaát chöùa bôûi 

A Laïi Da vaø Maït Na thöùc. Chuùng sanh ñaõ leân xuoáng töû sanh trong voâ 

löôïng kieáp neân nghieäp cuõng voâ bieân voâ löôïng. Duø laø loaïi nghieäp gì, 

khoâng sôùm thì muoän, ñeàu seõ coù quaû baùo ñi theo. Khoâng moät ai treân ñôøi 

naày coù theå troán chaïy ñöôïc quaû baùo.  

“Karma” laø thuaät ngöõ Baéc Phaïn chæ “haønh ñoäng, toát hay xaáu,” bao 

goàm luyeán aùi, thuø nghòch, ueá tröôïc, saân haän, ganh gheùt, etc. Nghieäp 

ñöôïc thaønh laäp töø nhöõng quan nieäm cuûa moät chuùng sanh. Chính tieàm 

naêng aáy höôùng daãn moïi öùng xöû vaø leøo laùi haønh vi cuõng nhö tö töôûng 

cho ñôøi naày vaø nhöõng ñôøi tröôùc. Theo Phaät giaùo, nghieäp khôûi leân töø ba 

yeáu toá: thaân, khaåu vaø yù. Chaúng haïn nhö khi baïn ñang noùi, ñoù laø haønh vi 

taïo taùc baèng lôøi noùi hay khaåu nghieäp. Khi baïn laøm gì thì ñoù laø haønh vi 

taïo taùc cuûa thaân hay thaân nghieäp. Neáu baïn ñang suy nghó ñieàu gì thì ñoù 

laø söï taïo taùc baèng yù nghieäp. YÙ nghieäp laø söï taïo taùc maø khoâng heà coù baát 

cöù söï bieåu hieän naøo cuûa thaân hay khaåu. Quan taâm haøng ñaàu cuûa giaùo 

thuyeát ñaïo ñöùc Phaät giaùo laø nhöõng haønh ñoäng do söï ñaén ño suy nghó 

löïa choïn vì nhöõng haønh ñoäng nhö  vaäy taát ñöa ñeán nhöõng haäu quaû 

töông öùng khoâng traùnh khoûi. Haäu quaû coù theå laø vui hay khoâng vui, tuøy 

theo haønh ñoäng nguyeân thuûy. Trong vaøi tröôøng hôïp keát quaû ñi lieàn theo 

haønh ñoäng, vaø nhöõng tröôøng hôïp khaùc haäu quaû hieän ñeán moät thôøi gian 

sau. Vaøi nghieäp quaû chæ hieån hieän ôû kieáp lai sanh maø thoâi. Nghieäp laø 

nhöõng haønh vi taïo taùc daãn ñeán nhöõng haäu quaû töùc thôøi hay laâu daøi. Nhö 

vaäy nghieäp laø nhöõng haønh ñoäng thieän aùc taïo neân trong luùc coøn soáng. 

Nghieäp khoâng bò giôùi haïn bôûi khoâng gian vaø thôøi gian. Moät caù nhaân 

ñeán vôùi coõi ñôøi baèng keát quaû nhöõng nghieäp ñôøi tröôùc. Noùi moät caùch 

vaén taét, nghieäp laø “haønh vi.” Taát caû moïi haønh vi chuùng ta laøm ñeàu taïo 

thaønh nghieäp. Baát cöù haønh vi naøo bao giôø cuõng coù moät keát quaû theo 

sau. Taát caû nhöõng gì cuûa chuùng ta vaøo luùc naøy ñeàu laø keát quaû cuûa 

nghieäp maø chuùng ta ñaõ taïo ra trong quaù khöù. Nghieäp phöùc taïp vaø 

nghieâm troïng. Caùc haønh vi cuûa chuùng ta, duø nhoû theá maáy, cuõng ñeå laïi 

daáu veát veà vaät chaát, taâm lyù vaø hoaøn caûnh. Nhöõng daáu veát ñeå laïi trong 

ta bao goàm kyù öùc, tri thöùc, thoùi quen, trí tueä vaø tính chaát. Nhöõng daáu 
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veát naøy ñöôïc taïo neân bôûi söï chaát chöùa kinh nghieäm vaø haønh vi trong 

suoát moät thôøi gian daøi. Nhöõng daáu veát maø caùc haønh vi cuûa chuùng ta ñeå 

laïi treân thaân theå cuûa chuùng ta thì coøn thaáy ñöôïc, chöù chæ coù moät phaàn 

nhöõng daáu veát trong taâm coøn naèm treân beà maët cuûa taâm, coøn ña phaàn 

coøn laïi ñeàu ñöôïc giaáu kín trong taâm hay chìm saâu trong tieàm thöùc. Ñaây 

chính laø söï phöùc taïp vaø nghieâm troïng cuûa nghieäp. 

Theo Phaät giaùo, nghieäp khoâng phaûi laø soá meänh hay tieàn ñònh; 

nghieäp cuõng khoâng phaûi laø moät haønh ñoäng ñôn giaûn, voâ yù thöùc hay voâ 

tình. Ngöôïc laïi, noù laø moät haønh ñoäng coá yù, coù yù thöùc, vaø ñöôïc caân nhaéc 

kyõ löôõng. Cuõng theo Phaät giaùo, baát cöù haønh ñoäng naøo cuõng seõ daãn ñeán 

keát quaû töông öùng nhö vaäy, khoâng coù ngoaò leä. Nghóa laø gieo gì gaët 

naáy. Neáu chuùng ta taïo nghieäp thieän, chuùng ta seõ gaët quaû laønh. Neáu 

chuùng ta taïo aùc nghieäp, chuùng ta seõ laõnh quaû döõ. Phaät töû chaân thuaàn 

neân coá gaéng thoâng hieåu luaät veà nghieäp. Moät khi chuùng ta hieåu raèng 

trong ñôøi soáng naày moãi haønh ñoäng ñeàu coù moät phaûn öùng töông öùng vaø 

caân baèng, moät khi chuùng ta hieåu raèng chuùng ta seõ gaùnh chòu haäu quaû 

cuûa haønh ñoäng mình laøm, chuùng ta seõ coá gaéng keàm cheá taïo taùc nhöõng 

ñieàu baát thieän. Nghieäp laø saûn phaåm cuûa thaân, khaåu, yù, nhö haït gioáng 

ñöôïc gieo troàng, coøn quaû baùo laø keát quaû cuûa nghieäp, nhö caây traùi. Khi 

thaân laøm vieäc toát, khaåu noùi lôøi hay, yù nghó chuyeän ñeïp, thì nghieäp laø 

haït gioáng thieän. Ngöôïc laïi thì nghieäp laø haït gioáng aùc. Theo Phaät giaùo, 

moãi haønh ñoäng ñeàu phaùt sanh moät haäu quaû. Vì theá khi noùi veà “Nghieäp” 

töùc laø noùi veà luaät “Nhaân Quaû.” Chöøng naøo chuùng ta chöa chaám döùt taïo 

nghieäp, chöøng ñoù chöa coù söï chaám döùt veà keát quaû cuûa haønh ñoäng. 

Trong cuoäc soáng cuûa xaõ hoäi hoâm nay, khoù loøng maø chuùng ta coù theå 

chaám döùt taïo nghieäp. Tuy nhieân, neáu phaûi taïo nghieäp chuùng ta neân voâ 

cuøng caån troïng veà nhöõng haønh ñoäng cuûa mình ñeå ñöôïc haäu quaû toát maø 

thoâi. Chính vì vaäy maø Ñöùc Phaät daïy: “Muoán soáng moät ñôøi cao ñeïp, caùc 

con phaûi töøng ngaøy töøng giôø coá gaéng kieåm soaùt nhöõng hoaït ñoäng nôi 

thaân khaåu yù chôù ñöøng ñeå cho nhöõng hoaït ñoäng naày laøm haïi caû ta laãn 

ngöôøi.” Nghieäp vaø quaû baùo töông öùng khoâng sai chaïy. Gioáng laønh sanh 

caây toát quaû ngon, trong khi gioáng xaáu thì caây xaáu quaû teä laø chuyeän taát 

nhieân. Nhö vaäy, tröø khi naøo chuùng ta ta hieåu roõ raøng vaø haønh trì tinh 

chuyeân theo luaät nhaân quaû hay nghieäp baùo, chuùng ta khoâng theå naøo 

kieåm soaùt hay kinh qua moät cuoäc soáng nhö chuùng ta ao öôùc ñaâu. Theo 

Phaät Phaùp thì khoâng coù thieân thaàn quyû vaät naøo coù theå aùp ñaët söùc maïnh 

leân chuùng ta, maø chuùng ta coù hoaøn toaøn töï do xaây döïng cuoäc soáng theo 
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caùch mình muoán. Phaät töû chôn thuaàn neân luoân nhôù raèng “Nghieäp” luùc 

naøo cuõng raát coâng baèng. Nghieäp töï noù chaúng thöông maø cuõng chaúng 

gheùt, chaúng thöôûng chaúng phaït. Nghieäp vaø Quaû Baùo chæ ñôn giaûn laø 

ñònh luaät cuûa Nguyeân nhaân vaø Haäu quaû maø thoâi. Neáu chuùng ta tích tuï 

thieän nghieäp, thì quaû baùo phaûi laø haïnh phuùc söôùng vui, chöù khoâng coù 

ma quyû naøo coù theå laøm haïi ñöôïc chuùng ta. Ngöôïc laïi, neáu chuùng ta gaây 

taïo aùc nghieäp, duø coù laïy luïc van xin thì haäu quaû vaãn phaûi laø ñaéng cay 

ñau khoå, khoâng coù trôøi naøo coù theå cöùu laáy chuùng ta.  

Theo ñaïo Phaät, con ngöôøi laø keû saùng taïo cuûa cuoäc ñôøi vaø vaän maïng 

cuûa chính mình. Moïi vieäc toát vaø xaáu maø chuùng ta gaëp phaûi treân ñôøi ñeàu 

laø haäu quaû cuûa nhöõng haønh ñoäng cuûa chính chuùng ta phaûn taùc duïng trôû 

laïi chính chuùng ta. Nhöõng ñieàu vui buoàn cuûa chuùng ta cuõng laø keát quaû 

cuûa nhöõng haønh ñoäng cuûa chính mình, trong quaù khöù xa cuõng nhö gaàn, 

laø nguyeân nhaân. Vaø ñieàu chuùng ta laøm trong hieän taïi seõ aán ñònh ñieàu 

maø chuùng ta seõ trôû neân trong töông lai. Cuõng vì con ngöôøi laø keû saùng 

taïo cuoäc ñôøi mình, neân muoán höôûng moät ñôøi soáng haïnh phuùc vaø an 

bình, ngöôøi aáy phaûi laø moät keû saùng taïo toát, nghóa laø phaûi taïo nghieäp toát. 

Nghieäp toát cuoái cuøng phaûi ñeán töø moät caùi taâm toát, moät caùi taâm an tònh. 

Luaät nghieäp baùo lieân keát caùc ñôøi trong quaù khöù, hieän taïi vaø töông lai 

cuûa moät caù nhaân xuyeân qua tieán trình luaân hoài cuûa ngöôøi aáy. Ñeå coù theå 

hieåu ñöôïc taïi sao coù ñöôïc söï lieân keát giöõa nhöõng kinh nghieäm vaø haønh 

ñoäng cuûa moät caù nhaân trong caùc cuoäc ñôøi noái tieáp, chuùng ta caàn nhìn 

löôùt qua veà söï phaân tích cuûa ñaïo Phaät veà “thöùc”. Theo trieát hoïc Phaät 

giaùo veà “thöùc”, tröôøng phaùi Duy Thöùc Hoïc, coù taùm thöùc. Coù naêm thöùc 

veà giaùc quan: nhaõn, nhó, tyû, thieät, vaø thaân thöùc. Nhöõng thöùc naøy gaây 

neân söï xuaát hieän cuûa naêm traàn töø naêm caên. Thöùc thöù saùu laø yù thöùc, vôùi 

khaû naêng phaùn ñoaùn nhôø phaân tích, so saùnh vaø phaân bieät caùc traàn vaø 

quan nieäm. Thöùc thöù baûy goïi laø maït na thöùc, töùc laø ngaõ thöùc, töï bieát 

mình voán laø ngaõ rieâng bieät giöõa mình vaø nhöõng ngöôøi khaùc. Ngay caû 

nhöõng luùc maø saùu thöùc ñaàu khoâng hoaït ñoäng, tyû duï nhö luùc ñang nguû 

say, thì thöùc thöù baûy vaãn ñang hieän dieän, vaø neáu bò ñe doïa, thì thöùc 

naøy, vì söï thuùc ñaåy töï baûo veä, seõ ñaùnh thöùc chuùng ta daäy. Thöùc thöù taùm 

ñöôïc goïi laø a laïi da thöùc, hay taøng thöùc. Vì thöùc naøy raát saâu kín, neân raát 

khoù cho chuùng ta hieåu ñöôïc noù. A laïi da laø moät caùi kho chöùa taát caû 

nhöõng daáu tích haønh ñoäng vaø kinh nghieäm cuûa chuùng ta. Taát caû nhöõng 

gì chuùng ta thaáy, nghe, ngöûi, neám, sôø moù, hoaëc laøm ñeàu ñöôïc giöõ nhö 

nhöõng chuûng töû vaøo caùi kho taøng thöùc naøy. Chuûng töû laø nhaân cuûa naêng 
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löïc nghieäp baùo. Vì a laïi da thaâu goùp taát caû nhöõng chuûng töû cuûa haønh 

ñoäng chuùng ta ñaõ laøm, noù chính laø keû xaây döïng vaän maïng cuûa chuùng 

ta. Cuoäc ñôøi vaø caù taùnh cuûa chuùng ta phaûn aûnh nhöõng chuûng töû ôû trong 

kho taøng thöùc cuûa mình. Neáu chuùng ta göûi vaøo ñoù nhöõng chuûng töû xaáu, 

nghóa laø nhaân cuûa nhöõng vieäc aùc, chuùng ta seõ trôû thaønh keû xaáu. Do bôûi 

ñaïo Phaät ñaët traùch nhieäm toái thöôïng veà cuoäc ñôøi cuûa chuùng ta ôû trong 

tay chuùng ta, neân neáu chuùng ta muoán nhaøo naën cho cuoäc ñôøi mình toát 

ñeïp hôn chuùng ta phaûi höôùng taâm trí cuûa mình veà moät höôùng toát ñeïp 

hôn, vì chính taâm trí ñieàu khieån baøn tay nhaøo naën cuoäc ñôøi cuûa chuùng 

ta. Tuy nhieân, coù luùc chuùng ta thaáy moät ngöôøi raát ñaïo ñöùc, töû teá, hieàn 

haäu, deã thöông vaø khoân ngoan, theá maø cuoäc ñôøi ngöôøi aáy laïi ñaày nhöõng 

trôû ngaïi töø saùng ñeán toái. Taïi sao laïi nhö vaäy? Coøn caùi lyù thuyeát veà 

haønh ñoäng toát ñem laïi haïnh phuùc vaø haønh ñoäng xaáu ñem laïi khoå ñau 

thì sao? Muoán hieåu ñieàu naøy, chuùng ta phaûi nhaän thöùc raèng nghieäp quaû 

khoâng nhaát thieát phaûi troå ra trong cuøng hieän ñôøi maø nghieäp nhaân ñöôïc 

taïo. Coù khi nghieäp ñem laïi haäu quaû chæ trong ñôøi sau hoaëc nhöõng ñôøi 

keá tieáp. Neáu moät ngöôøi töøng haønh xöû toát  trong ñôøi tröôùc, ngöôøi aáy coù 

theå ñöôïc höôûng haïnh phuùc vaø sung tuùc trong ñôøi naøy maëc duø söï haønh 

xöû cuûa ngöôøi aáy baây giôø coù xaáu xa ñi chaêng nöõa. Vaø coù ngöôøi baây giôø 

raát ñöùc haïnh nhöng coù theå vaãn gaëp phaûi nhieàu trôû ngaïi vì nghieäp xaáu töø 

ñôøi tröôùc ñoù. Cuõng gioáng nhö gieo nhieàu thöù haït khaùc nhau, coù loaïi troå 

boâng raát sôùm, coù loaïi laâu hôn, coù khi caû naêm. Luaät nhaân quaû khoâng sai 

chaïy, nhöng keát quaû ñeán töøng luùc coù khaùc nhau, döôùi hình thöùc khaùc 

nhau, vaø ôû nôi choán khaùc nhau. Tuy coù moät soá kinh nghieäm cuûa chuùng 

ta laø do nghieäp taïo ra trong ñôøi naøy, soá khaùc laïi do nghieäp taïo ra töø 

nhöõng ñôøi tröôùc. ÔÛ ñôøi naøy, chuùng ta chòu haäu quaû nhöõng haønh ñoäng 

chuùng ta ñaõ laøm töø nhöõng ñôøi tröôùc cuõng nhö ngay trong ñôøi naøy. Vaø 

nhöõng gì chuùng ta gaët trong töông lai laø keát quaû vieäc chuùng ta ñang laøm 

ngaøy hoâm nay. Giaùo lyù veà nghieäp khoâng chæ laø giaùo lyù veà nhaân quaû, 

maø laø haønh ñoäng vaø phaûn haønh ñoäng. Giaùo lyù naøy tin raèng baát cöù moät 

haønh ñoäng naøo coá yù thöïc hieän, töø moät taùc nhaân, duø laø yù nghó, lôøi noùi 

hay vieäc laøm, ñeàu coù phaûn ñoäng trôû laïi treân chính taùc nhaân aáy. Luaät 

nghieäp baùo laø moät luaät töï nhieân, vaø khoâng moät quyeàn löïc thaàn linh naøo 

coù theå laøm ngöng laïi söï thi haønh noù ñöôïc. Haønh ñoäng cuûa chuùng ta ñöa 

ñeán nhöõng keát quaû taát nhieân. Nhaän ra ñieàu naøy, ngöôøi Phaät töû khoâng 

caàn caàu khaån moät oâng thaàn naøo tha thöù, maø ñuùng ra ñieàu chænh haønh 

ñoäng cuûa hoï haàu ñöa chuùng ñeán choã haøi hoøa vôùi luaät chung cuûa vuõ truï. 
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Neáu hoï laøm aùc, hoï coá tìm ra loãi laàm roài chænh ñoán laïi haønh vi; coøn neáu 

hoï laøm laønh, hoï coá duy trì vaø phaùt trieån haïnh laønh aáy. Ngöôøi Phaät töû 

khoâng neân quaù lo aâu veà quaù khöù, maø ngöôïc laïi neân lo cho vieäc laøm 

trong hieän taïi. Thay vì chaïy ngöôïc chaïy xuoâi tìm söï cöùu roãi, chuùng ta 

neân coá gaéng gieo chuûng töû toát trong hieän ñôøi, roài ñôïi cho keát quaû ñeán 

tuøy theo luaät nghieäp baùo. Thuyeát nghieäp baùo trong ñaïo Phaät cho con 

ngöôøi chöù khoâng ai khaùc, con ngöôøi laø keû taïo döïng neân vaän maïng cuûa 

chính mình. Töøng giôø töøng phuùt, chuùng ta laøm vaø döïng neân vaän meänh 

cuûa chính chuùng ta qua yù nghó, lôøi noùi vaø vieäc laøm. Chính vì theá maø coå 

ñöùc coù daïy: “Gieo yù nghó, taïo haønh ñoäng; gieo haønh ñoäng, taïo tính 

haïnh; gieo tính haïnh, taïo caù taùnh; gieo caù taùnh, taïo vaän maïng.” 

Nghieäp maø chuùng ta ñang coù coù caên goác raát saâu daøy vaø phöùc taïp voâ 

cuøng. Noù bao goàm nghieäp cuõ maø con ngöôøi ñaõ tích taäp töø luùc khôûi thuûy. 

Chuùng ta cuõng sôû höõu nghieäp cuõ maø chính chuùng ta ñaõ taïo ra trong caùc 

ñôøi tröôùc vaø ôû moät möùc ñoä naøo ñoù, chuùng ta mang nghieäp maø toå tieân 

chuùng ta ñaõ taïo (vôùi nhöõng ai cuøng sanh ra trong moät doøng hoï hay cuøng 

moät quoác gia ñeàu coù nhöõng coäng nghieäp ôû moät möùc ñoä naøo ñoù). Vaø dó 

nhieân chuùng ta mang “hieän nghieäp” do chính chuùng ta taïo ra trong ñôøi 

naøy. Phaûi chaêng moät ngöôøi bình thöôøng coù theå thoaùt khoûi nghieäp vaø 

nhaäp vaøo traïng thaùi taâm thöùc cuûa söï giaûi thoaùt hoaøn toaøn (hay thoaùt 

khoûi theá giôùi aûo töôûng) nhôø vaøo trí tueä cuûa chính ngöôøi aáy? Ñieàu naøy 

roõ raøng chöù khoâng coù gì ñeå nghi ngôø. Neáu nhö vaäy thì chuùng ta laøm sao 

ñeå ñöôïc nhö vaäy? Taát caû nhöõng gì maø ngöôøi ta ñaõ kinh nghieäm, suy 

nghó vaø caûm nhaän trong quaù khöù vaãn toàn taïi trong chieàu saâu cuûa tieàm 

thöùc. Caùc nhaø taâm lyù hoïc coâng nhaän raèng tieàm thöùc khoâng chæ gaây moät 

aûnh höôûng  lôùn vaøo tính chaát vaø chöùc naêng taâm lyù cuûa con ngöôøi, maø 

coøn taïo ra nhieàu roái loaïn khaùc nhau. Vì noù thöôøng ôû beân ngoaøi taàm cuûa 

chuùng ta neân chuùng ta khoâng theå kieåm soaùt tieàm thöùc chæ baèng caùch tö 

duy vaø thieàn ñònh suoâng ñöôïc.  

Khi chuùng ta gieo haït tieâu thì caây tieâu seõ moïc leân vaø chuùng ta seõ 

coù nhöõng haït tieâu, chôù khoâng phaûi laø nhöõng traùi cam. Töông töï, khi 

chuùng ta haønh ñoäng thieän laønh thì haïnh phuùc phaùt sanh chôù khoâng phaûi 

khoå ñau. Khi chuùng ta haønh ñoäng baïo aùc thì khoå ñau ñeán chôù khoâng 

phaûi laø haïnh phuùc. Moät caùi haït maàm nhoû coù theå phaùt trieån thaønh moät 

caây to nhieàu quaû, cuõng y nhö vaäy moät haønh ñoäng nhoû coù theå gaây ra 

nhöõng keát quaû quaû to lôùn. Vì vaäy, chuùng ta neân coá gaéng traùnh nhöõng 

haønh ñoäng ñen toái duø nhoû, vaø coá gaéng laøm nhöõng haønh ñoäng trong saùng 
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duø nhoû. Neáu khoâng taïo nhaân thì khoâng bao giôø coù quaû. Neáu khoâng gieo 

haït thì khoâng coù caây. Moät ngöôøi ñaõ khoâng gaây taïo nhaân ñeå coù quaû bò 

gieát thì ngöôøi aáy seõ khoâng cheát ngay trong tai naïn xe hôi. Ñöùc Phaät 

daî: baïn laø keû taïo neân soá phaän cuûa chính baïn. Baïn khoâng neân chæ trích 

baát cöù ai tröôùc nhöõng khoù khaên cuûa mình, khi maø chæ coù mình chòu 

traùch nhieäm veà cuoäc ñôøi cuûa mình, toát hôn hay teä hôn, ñeàu do mình maø 

ra caû. Nhöõng khoù khaên vaø khoå naõo cuûa baïn thöïc ra laø do chính baïn gaây 

ra. Chuùng phaùt sinh do caùc haønh ñoäng baét nguoàn töø tham, saân, si. Thöïc 

vaäy, söï khoå ñau laø caùi giaù baïn phaûi traû cho loøng tham ñaém cuoäc soáng 

hieän höõu vaø nhöõng thuù vui nhuïc duïc. Caùi giaù quaù ñaéc maø baïn phaûi traû 

laø söï khoå ñau theå xaùc vaø lo aâu veà tinh thaàn. Töông töï nhö baïn traû tieàn 

haèng thaùng cho chieác xe Chevrolet Corvette môùi tinh ñeå ñöôïc sôû höõu 

noù. Tieàn traû haèng thaùng laø söï ñau khoå veà thaân vaø taâm maø baïn phaûi chòu 

ñöïng, trong khi ñoù caùi xe môùi tinh kia ñöôïc xem nhö laø cô theå nhôø ñoù 

maø baïn thuï höôûng caùc thuù vui theá gian. Baïn phaûi traû giaù cho söï thuï 

höôûng khoaùi laïc: khoâng coù thuù vui naøo maø khoâng phaûi traû moät caùi giaù 

ñaéc, thaät laø khoâng mai maén. Neáu chuùng ta haønh ñoäng thieän laønh (tích 

cöïc) thì keát quaû haïnh phuùc sôùm muoän gì cuõng xuaát hieän. Khi chuùng ta 

haønh ñoäng ñen toái (tieâu cöïc), nhöõng daáu aán xaáu khoâng bao giôø maát ñi 

maëc duø chuùng khoâng ñöa ñeán keát quaû töùc thì. Phaät töû chaân thuaàn neân 

luoân nhôù raèng, “soâng vaø bieån coù theå caïn, nuùi coù theå moøn, nhöng 

nghieäp taïo töø muoân kieáp tröôùc khoâng bao giôø maát ñi; ngöôïc laïi, noù 

keát thaønh quaû, duø ngaøn vaïn naêm troâi qua, cuoái cuøng mình cuõng 

phaûi traû nghieäp.” Thaân theå chuùng ta, lôøi noùi, vaø taâm chuùng ta ñeàu taïo 

ra nghieäp khi chuùng ta dính maéc. Chuùng ta taïo thoùi quen. Nhöõng thoùi 

quen naày seõ khieán chuùng ta ñau khoå trong töông lai. Ñoù laø keát quaû cuûa 

söï dính maéc cuûa chuùng ta, ñoàng thôøi cuõng laø keát quaû cuûa nhöõng phieán 

naõo trong quaù khöù. Moïi tham aùi ñeàu daãn ñeán nghieäp. Haõy nhôù raèng 

khoâng phaûi chæ do thaân theå maø caû ngoân ngöõ vaø taâm hoàn cuõng taïo ñieàu 

kieän cho nhöõng gì seõ xaûy ra trong töông lai. Trong quaù khöù neáu chuùng 

ta laøm ñieàu gì toát ñeïp, baây giôø chæ caàn nhôù laïi thoâi chuùng ta cuõng seõ 

thaáy sung söôùng, haõnh dieän. Traïng thaùi sung söôùng haõnh dieän hoâm nay 

laø keát quaû cuûa nhöõng gì chuùng ta ñaõ laøm trong quaù khöù. Noùi caùch khaùc, 

nhöõng gì chuùng ta nhaän hoâm nay laø keát quaû cuûa nghieäp trong quaù khöù. 

Taát caû moïi söï ñeàu ñöôïc ñieàu kieän hoùa bôûi nguyeân nhaân, daàu ñoù laø 

nguyeân nhaân ñaõ coù töø laâu hay trong khoaûnh khaéc hieän taïi. 
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Theo truyeàn thoáng Phaät giaùo, coù hai loaïi nghieäp: nghieäp coá yù vaø 

nghieäp khoâng coá yù. Nghieäp coá yù seõ phaûi mang nghieäp quaû naëng neà. 

Nghieäp khoâng coá yù, nghieäp quaû nheï hôn. Laïi coù hai loaïi nghieäp khaùc: 

thieän nghieäp vaø baát thieän nghieäp. Thieän nghieäp nhö boá thí, aùi ngöõ vaø 

lôïi tha. Baát thieän nghieäp nhö saùt sanh, troäm caép, noùi doái, voïng ngöõ. 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, 

coù hai loaïi nghieäp: Thöù nhaát laø Daãn Nghieäp, töùc laø nghieäp ñöa moät 

sinh vaät thaùc sinh laøm ngöôøi, laøm trôøi hay laøm thuù; khoâng theá löïc naøo 

khaùc coù theå ñöa moät sinh vaät ñeán moät hình thaùi ñaëc bieät naøo ñoù cuûa ñôøi 

soáng. Thöù nhì laø Maõn Nghieäp. Sau khi moãi ñôøi soáng ñaõ ñöôïc quyeát 

ñònh, maõn nghieäp seõ kieän toaøn tính chaát höõu hình cuûa sinh vaät ñeå noù trôû 

thaønh moät chuûng loaïi hoaøn haûo. Laïi coù hai aûnh höôûng cuûa haønh ñoäng: 

Thöù nhaát laø Bieät Nghieäp. Bieät nghieäp taïo ra caù bieät theå. Bieät nghieäp laø 

nhöõng söï vieäc maø chuùng sanh haønh ñoäng moät caùch rieâng leõ. Thöù nhì laø 

Coäng Nghieäp, töùc laø nghieäp taïo ra vuõ truï. Coäng nghieäp cuûa theá giôùi 

naày khoâng phaûi chæ laø nghieäp cuûa loaøi ngöôøi, maø laø cuûa chung muoân 

loaøi chuùng sanh. Cuõng theo truyeàn thoáng Phaät giaùo, coù ba loaïi nghieäp: 

thaân nghieäp, khaåu nghieäp, vaø yù nghieäp. Laïi coù ba loaïi nghieäp khaùc: 

hieän phöôùc nghieäp, hieän phi phöôùc nghieäp, vaø hieän baát ñoäng nghieäp. 

Laïi coù ba loaïi nghieäp khaùc nöõa: höõu laäu nghieäp, voâ laäu nghieäp, vaø phi 

laäu phi voâ laäu nghieäp. Laïi coù ba loaïi nghieäp khaùc nöõa: thieän nghieäp, 

baát thieän nghieäp, vaø nghieäp khoâng thieän khoâng aùc. Laïi coù ba loaïi 

nghieäp khaùc nöõa, coøn ñöôïc goïi laø Tam Thôøi Nghieäp: Thöù nhaát laø 

nghieäp quaù khöù tích tuï quaû hieän taïi. Thöù nhì laø nghieäp hieän taïi tích tuï 

quaû hieän taïi. Thöù ba laø nghieäp hieän taïi tích tuï quaû vò lai.  

Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù boán loaïi nghieäp: 

Thöù nhaát laø Haéc Nghieäp Haéc Baùo. Thöù nhì laø Baïch Nghieäp Baïch Baùo. 

Thöù ba laø Haéc Baïch Nghieäp, Haéc Baïch Baùo. Thöù tö laø Phi Haéc Phi 

Baïch Nghieäp, Phi Haéc Phi Baïch Baùo, ñöa ñeán söï taän dieät caùc nghieäp. 

Theo Phaät giaùo Ñaïi thöøa, coù boán loaïi nghieäp: Thöù nhaát laø Nghieäp Tích 

Luõy, töùc laø nghieäp taïo töø nhieàu ñôøi tröôùc. Thöù nhì laø Nghieäp Taäp 

Quaùn, töùc laø nghieäp taïo trong ñôøi hieän taïi. Thöù ba laø Cöïc Troïng 

Nghieäp, töùc laø nghieäp coù khaû naêng maïnh coù theå chi phoái taát caû caùc 

nghieäp khaùc. Thöù tö laø Caän Töû Nghieäp, töùc laø nghieäp raát maïnh luùc saép 

cheát. Theo A Tyø Ñaït Ma Luaän (Vi Dieäu Phaùp), coù boán loaïi nghieäp: 

thieän nghieäp, baát thieän nghieäp, nghieäp khoâng thieän khoâng aùc, vaø 

nghieäp trong traïng thaùi döøng chôø. Rieâng nghieäp trong traïng thaùi döøng 
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chôø laø loaïi nghieäp maø haønh vi taïo taùc ñaõ döøng haún, vaø traïng thaùi naày 

toàn taïi trong doøng taâm thöùc töông tuïc. Traïng thaùi döøng chôø naày laø moät 

söï tónh taïi coù taùc ñoäng, hay moät söï baéng laëng coù haøm chöùa taùc nhaân. 

Ñaây laø moät naêng löïc khi haønh vi taïo taùc khoâng ñôn thuaàn laø hoaøn toaøn 

döøng haún maø vaãn coøn coù khaû naêng taïo ra nhöõng keát quaû trong töông 

lai. Nhöõng traïng thaùi döøng chôø naày coù khaû naêng töï phuïc hoaït töøng saùt 

na cho ñeán khi keát quaû ñöôïc hình thaønh. Duø mau hay duø chaäm, khi hoäi 

ñuû nhöõng ñieàu kieän thích hôïp (ñuû duyeân), noù seõ chín muoài vaø taïo ra 

quaû. Neáu con ngöôøi khoâng chòu nöông nhôø vaøo moät phöông tieän ñeå hoùa 

giaûi tieàm löïc cuûa nghieäp, chaúng haïn nhö saùm hoái vaø phaùt nguyeän 

khoâng tieáp tuïc taùi phaïm nöõa thì nghieäp löïc naày vaãn toàn taïi. Laïi coù boán 

nghieäp khaùc: nghieäp taùi taïo, nghieäp trôï duyeân, nghieäp boå ñoàng, vaø 

nghieäp tieâu dieät. 

Khi coù moät ñeä töû ñeán saùm hoái vôùi Ñöùc Phaät veà nhöõng vieäc sai traùi 

trong quaù khöù, Ñöùc Phaät khoâng heà höùa tha thöù, vì Ngaøi bieát raèng moãi 

ngöôøi ñeàu phaûi gaët keát quaû cuûa nhaân do chính mình ñaõ gieo. Thay vì 

vaäy, Ngaì giaûi thích: “Neáu oâng thaáy vieäc oâng töøng laøm laø sai vaø aùc, thì 

töø nay trôû ñi oâng ñöøng laøm nöõa. Neáu oâng thaáy vieäc oâng laøm laø ñuùng vaø 

toát, thì haõy laøm theâm nöõa. Haõy coá maø dieät aùc nghieäp vaø taïo thieän 

nghieäp. OÂng neân bieát hình aûnh cuûa oâng ngaøy nay laø boùng cuûa oâng trong 

quaù khöù, vaø hình aûnh töông lai cuûa oâng laø boùng cuûa oâng ngaøy hoâm nay. 

OÂng phaûi chuù taâm vaøo hieän taïi haàu tinh taán trong vieäc tu ñaïo.” Theo 

Kinh Taêng Nhaát A Haøm, Ñöùc Phaät daïy: “Naøy caùc thaày Tyø Kheo! YÙ 

muoán laø caùi maø Nhö Lai goïi laø haønh ñoäng hay nghieäp. Do coù yù maø ta 

haønh ñoäng thaân, khaåu vaø tö töôûng.” Trong Kinh Phaùp Cuù, Ñöùc Phaät 

daïy: “Trong caùc phaùp, taâm daãn ñaàu, taâm laø chuû, taâm taïo taùc taát caû. Neáu 

ñem taâm oâ nhieãm noùi naêng  hoaëc haønh ñoäng, söï khoå seõ theo nghieäp 

keùo ñeán nhö baùnh xe laên theo chaân con vaät keùo xe (Dharmapada 1). 

Trong caùc phaùp, taâm daãn ñaàu, taâm laøm chuû, taâm taïo taùc taát caû. Neáu 

ñem taâm thanh tònh taïo nghieäp noùi naêng hoaëc haønh ñoäng, söï vui seõ 

theo nghieäp keùo ñeán nhö boùng vôùi hình (Dharmapada 2). Nhöõng ngöôøi 

gaây ñieàu baát thieän, laøm xong aên naên khoùc loùc, nhoû leä daàm deà, vì bieát 

mình seõ phaûi thoï laáy quaû baùo töông lai (67). Nhöõng ngöôøi taïo caùc thieän 

nghieäp, laøm xong chaúng chuùt aên naên, coøn vui möøng hôùn hôû, vì bieát 

mình seõ thoï laáy quaû baùo töông lai (68). Khi aùc nghieäp chöa thaønh thuïc, 

ngöôøi ngu töôûng nhö ñöôøng maät, nhöng khi aùc nghieäp ñaõ thaønh thuïc, hoï 

nhöùt ñònh phaûi chòu khoå ñaéng cay (69). Nhöõng vò A-la-haùn yù nghieäp 
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thöôøng vaéng laëng, ngöõ nghieäp haønh nghieäp thöôøng vaéng laëng, laïi coù 

chaùnh trí giaûi thoaùt, neân ñöôïc an oån luoân (96). Haõy gaáp ruùt laøm laønh, 

cheá chæ taâm toäi aùc. Heã bieáng nhaùc vieäc laønh giôø phuùt naøo thì taâm öa 

chuyeän aùc giôø phuùt naáy (116). Neáu ñaõ lôõ laøm aùc chôù neân thöôøng laøm 

hoaøi, chôù vui laøm vieäc aùc; heã chöùa aùc nhöùt ñònh thoï khoå (117). Neáu ñaõ 

laøm vieäc laønh haõy neân thöôøng laøm maõi, neân vui laøm vieäc laønh; heã chöùa 

laønh nhöùt ñònh thoï laïc (118). Khi nghieäp aùc chöa thaønh thuïc, keû aùc cho 

laø vui, ñeán khi nghieäp aùc thaønh thuïc keû aùc môùi hay laø aùc (119). Khi 

nghieäp laønh chöa thaønh thuïc,  ngöôøi laønh cho laø khoå, ñeán khi nghieäp 

laønh thaønh thuïc, ngöôøi laønh môùi bieát laø laønh (120). Chôù khinh ñieàu aùc 

nhoû, cho raèng “chaúng ñöa laïi quaû baùo cho ta.” Phaûi bieát gioït nöôùc nheåu 

laâu ngaøy cuõng laøm ñaày bình. Keû ngu phu sôû dó ñaày toäi aùc bôûi chöùa doàn 

töøng khi ít maø neân (121). Chôù neân khinh ñieàu laønh nhoû, cho raèng 

“chaúng ñöa laïi quaû baùo cho ta.” Phaûi bieát gioït nöôùc nheåu laâu ngaøy 

cuõng laøm ñaày bình. Keû trí sôû dó toaøn thieän bôûi chöùa doàn töøng khi ít maø 

neân (122). Khoâng taïo aùc nghieäp laø hôn, vì laøm aùc nhöùt ñònh thoï khoå; 

laøm caùc thieän nghieäp laø hôn, vì laøm laønh nhöùt ñònh thoï vui (314). Heát 

thaûy phaùp ñeàu voâ ngaõ; khi ñem trí tueä soi xeùt nhö theá thì seõ nhaøm lìa 

thoáng khoå ñeå ñöôïc giaûi thoaùt. Ñoù laø Ñaïo thanh tònh (Dharmapada 

279).”  

Theo Kinh Ñòa Taïng, tuøy theo hoaøn caûnh cuûa chuùng sanh maø Ngaøi 

Ñòa Taïng seõ khuyeân daïy: “Neáu gaëp keû saùt haïi loaøi sinh vaät, thôøi daïy roõ 

quaû baùo vì öông luïy ñôøi tröôùc maø phaûi bò cheát yeåu. Neáu gaëp keû troäm 

caép, thôøi ngaøi daïy roõ quaû baùo ngheøo khoán khoå sôû. Neáu gaëp keû taø daâm 

thôøi ngaøi daïy roõ quaû baùo laøm chim se seõ, boà caâu, uyeân öông. Neáu gaëp 

keû noùi lôøi thoâ aùc, thôøi ngaøi daïy roõ quaû baùo quyeán thuoäc kình choáng 

nhau. Neáu gaëp keû hay khinh cheâ, thôøi ngaøi daïy roõ quaû baùo khoâng löôõi 

vaø mieäng lôû. Neáu gaëp keû quaù noùng giaän, thôøi ngaøi daïy roõ quaû baùo thaân 

hình xaáu xí taøn taät. Neáu gaëp keû boûn xeûn thôøi ngaøi daïy roõ quaû baùo caàu 

muoán khoâng ñöôïc toaïi nguyeän. Neáu gaëp keû ham aên, thôøi ngaøi daïy roõ 

quaû baùo ñoùi, khaùt vaø ñau coå hoïng. Neáu gaëp keû buoâng lung saên baén, 

thôøi ngaøi daïy roõ quaû baùo kinh haõi ñieân cuoàng maát maïng. Neáu gaëp keû 

traùi nghòch cha meï, thôøi ngaøi daïy roõ quaû baùo trôøi ñaát tru luïc. Neáu gaëp 

keû ñoát nuùi röøng caây coû, thôøi ngaøi daïy roõ quaû baùo cuoàng meâ ñeán cheát. 

Neáu gaëp cha meï gheû aên ôû ñoäc aùc, thôøi ngaøi daïy roõ quaû baùo thaùc sanh 

trôû laïi hieän ñôøi bò roi voït. Neáu gaëp keû duøng löôùi baét chim non, thôøi ngaøi 

daïy roõ quaû baùo coát nhuïc chia lìa. Neáu gaëp keû huûy baùng Tam Baûo, thôøi 
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ngaøi daïy roõ quaû baùo ñui, ñieác, caâm, ngoïng. Neáu gaëp keû khinh cheâ giaùo 

phaùp, thôøi ngaøi daïy roõ quaû baùo ôû maõi trong aùc ñaïo. Neáu gaëp keû laïm 

phaù cuûa thöôøng truï, thôøi ngaøi daïy roõ quaû baùo öùc kieáp luaân hoài nôi ñòa 

nguïc. Neáu gaëp keû laøm oâ nhuïc ngöôøi tònh haïnh vaø vu baùng Taêng giaø, 

thôøi ngaøi daïy roõ quaû baùo ôû maõi trong loaøi suùc sanh. Neáu gaëp keû duøng 

nöôùc soâi hay löûa, cheùm chaët, gieát haïi sanh vaät, thôøi ngaøi daïy roõ quaû 

baùo phaûi luaân hoài thöôøng maïng laãn nhau. Neáu gaëp keû phaù giôùi phaïm 

trai, thôøi ngaøi daïy roõ quaû baùo caàm thuù ñoùi khaùt. Neáu gaëp keû ngaõ maïn 

coáng cao, thôøi ngaøi daïy roõ quaû baùo heøn haï bò ngöôøi sai khieán. Neáu gaëp 

keû ñaâm thoïc gaây goå, thôøi ngaøi daïy roõ quaû baùo khoâng löôõi hay traêm 

löôõi. Neáu gaëp keû taø kieán meâ tín, thôøi ngaøi daïy roõ quaû baùo thoï sanh vaøo 

choán heûo laùnh. 

 

III. Tieán Trình Cuûa Nghieäp: 

Nghieäp ñi vaøo tieàm thöùc nhö theá naøo? Töôûng cuõng neân nhaéc laïi, 

nöông vaøo goác reã voâ minh baét ñaàu ñoäng leân töø baûn taâm maø khôûi ra meâ 

laàm thaønh ra taùc ñoäng hay thaønh nghieäp. Nghieäp toàn taïi qua hai cô sôû: 

Trong doøng taâm thöùc töông tuïc vaø trong caùi “toâi” hay caùi “baûn ngaõ” 

töông ñoái cuûa moät con ngöôøi. Khi chuùng ta haønh ñoäng, duø thieän hay aùc, 

thì chính chuùng ta chöùng kieán roõ raøng nhöõng haønh ñoäng aáy. Hình aûnh 

cuûa nhöõng haønh ñoäng naày seõ töï ñoäng in vaøo tieàm thöùc cuûa chuùng ta. 

Haït gioáng cuûa haønh ñoäng hay nghieäp ñaõ ñöôïc gieo troàng ôû ñaáy. Nhöõng 

haït gioáng naày ñôïi ñeán khi coù ñuû duyeân hay ñieàu kieän laø naåy maàm sanh 

caây troå quaû. Cuõng nhö vaäy, khi ngöôøi nhaän laõnh laáy haønh ñoäng cuûa ta 

laøm, thì haït gioáng cuûa yeâu thöông hay thuø haän cuõng seõ ñöôïc gieo troàng 

trong tieàm thöùc cuûa hoï, khi coù ñuû duyeân hay ñieàu kieän laø haït gioáng aáy 

naåy maàm sanh caây vaø troå quaû töông öùng. Chính tieán trình nghieäp laø 

höõu, thì goïi laø nghieäp höõu. Nghieäp caàn ñöôïc hieåu laø höõu vì noù ñem laïi 

höõu hay söï taùi sanh. Tröôùc heát, nghieäp höõu noùi vaén taét laø haønh vaø caùc 

phaùp tham duïc, vaân vaân, töông öng vôùi haønh cuõng ñöôïc xem laø nghieäp. 

Nghieäp höõu bao goàm phöôùc haønh, phi phöôùc haønh, baát ñoäng haønh, ôû 

bình dieän nhoû (höõu haïn) hay bình dieän lôùn (ñaïi haønh). Taát caû nhöõng 

nghieäp ñöa ñeán söï taùi sanh ñeàu laø nghieäp höõu.  

Theo Duy Thöùc Hoïc, ngoaøi nhöõng trôû ngaïi cuûa ngoaïi duyeân, coøn 

coù ba nguyeân nhaân phaùt sanh chöôùng nghieäp cho ngöôøi tu. Thöù nhaát laø 

söùc Phaûn ÖÙng Cuûa Chuûng Töû Nghieäp: Trong taïng thöùc cuûa ta coù chöùa 

laãn loän nhöõng nghieäp chuûng laønh döõ. Khi nieäm Phaät hay tham thieàn, ta 
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huaân taäp haït gioáng coâng ñöùc voâ laäu vaøo, taát caû nghieäp chuûng kia phaûi 

phaùt hieän. Ví nhö moät khu röøng raäm nhieàu thuù, neáu coù cö daân khai 

hoang, taát caû caây coái bò ñoán, caùc loaøi thuù ñeàu ra. Caûnh töôùng vaø phieàn 

naõo chöôùng duyeân do nghieäp chuûng phaùt hieän cuõng theá. Thöù nhì laø töï 

Gaây Chöôùng Naïn vì khoâng am töôøng giaùo phaùp: Coù nhöõng vò tu haønh 

chaúng am töôøng giaùo lyù, khoâng hieåu nhöõng töôùng cuûa noäi taâm vaø ngoaïi 

caûnh ñeàu nhö huyeãn, chöa phaùt minh theá naøo laø chaân vaø voïng, neân 

nhaän ñònh sai laàm. Do ñoù ñoái vôùi caûnh duyeân trong ngoaøi sanh nieäm 

tham chaáp, vui möøng, thöông lo, sôï haõi, maø töï gaây chöôùng naïn cho 

mình. Thöù ba laø khoâng Vöõng Loøng Beàn Chí Neân Thoái Lui: Laïi ví nhö 

ngöôøi theo hoïa ñoà ñi tìm moû vaøng, ñöôøng xaù phaûi traûi qua non cao, vöïc 

thaúm, ñoàng vaéng, röøng saâu, böôùc haønh trình taát phaûi nhieàu coâng phu vaø 

gian lao khoå nhoïc. Neáu ngöôøi aáy khoâng vöõng loøng, khoâng bieát tuøy söùc 

tuøy hoaøn caûnh maø nhaãn naïi uyeån chuyeån, taát phaûi thoái lui. Hoaëc coù khi 

boû cuoäc gheù vaøo moät caûnh taïm naøo ñoù, hay cheát giöõa ñöôøng. Loä trình 

tu taäp cuõng theá, haønh giaû tuy y theo kinh giaùo maø thöïc haønh, song neáu 

khoâng bieát tuøy söùc tuøy hoaøn caûnh maø nhaãn naïi uyeån chuyeån, söï laäp chí 

khoâng beàn laâu, taát seõ thaát baïi. 

Chính tieán trình nghieäp laø nghieäp höõu. Nghieäp caàn ñöôïc hieåu laø 

höõu vì noù ñem laïi höõu hay söï taùi sanh. Tröôùc heát, nghieäp höõu noùi vaén 

taét laø haønh vaø caùc phaùp tham duïc, vaân vaân, töông öng vôùi haønh cuõng 

ñöôïc xem laø nghieäp. Nghieäp höõu bao goàm phöôùc haønh, phi phöôùc 

haønh, baát ñoäng haønh, ôû bình dieän nhoû (höõu haïn) hay bình dieän lôùn (ñaïi 

haønh). Taát caû nhöõng nghieäp ñöa ñeán söï taùi sanh ñeàu laø nghieäp höõu. 

Nghieäp höõu laø naêng löïc phaùt xuaát töø kieáp hieän taïi, taïo ñieàu kieän cho 

kieáp soáng töông lai theo doøng baát taän. Trong tieán trình naày khoâng coù gì 

di chuyeån hay ñöôïc ñöa ñi töø kieáp naày sang kieáp khaùc. Ñoù chæ laø söï 

chuyeån ñoäng lieân tuïc, khoâng giaùn ñoaïn. Chuùng sanh cheát ôû ñaây vaø taùi 

sanh ôû nôi khaùc khoâng phaûi cuøng ngöôøi aáy, cuõng khoâng phaûi laø moät 

ngöôøi hoaøn toaøn khaùc. Saùt na cuûa taâm cuoái cuøng veà kieáp tröôùc, keá tieáp 

hieän taïi. Do söï dieät cuûa saùt na taâm töû naày hay do saùt na taâm töû naày taïo 

ñieàu kieän maø saùt na taâm ñaàu tieân cuûa kieáp hieän taïi thöôøng ñöôïc goïi laø 

“Kieáp Sanh Thöùc” (Patisandhi-vinnana) khôûi sanh. Töông töï nhö vaäy, 

saùt na taâm cuoái cuøng cuûa kieáp hieän taïi taïo ñieàu kieän hay laøm duyeân 

cho saùt na taâm ñaàu tieân trong kieáp keá tieáp. Cöù nhö theá maø taâm cöù sanh 

roài dieät, nhöôøng choã cho taâm môùi sanh. Nhö vaäy doøng taâm thöùc sanh 

dieät lieân tuïc naày cöù troâi chaûy cho ñeán khi söï soáng döøng haún. Söï soáng, 
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noùi caùch khaùc, chính laø taâm thöùc, öôùc muoán soáng, muoán ñöôïc tieáp tuïc 

toàn taïi. 

Ñöùc Phaät daïy neáu ai ñoù ñem cho ta vaät gì maø ta khoâng laáy thì dó 

nhieân ngöôøi ñoù phaûi mang veà, coù nghóa laø tuùi chuùng ta khoâng chöùa 

ñöïng vaät gì heát. Töông töï nhö vaäy, neáu chuùng ta hieåu raèng nghieäp laø 

nhöõng gì chuùng ta laøm, phaûi caát chöùa trong tieàm thöùc cho chuùng ta 

mang qua kieáp khaùc, thì chuùng ta töø choái khoâng caát chöùa nghieäp nöõa. 

Khi tuùi tieàm thöùc troáng roãng khoâng coù gì, thì khoâng coù gì cho chuùng ta 

mang vaùc. Nhö vaäy laøm gì coù quaû baùo, laøm gì coù khoå ñau phieàn naõo. 

Nhö vaäy thì cuoäc soáng cuoäc tu cuûa chuùng ta laø gì neáu khoâng laø ñoaïn 

taän luaân hoài sanh töû vaø muïc tieâu giaûi thoaùt roát raùo ñöôïc thaønh töïu. Moät 

khi AÙnh Quang Minh Phaät Phaùp chieáu saùng nôi mình thì tam chöôùng 

ñeàu ñöôïc tieâu tröø. Moïi thöù aùc nghieäp töø voâ thæ ñeán nay, ñeàu do tham, 

saân, si ôû nôi thaân khaåu yù maø sanh. Duø traûi qua traêm ngaøn kieáp, nghieäp 

ñaõ taïo chaúng bao giôø tieâu maát, nhaân duyeân ñaày ñuû thôøi quaû baùo mình 

laïi thoï. Bôûi theá neân phaûi bieát nghieäp mình taïo ra thì theá naøo cuõng coù 

baùo öùng; chæ laø vaán ñeà thôøi gian, sôùm mau chaäm muoän, nhaân duyeân ñuû 

ñaày hay chöa maø thoâi. Phaät töû chaân thuaàn neân luoân tin raèng khi aùnh 

quang minh Phaät Phaùp chieáu saùng nôi thaân cuûa mình thì tam chöôùng 

(phieàn naõo, baùo chöôùng vaø nghieäp chöôùng) ñeàu ñöôïc tieâu tröø, gioáng 

nhö maây troâi traêng hieän, baûn lai thanh tònh cuûa taâm mình laïi böøng hieän 

vaäy. 

Trong boä Hoa Nghieâm Nhaân Luaän, do ngaøi Kheâ Phong Toâng Maät, 

toå thöù naêm cuûa toâng Hoa Nghieâm bieân soaïn. Saùch xeùt veà baûn taùnh caên 

baûn cuûa con ngöôøi. Trong boä saùch naøy, Thieàn sö Khueâ Phong Toâng 

Maät ñöa ra moät söï giaûi thích chi tieát veà tieán trình caùc hoaït ñoäng cuûa 

nghieäp baùo, lieân keát vôùi nhieàu loaïi haønh ñoäng ñaïo ñöùc vaø taâm linh 

khaùc nhau vôùi söï sanh ra trong nhöõng caûnh giôùi rieâng bieät ñöôïc moâ taû 

trong vuõ truï hoïc Phaät giaùo. Theo Thieàn Sö Khueâ Phong Toâng Maät 

trong Hoa Nghieâm Nhaân Luaän, söï phaïm vaøo möôøi ñieàu aùc seõ daãn ñeán 

vieäc sanh vaøo ba ñöôøng döõ. Söï phaïm vaøo möôøi ñieàu aùc ôû möùc ñoä cao 

nhaát seõ ñöa ñeán vieäc sanh vaøo coõi ñòa nguïc; ôû möùc ñoä keùm hôn seõ ñöa 

ñeán vieäc sanh vaøo coõi ngaï quyû; vaø ôû möùc ñoä thaáp nhaát seõ ñöa ñeán vieäc 

sanh vaøo coõi suùc sanh. Vieäc gìn giöõ nguõ giôùi, maët khaùc, seõ laøm cho con 

ngöôøi coù theå traùnh ñöôïc vieäc sanh vaøo trong ba ñöôøng döõ vaø ñöôïc sanh 

ra laøm ngöôøi, vaø vieäc tu taäp möôøi ñieàu thieän seõ ñöa ñeán vieäc sanh laøm 

moät vò trôøi ôû moät trong saùu coõi trôøi duïc giôùi. Taát caû nhöõng con ñöôøng 
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ñöôïc keå cho tôùi baây giôø ñeàu bò rôi vaøo beân trong Duïc Giôùi, caûnh giôùi 

ñaàu tieân vaø thaáp nhaát trong tam giôùi cuûa söï luaân hoài sanh töû. Söï sanh ra 

trong hai caûnh giôùi keá tieáp chæ coù theå ñöôïc baèng caùch tu taäp thieàn ñònh. 

Trong khi caùc kinh ñieån Phaät giaùo AÁn Ñoä buoåi sô khai coù bao goàm 

nhöõng ví duï veà caùc vò cö só ñaõ thaønh coâng trong vieäc sanh ra trong caùc 

caûnh giôùi cao hôn naøy qua vieäc tu taäp thieàn ñònh, nhöng nhöõng tröôøng 

hôïp nhö vaäy chæ laø ngoaïi leä hôn laø quy luaät. Noùi chung, caùc phaùp haønh 

trì ñaïo ñöùc thöôøng ñöôïc daïy cho cö só chæ coù theå daãn ñeán vieäc sanh ra 

trong caùc coõi cao hôn cuûa Duïc Giôùi maø thoâi. Söï sanh ra trong caûnh giôùi 

keá tieáp, Saéc Giôùi, ñöôïc thaønh töïu qua söï tu taäp thaønh thuïc boán taàng 

thieàn, vaø söï sanh ra trong caûnh giôùi cao nhaát, Voâ Saéc Giôùi, ñöôïc thaønh 

töïu qua söï tu taäp thaønh thuïc töù thieàn voâ saéc hay voâ saéc ñònh. Nhöõng neùt 

ñaïi cöông nhö theá laø heä thoáng nghieäp baùo maø Thieàn sö Khueâ Phong 

Toâng Maät trình baøy trong Hoa Nghieâm Nhaân Luaän voán dó deã hieåu cho 

baát cöù ngöôøi Phaät töû naøo. 

Phaät töû chaân thuaàn neân luoân nhôù raèng moät khi chuùng ta haønh ñoäng, 

duø thieän hay aùc, thì chính chuùng ta chöùng kieán roõ raøng nhöõng haønh 

ñoäng aáy. Hình aûnh cuûa nhöõng haønh ñoäng naày seõ töï ñoäng in vaøo tieàm 

thöùc cuûa chuùng ta. Haït gioáng cuûa haønh ñoäng hay nghieäp ñaõ ñöôïc gieo 

troàng ôû ñaáy. Nhöõng haït gioáng naày ñôïi ñeán khi coù ñuû duyeân hay ñieàu 

kieän laø naåy maàm sanh caây troå quaû. Cuõng nhö vaäy, khi ngöôøi nhaän laõnh 

laáy haønh ñoäng cuûa ta laøm, thì haït gioáng cuûa yeâu thöông hay thuø haän 

cuõng seõ ñöôïc gieo troàng trong tieàm thöùc cuûa hoï, khi coù ñuû duyeân hay 

ñieàu kieän laø haït gioáng aáy naåy maàm sanh caây vaø troå quaû töông öùng. Nhö 

treân ñaõ noùi, ñöùc Phaät daïy neáu ai ñoù ñem cho ta vaät gì maø ta khoâng laáy 

thì dó nhieân ngöôøi ñoù phaûi mang veà, coù nghóa laø tuùi chuùng ta khoâng 

chöùa ñöïng vaät gì heát. Töông töï nhö vaäy, neáu chuùng ta hieåu raèng nghieäp 

laø nhöõng gì chuùng ta laøm, phaûi caát chöùa trong tieàm thöùc cho chuùng ta 

mang qua kieáp khaùc, thì chuùng ta töø choái khoâng caát chöùa nghieäp nöõa. 

Khi tuùi tieàm thöùc troáng roãng khoâng coù gì, thì khoâng coù gì cho chuùng ta 

mang vaùc. Nhö vaäy laøm gì coù quaû baùo, laøm gì coù khoå ñau phieàn naõo. 

Nhö vaäy thì cuoäc soáng cuoäc tu cuûa chuùng ta laø gì neáu khoâng laø ñoaïn 

taän luaân hoài sanh töû vaø muïc tieâu giaûi thoaùt roát raùo ñöôïc thaønh töïu. 
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IV. Söï Vaän Haønh Cuûa Nghieäp Chæ Laø Söï Chuyeån Ñoäng Lieân 

Tuïc, Khoâng Giaùn Ñoaïn:  

Chuùng sanh cheát ôû ñaây vaø taùi sanh ôû nôi khaùc khoâng phaûi cuøng 

ngöôøi aáy, cuõng khoâng phaûi laø moät ngöôøi hoaøn toaøn khaùc. Saùt na cuûa 

taâm cuoái cuøng veà kieáp tröôùc, keá tieáp hieän taïi. Do söï dieät cuûa saùt na taâm 

töû naày hay do saùt na taâm töû naày taïo ñieàu kieän maø saùt na taâm ñaàu tieân 

cuûa kieáp hieän taïi thöôøng ñöôïc goïi laø “Kieáp Sanh Thöùc” (Patisandhi-

vinnana) khôûi sanh. Töông töï nhö vaäy, saùt na taâm cuoái cuøng cuûa kieáp 

hieän taïi taïo ñieàu kieän hay laøm duyeân cho saùt na taâm ñaàu tieân trong 

kieáp keá tieáp. Cöù nhö theá maø taâm cöù sanh roài dieät, nhöôøng choã cho taâm 

môùi sanh. Nhö vaäy doøng taâm thöùc sanh dieät lieân tuïc naày cöù troâi chaûy 

cho ñeán khi söï soáng döøng haún. Söï soáng, noùi caùch khaùc, chính laø taâm 

thöùc, öôùc muoán soáng, muoán ñöôïc tieáp tuïc toàn taïi. Haønh giaû neân luoân 

nhôù raèng chæ trong moät nieäm laø nghieäp ñaõ ñöôïc thaønh laäp. Neáu thaønh 

taâm tu trì thì chaéc chaén chuùng ta seõ giaûm thieåu ñi raát nhieàu söï thaønh laäp 

cuûa nhöõng nghieäp môùi. Moät khi vieäc toát hay vieäc xaáu ñaõ ñöôïc laøm thì 

nghieäp töï ñoäng ñöôïc thaønh laäp. Tuy nhieân, Hoøa thöôïng Thích Thanh 

Töø, moät thieàn sö noåi tieáng trong lòch söû Phaät giaùo Vieät Nam caän ñaïi ñaõ 

khaúng ñònh: “Tu laø chuyeån nghieäp.” Nhö vaäy nhaân taïo nghieäp cuûa baát 

cöù ñôøi naøo, ñeàu coù theå chuyeån ñöôïc. 

 

V. Con Ngöôøi Laø Keû Saùng Taïo Cuoäc Ñôøi Vaø Vaän Maïng Cuûa 

Chính Mình:  

Theo ñaïo Phaät, con ngöôøi laø keû saùng taïo cuûa cuoäc ñôøi vaø vaän maïng 

cuûa chính mình. Moïi vieäc toát vaø xaáu maø chuùng ta gaëp phaûi treân ñôøi ñeàu 

laø haäu quaû cuûa nhöõng haønh ñoäng cuûa chính chuùng ta phaûn taùc duïng trôû 

laïi chính chuùng ta. Nhöõng ñieàu vui buoàn cuûa chuùng ta cuõng laø keát quaû 

cuûa nhöõng haønh ñoäng cuûa chính mình, trong quaù khöù xa cuõng nhö gaàn, 

laø nguyeân nhaân. Vaø ñieàu chuùng ta laøm trong hieän taïi seõ aán ñònh ñieàu 

maø chuùng ta seõ trôû neân trong töông lai. Cuõng vì con ngöôøi laø keû saùng 

taïo cuoäc ñôøi mình, neân muoán höôûng moät ñôøi soáng haïnh phuùc vaø an 

bình, ngöôøi aáy phaûi laø moät keû saùng taïo toát, nghóa laø phaûi taïo nghieäp toát. 

Nghieäp toát cuoái cuøng phaûi ñeán töø moät caùi taâm toát, moät caùi taâm an tònh. 

Luaät nghieäp baùo lieân keát caùc ñôøi trong quaù khöù, hieän taïi vaø töông lai 

cuûa moät caù nhaân xuyeân qua tieán trình luaân hoài cuûa ngöôøi aáy. Ñeå coù theå 

hieåu ñöôïc taïi sao coù ñöôïc söï lieân keát giöõa nhöõng kinh nghieäm vaø haønh 

ñoäng cuûa moät caù nhaân trong caùc cuoäc ñôøi noái tieáp, chuùng ta caàn nhìn 
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löôùt qua veà söï phaân tích cuûa ñaïo Phaät veà “thöùc”. Theo trieát hoïc Phaät 

giaùo veà “thöùc”, tröôøng phaùi Duy Thöùc Hoïc, coù taùm thöùc. Coù naêm thöùc 

veà giaùc quan: nhaõn, nhó, tyû, thieät, vaø thaân thöùc. Nhöõng thöùc naøy gaây 

neân söï xuaát hieän cuûa naêm traàn töø naêm caên. Thöùc thöù saùu laø yù thöùc, vôùi 

khaû naêng phaùn ñoaùn nhôø phaân tích, so saùnh vaø phaân bieät caùc traàn vaø 

quan nieäm. Thöùc thöù baûy goïi laø maït na thöùc, töùc laø ngaõ thöùc, töï bieát 

mình voán laø ngaõ rieâng bieät giöõa mình vaø nhöõng ngöôøi khaùc. Ngay caû 

nhöõng luùc maø saùu thöùc ñaàu khoâng hoaït ñoäng, tyû duï nhö luùc ñang nguû 

say, thì thöùc thöù baûy vaãn ñang hieän dieän, vaø neáu bò ñe doïa, thì thöùc 

naøy, vì söï thuùc ñaåy töï baûo veä, seõ ñaùnh thöùc chuùng ta daäy. Thöùc thöù taùm 

ñöôïc goïi laø a laïi da thöùc, hay taøng thöùc. Vì thöùc naøy raát saâu kín, neân raát 

khoù cho chuùng ta hieåu ñöôïc noù. A laïi da laø moät caùi kho chöùa taát caû 

nhöõng daáu tích haønh ñoäng vaø kinh nghieäm cuûa chuùng ta. Taát caû nhöõng 

gì chuùng ta thaáy, nghe, ngöûi, neám, sôø moù, hoaëc laøm ñeàu ñöôïc giöõ nhö 

nhöõng chuûng töû vaøo caùi kho taøng thöùc naøy. Chuûng töû laø nhaân cuûa naêng 

löïc nghieäp baùo. Vì a laïi da thaâu goùp taát caû nhöõng chuûng töû cuûa haønh 

ñoäng chuùng ta ñaõ laøm, noù chính laø keû xaây döïng vaän maïng cuûa chuùng 

ta. Cuoäc ñôøi vaø caù taùnh cuûa chuùng ta phaûn aûnh nhöõng chuûng töû ôû trong 

kho taøng thöùc cuûa mình. Neáu chuùng ta göûi vaøo ñoù nhöõng chuûng töû xaáu, 

nghóa laø nhaân cuûa nhöõng vieäc aùc, chuùng ta seõ trôû thaønh keû xaáu. Do bôûi 

ñaïo Phaät ñaët traùch nhieäm toái thöôïng veà cuoäc ñôøi cuûa chuùng ta ôû trong 

tay chuùng ta, neân neáu chuùng ta muoán nhaøo naën cho cuoäc ñôøi mình toát 

ñeïp hôn chuùng ta phaûi höôùng taâm trí cuûa mình veà moät höôùng toát ñeïp 

hôn, vì chính taâm trí ñieàu khieån baøn tay nhaøo naën cuoäc ñôøi cuûa chuùng 

ta. Tuy nhieân, coù luùc chuùng ta thaáy moät ngöôøi raát ñaïo ñöùc, töû teá, hieàn 

haäu, deã thöông vaø khoân ngoan, theá maø cuoäc ñôøi ngöôøi aáy laïi ñaày nhöõng 

trôû ngaïi töø saùng ñeán toái. Taïi sao laïi nhö vaäy? Coøn caùi lyù thuyeát veà 

haønh ñoäng toát ñem laïi haïnh phuùc vaø haønh ñoäng xaáu ñem laïi khoå ñau 

thì sao? Muoán hieåu ñieàu naøy, chuùng ta phaûi nhaän thöùc raèng nghieäp quaû 

khoâng nhaát thieát phaûi troå ra trong cuøng hieän ñôøi maø nghieäp nhaân ñöôïc 

taïo. Coù khi nghieäp ñem laïi haäu quaû chæ trong ñôøi sau hoaëc nhöõng ñôøi 

keá tieáp. Neáu moät ngöôøi töøng haønh xöû toát  trong ñôøi tröôùc, ngöôøi aáy coù 

theå ñöôïc höôûng haïnh phuùc vaø sung tuùc trong ñôøi naøy maëc duø söï haønh 

xöû cuûa ngöôøi aáy baây giôø coù xaáu xa ñi chaêng nöõa. Vaø coù ngöôøi baây giôø 

raát ñöùc haïnh nhöng coù theå vaãn gaëp phaûi nhieàu trôû ngaïi vì nghieäp xaáu töø 

ñôøi tröôùc ñoù. Cuõng gioáng nhö gieo nhieàu thöù haït khaùc nhau, coù loaïi troå 

boâng raát sôùm, coù loaïi laâu hôn, coù khi caû naêm. Luaät nhaân quaû khoâng sai 
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chaïy, nhöng keát quaû ñeán töøng luùc coù khaùc nhau, döôùi hình thöùc khaùc 

nhau, vaø ôû nôi choán khaùc nhau. Tuy coù moät soá kinh nghieäm cuûa chuùng 

ta laø do nghieäp taïo ra trong ñôøi naøy, soá khaùc laïi do nghieäp taïo ra töø 

nhöõng ñôøi tröôùc. ÔÛ ñôøi naøy, chuùng ta chòu haäu quaû nhöõng haønh ñoäng 

chuùng ta ñaõ laøm töø nhöõng ñôøi tröôùc cuõng nhö ngay trong ñôøi naøy. Vaø 

nhöõng gì chuùng ta gaët trong töông lai laø keát quaû vieäc chuùng ta ñang laøm 

ngaøy hoâm nay. Giaùo lyù veà nghieäp khoâng chæ laø giaùo lyù veà nhaân quaû, 

maø laø haønh ñoäng vaø phaûn haønh ñoäng. Giaùo lyù naøy tin raèng baát cöù moät 

haønh ñoäng naøo coá yù thöïc hieän, töø moät taùc nhaân, duø laø yù nghó, lôøi noùi 

hay vieäc laøm, ñeàu coù phaûn ñoäng trôû laïi treân chính taùc nhaân aáy. Luaät 

nghieäp baùo laø moät luaät töï nhieân, vaø khoâng moät quyeàn löïc thaàn linh naøo 

coù theå laøm ngöng laïi söï thi haønh noù ñöôïc. Haønh ñoäng cuûa chuùng ta ñöa 

ñeán nhöõng keát quaû taát nhieân. Nhaän ra ñieàu naøy, ngöôøi Phaät töû khoâng 

caàn caàu khaån moät oâng thaàn naøo tha thöù, maø ñuùng ra ñieàu chænh haønh 

ñoäng cuûa hoï haàu ñöa chuùng ñeán choã haøi hoøa vôùi luaät chung cuûa vuõ truï. 

Neáu hoï laøm aùc, hoï coá tìm ra loãi laàm roài chænh ñoán laïi haønh vi; coøn neáu 

hoï laøm laønh, hoï coá duy trì vaø phaùt trieån haïnh laønh aáy. Ngöôøi Phaät töû 

khoâng neân quaù lo aâu veà quaù khöù, maø ngöôïc laïi neân lo cho vieäc laøm 

trong hieän taïi. Thay vì chaïy ngöôïc chaïy xuoâi tìm söï cöùu roãi, chuùng ta 

neân coá gaéng gieo chuûng töû toát trong hieän ñôøi, roài ñôïi cho keát quaû ñeán 

tuøy theo luaät nghieäp baùo. Thuyeát nghieäp baùo trong ñaïo Phaät cho con 

ngöôøi chöù khoâng ai khaùc, con ngöôøi laø keû taïo döïng neân vaän maïng cuûa 

chính mình. Töøng giôø töøng phuùt, chuùng ta laøm vaø döïng neân vaän meänh 

cuûa chính chuùng ta qua yù nghó, lôøi noùi vaø vieäc laøm. Chính vì theá maø coå 

ñöùc coù daî: “Gieo yù nghó, taïo haønh ñoäng; gieo haønh ñoäng, taïo tính 

haïnh; gieo tính haïnh, taïo caù taùnh; gieo caù taùnh, taïo vaän maïng.” 

 

VI. Gieo Nhaân Naøo Gaët Quaû Ñoù: 

Moät soá ngöôøi tin theo moät soá toân giaùo khaùc, thì ñònh meänh cuûa con 

ngöôøi ñöôïc Thöôïng ñeá quyeát ñònh. Thöôïng ñeá quyeát ñònh cho moät 

ngöôøi ñöôïc leân thieân ñaøng hay xuoáng ñòa nguïc; Thöôïng ñeá coøn ñònh 

tröôùc caû cuoäc ñôøi cuûa con ngöôøi treân theá gian naày. Vaøi ngöôøi khaùc tin 

vaøo thuyeát ñònh meänh, raèng moãi ngöôøi chuùng ta ñeàu coù soá phaän saün maø 

chuùng ta khoâng theå naøo thay ñoåi, cuõng nhö khoâng laøm gì khaùc hôn 

ñöôïc. Hoï tin raèng ‘Vieäc gì ñeán seõ ñeán’. Trong trieát lyù naày, nhaân toá 

quyeát ñònh soá phaän con ngöôøi khoâng phaûi laø Thöôïng ñeá, maø laø moät söùc 

maïnh huyeàn bí goïi laø ‘soá phaän’ vöôït quaù taàm hieåu bieát cuûa chuùng ta. 
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Coøn moät soá ngöôøi khaùc nöõa laïi tin vaøo söï traùi ngöôïc laïi vôùi soá phaän, hoï 

laø nhöõng ngöôøi tin vaøo thuyeát ‘voâ ñònh’: moïi vieäc xaõy ra ñeàu do söï tình 

côø hay ngaãu nhieân naøo ñoù. Hoï tin raèng neáu moät ngöôøi may maén, ngöôøi 

ñoù seõ ñaït ñöôïc haïnh phuùc vaø söï thaønh coâng; neáu khoâng may thì seõ phaûi 

chòu khoå ñau vaø thaát baïi, nhöng taát caû nhöõng gì maø con ngöôøi nhaän 

laõnh ñeàu khoâng do moät tieán trình cuûa söï quyeát ñònh, maø ñeàu do tình côø, 

hoaøn toaøn ngaãu nhieân. Nhö trong Cô Ñoác giaùo, ngöôøi tín höõu thôø 

phöôïng Thöôïng ñeá vaø caàu nguyeän Ngaøi ñeå ñöôïc tha thöù khoûi phaûi laõnh 

nhöõng haäu quaû cuûa nhöõng haønh ñoäng xaáu aùc maø ngöôøi aáy ñaõ gaây taïo. 

Phaät giaùo khaùc vôùi Cô Ñoác giaùo ôû choã Phaät giaùo xeùt caên nguyeân cuûa 

moïi ñieàu xaáu do bôûi voâ minh chöù khoâng do toäi loãi do söï nhaän thöùc sai 

laàm, chöù khoâng do vieäc haønh ñoäng theo yù muoán vaø choáng ñoái. Veà moät 

ñònh nghóa thöïc tieãn cho voâ minh, chuùng ta coù theå xem ñoù laø boán taø 

kieán laøm cho chuùng ta ñi tìm söï thöôøng haèng trong choã voâ thöôøng, tìm 

söï thanh thaûn trong choã khoâng theå taùch rôøi ra khoûi khoå ñau, tìm caùi ngaõ 

trong choã chaúng lieân quan gì ñeán baûn ngaõ chaân thaät, vaø tìm vui thuù 

trong choã thaät ra chæ toaøn laø söï gheâ tôûm ñaùng chaùn. Theo luaät ‘Nhaân 

Quaû’ cuûa nhaø Phaät, hieän taïi laø caùi boùng cuûa quaù khöù, töông lai laø caùi 

boùng cuûa hieän taïi. Vì vaäy maø haønh ñoäng cuûa chuùng ta trong hieän taïi laø 

quan troïng nhaát, vì ñieàu maø chuùng ta laøm ngaøy nay aán ñònh con ñöôøng 

cuûa söï phaùt trieån töông lai cuûa mình. Vì lyù do naày maø ngöôøi tu taäp theo 

Phaät giaùo neân luoân chuù taâm vaøo hieän taïi haàu coù theå tieán trieån toát treân 

ñöôøng tu ñaïo. Theo giaùo lyù veà taùi sanh trong ñaïo Phaät, quan heä nhaân 

quaû giöõa haønh ñoäng vaø haäu quaû cuûa noù khoâng nhöõng chæ coù giaù trò 

trong hieän ñôøi, maø coøn coù giaù trò vôùi nhöõng ñôøi quaù khöù vaø töông lai 

nöõa. Luaät nhaân quaû phoå thoâng naày khoâng theå naøo traùnh ñöôïc. Gioáng 

nhö mình khoâng theå naøo chaïy troán ñöôïc caùi boùng cuûa chính mình, 

chuùng ta khoâng theå naøo troán chaïy haäu quaû cuûa nhöõng haønh ñoäng cuûa 

mình. Chuùng seõ maõi ñeo ñuoåi chuùng ta daàu chuùng ta coù laãn troán ôû baát 

cöù nôi ñaâu. Ngoaøi ra, Ñöùc Phaät coøn daïy, taâm baát thieän taïo ra nhöõng tö 

töôûng baát thieän (haän, thuø, toån haïi vaø taø kieán, vaân vaân), cuõng nhö nhöõng 

haønh ñoäng gaây ra khoå ñau loaïn ñoäng. Taâm baát thieän seõ huûy dieät söï an 

laïc vaø thanh tònh beân trong. 

Ñaïo Cô Ñoác töï maâu thuaãn bôûi moät caâu vieát trong Thaùnh Kinh 

“Ngöôi gieo caùi gì thì seõ gaët caùi naáy” vôùi söï aân xaù nhôø ôn Chuùa hay 

Thöôïng ñeá. Caùi caâu “Gieo gì gaët naáy” roõ raøng hoaøn toaøn phuø hôïp vôùi yù 

nghóa cuûa luaät nhaân quaû töï nhieân, trong khi söï aân xaù nhôø ôn Chuùa hoaøn 
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toaøn phuû nhaän luaät nhaân quaû töï nhieân naày. Nhöng trong ñaïo Phaät, 

khoâng ai coù theå tha thöù cho moät ngöôøi khoûi nhöõng vi phaïm cuûa ngöôøi 

ñoù. Neáu laøm moät ñieàu aùc thì ngöôøi ñoù phaûi gaët haùi nhöõng haäu quaû xaáu, 

vì taát caû ñeàu do luaät chung ñieàu khieån chöù khoâng do moät ñaáng saùng taïo 

toaøn naêng naøo. Theo Phaät giaùo, nhöõng vui söôùng hay ñau khoå trong 

kieáp naày laø aûnh höôûng hay quaû baùo cuûa tieàn kieáp. Theá cho neân coå ñöùc 

coù noùi: “Duïc tri tieàn theá nhaân, kim sanh thoï giaû thò. Duïc tri lai theá quaû, 

kim sanh taùc giaû thò.” Coù nghóa laø muoán bieát nhaân kieáp tröôùc cuûa ta 

nhö theá naøo, thì haõy nhìn xem quaû baùo maø chuùng ta ñang thoï laõnh trong 

kieáp naày. Muoán bieát quaû baùo keá tieáp cuûa ta ra sao, thì haõy nhìn vaøo 

nhöõng nhaân maø chuùng ta ñaõ vaø ñang gaây taïo ra trong kieáp hieän taïi. 

Moät khi hieåu roõ ñöôïc nguyeân lyù naày roài, thì trong cuoäc soáng haèng ngaøy 

cuûa ngöôøi con Phaät chôn thuaàn, chuùng ta seõ luoân coù khaû naêng traùnh caùc 

ñieàu döõ, laøm caùc ñieàu laønh. Moïi haønh ñoäng laøm nhaân seõ coù moät keát 

quaû hay haäu quaû. Cuõng nhö vaäy, keát quaû hay haäu quaû ñeàu coù nhaân cuûa 

noù. Luaät nhaân quaû laø khaùi nieäm caên baûn trong ñaïo Phaät, noù chi phoái taát 

caû moïi tröôøng hôïp. Ngöôøi Phaät töû tin luaät nhaân quaû chöù khoâng khoâng 

phaûi thöôûng phaït. Moïi haønh ñoäng heã laø nhaân aét coù quaû. Töông töï, heã laø 

quaû aét coù nhaân. Luaät nhaân quaû laø yù nieäm caên baûn trong Phaät giaùo chi 

phoái moïi hoaøn caûnh. Ñaây laø ñònh luaät caên baûn cuûa vaïn höõu, neáu moät 

ngöôøi gieo haït gioáng toát thì chaéc chaén ngöôøi ñoù seõ gaët quaû toát; neáu 

ngöôøi aáy gieo haït gioáng xaáu thì hieån nhieân phaûi gaët quaû xaáu. Duø keát 

quaû coù theå mau hay chaäm, moïi ngöôøi chaéc chaén seõ nhaän nhöõng keát quaû 

töông öùng vôùi nhöõng haønh ñoäng cuûa mính. Ngöôøi naøo thaâm hieåu 

nguyeân lyù naøy seõ khoâng bao giôø laøm ñieàu xaáu.  

Theo Phaät Giaùo, moïi haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû 

cuûa noù. Gioáng nhö vaäy, moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân 

quaû laø luaät caên baûn trong Phaät giaùo chi phoái moïi hoaøn caûnh. Luaät aáy 

daïy raèng ngöôøi laøm vieäc laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû 

töông ñöông. Ngöôøi laønh ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng 

thöôøng ngöôøi ta khoâng hieåu chöõ phöôùc theo nghóa taâm linh, maø hieåu 

theo nghóa giaøu coù, ñòa vò xaõ hoäi, hoaëc uy quyeàn chaùnh trò. Chaúng haïn 

nhö ngöôøi ta baûo raèng ñöôïc laøm vua laø do quaû cuûa möôøi nhaân thieän ñaõ 

gieo tröôùc, coøn ngöôøi cheát baát ñaéc kyø töû laø do traû quaû xaáu ôû kieáp naøo, 

daàu kieáp naày ngöôøi aáy khoâng laøm gì ñaùng traùch. Nhaân quaû laø moät ñònh 

luaät taát nhieân neâu roõ söï töông quan, töông duyeân giöõa nhaân vaø quaû, 

khoâng phaûi coù ai sinh, cuõng khoâng phaûi töï nhieân sinh. Neáu khoâng coù 
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nhaân thì khoâng theå coù quaû; neáu khoâng coù quaû thì cuõng khoâng coù nhaân. 

Nhaân naøo quaû naáy, khoâng bao giôø nhaân quaû töông phaûn hay maâu thuaãn 

nhau. Noùi caùch khaùc, nhaân quaû bao giôø cuõng ñoàng moät loaïi. Neáu muoán 

ñöôïc ñaäu thì phaûi gieo gioáng ñaäu. Neáu muoán ñöôïc cam thì phaûi gieo 

gioáng cam. Moät khi ñaõ gieo coû daïi maø mong gaët ñöôïc luùa baép laø 

chuyeän khoâng töôûng. Moät nhaân khoâng theå sinh ñöôïc quaû, maø phaûi ñöôïc 

söï trôï giuùp cuûa nhieàu duyeân khaùc, thí duï, haït luùa khoâng theå naåy maàm 

luùa neáu khoâng coù nhöõng trôï duyeân nhö aùnh saùng, ñaát, nöôùc, vaø nhaân 

coâng trôï giuùp. Trong nhaân coù quaû, trong quaû coù nhaân. Chính trong nhaân 

hieän taïi chuùng ta thaáy quaû vò lai, vaø chính trong quaû hieän taïi chuùng ta 

tìm ñöôïc nhaân quaù khöù. Söï chuyeån töø nhaân ñeán quaû coù khi nhanh coù 

khi chaäm. Coù khi nhaân quaû xaûy ra lieàn nhau nhö khi ta vöøa ñaùnh tieáng 

troáng thì tieáng troáng phaùt hieän lieàn. Coù khi nhaân ñaõ gaây roài nhöng phaûi 

ñôïi thôøi gian sau quaû môùi hình thaønh nhö töø luùc gieo haït luùa gioáng, naåy 

maàm thaønh maï, nhoå maï, caáy luùa, maï lôùn thaønh caây luùa, troå boâng, roài 

caét luùa, vaân vaân, phaûi qua thôøi gian ba boán thaùng, hoaëc naêm saùu thaùng. 

Coù khi töø nhaân ñeán quaû caùch nhau haèng chuïc naêm nhö moät ñöùa beù caép 

saùch ñeán tröôøng hoïc ñeán ngaøy thaønh taøi phaûi traûi qua thôøi gian ít nhaát 

laø 10 naêm. Coù nhöõng tröôøng hôïp khaùc töø nhaân ñeán quaû coù theå daøi hôn, 

töø ñôøi tröôùc ñeán ñôøi sau môùi phaùt hieän.  

Ñuùng vaäy, vaán ñeà chæ laø thôøi gian sôùm hay chaäm maø thoâi, baïn seõ 

gaët nhöõng gì baïn gieo vì nghieäp khoâng bao giôø töï bieán maát. Theo A Tyø 

Ñaït Ma Luaän (Vi Dieäu Phaùp), coù boán loaïi nghieäp theo thôøi gian troå 

quaû. Thöù nhaát laø hieän nghieäp: Hieän nghieäp laø loaïi nghieäp maø quaû cuûa 

noù phaûi troå sanh trong kieáp hieän taïi (nghieäp troå quaû töùc khaéc); neáu 

khoâng thì noù seõ trôû thaønh voâ hieäu löïc. Thöù nhaát laø Quaû laønh troå sanh 

trong kieáp hieän taïi. Trong Truyeän Coå Phaät Giaùo coù moät caâu chuyeän veà 

“Quaû Laønh Troå Sanh Ngay Trong Kieáp Hieän Taïi” nhö sau. Vaøo thôøi 

Ñöùc Phaät coøn taïi theá, coù hai vôï choàng ngöôøi kia chæ coù moät caùi aùo 

choaøng che thaân. Khi choàng coù vieäc ñi ñaâu, maëc aùo, thì vôï phaûi ôû nhaø. 

Neáu vôï ñi thì choàng ôû nhaø. Moät ngaøy kia, choàng ñi nghe Ñöùc Phaät 

thuyeát phaùp, laáy laøm thoûa thích beøn naåy sinh yù ñònh muoán daâng leân 

Phaät caùi aùo duy nhaát aáy, nhöng loøng luyeán aùi coá höõu cuûa con ngöôøi troåi 

leân, vaø moät cuoäc tranh ñaáu vôùi chính mình dieãn ra trong loøng anh. Sau 

cuøng taâm boá thí cheá ngöï ñöôïc loøng luyeán aùi. Anh heát söùc vui möøng maø 

reo leân raèng: “Ta ñaõ chieán thaéng, ta ñaõ chieán thaéng” vaø haønh ñoäng 

ñuùng y nhö sôû nguyeän, ñem daâng caùi aùo duy nhaát cuûa hai vôï choàng leân 
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Phaät. Caâu chuyeän loït ñeán tai vua. Ñöùc vua beøn hoan hyû truyeàn leänh 

ban cho anh ta 32 boä aùo. Ngöôøi choàng moä ñaïo naày löïa ra moät caùi cho 

mình, moät caùi cho vôï, coøn bao nhieâu ñem daâng heát cho Ñöùc Phaät vaø 

Taêng ñoaøn. Thöù nhì laø Quaû döõ troå sanh trong kieáp hieän taïi. Trong 

Truyeän Coå Phaät Giaùo coù moät caâu chuyeän veà “Quaû Döõ Troå Sanh Ngay 

Trong Kieáp Hieän Taïi” nhö sau. Moät ngöôøi thôï saên daét baày choù vaøo 

röøng ñeå saên thuù, thaáy beân ñöôøng coù moät vò Tyø Kheo ñang ñi khaát thöïc. 

Ñi caû buoåi khoâng saên ñöôïc gì, ngöôøi thôï saên laáy laøm böïc töùc cho raèng 

xui vì giöõa ñöôøng gaëp ñaïo só. Luùc trôû veà laïi cuõng gaëp vò ñaïo só aáy, neân 

ngöôøi thôï saên noåi côn giaän xua choù caén vò sö. Maëc daàu vò sö heát lôøi naên 

næ van lôn, ngöôøi thôï saên vaãn cöông quyeát khoâng tha. Khoâng coøn caùch 

naøo khaùc, vò sö beøn treøo leân caây ñeå traùnh baày choù döõ. Ngöôøi thôï saên 

beøn chaïy ñeán goác caây giöông cung baén leân, truùng nhaèm goùt chaân vò sö. 

Trong luùc quaù ñau ñôùn, vò sö ñaùnh rôi caùi y xuoáng ñaát, chuïp leân ñaàu vaø 

bao truøm leân toaøn thaân teân thôï saên. Baày choù töôûng laàm laø vò sö ñaõ teù 

xuoáng, neân aùp laïi caén xeù chính chuû cuûa mình. Thöù nhì laø Haäu nghieäp: 

Haäu nghieäp laø loaïi nghieäp maø quaû cuûa noù, neáu coù, seõ phaûi troå trong 

kieáp keá lieàn kieáp hieän taïi; neáu khoâng troå sanh ñöôïc trong kieáp lieàn keá 

tieáp aáy thì haäu nghieäp seõ trôû neân voâ hieäu löïc. Moät thí duï veà quaû troå 

sanh trong kieáp keá lieàn sau kieáp hieän taïi ñöôïc keå nhö sau. Coù ngöôøi 

laøm coâng cho nhaø trieäu phuù noï, moät ngaøy raèm, sau khi laøm vieäc cöïc 

nhoïc ngoaøi ñoàng, chieàu veà caû nhaø ñeàu thoï baùt quan trai giôùi trong ngaøy 

aáy. Maëc daàu chæ coøn coù nöûa ngaøy, anh lieàn xin thoï giôùi vaø nhòn ñoùi 

buoåi chieàu hoâm ñoù. Baát haïnh thay, saùng hoâm sau anh qua ñôøi. Nhôø taâm 

trong saïch nghieâm trì baùc quan trai giôùi, anh sanh leân coõi trôøi. Moät thí 

duï khaùc laø vua A Xaø Theá, con vua Bình Sa Vöông, lieàn sau khi cheát, 

taùi sanh vaøo caûnh khoå vì ñaõ mang troïng toäi gieát cha. Thöù ba laø nghieäp 

voâ haïn ñònh: Voâ haïn ñònh nghieäp laø loaïi nghieäp maø quaû cuûa noù coù theå 

troå baát cöù luùc naøo noù coù dòp troå quaû trong nhöõng kieáp taùi sanh. Nghieäp 

voâ haïn ñònh khoâng bao giôø bò voâ hieäu löïc. Khoâng coù baát cöù ai, keå caû 

Ñöùc Phaät hay moät vò A La Haùn, coù theå traùnh khoûi haäu quaû cuûa nghieäp 

naày. Ngaøi Muïc Kieàn Lieân ñaõ laø moät vò A La Haùn trong thôøi quaù khöù xa 

xoâi, ñaõ nghe lôøi ngöôøi vôï aùc taâm, aâm möu aùm haïi cha meï. Do haønh 

ñoäng sai laàm aáy, ngaøi ñaõ traûi qua moät thôøi gian laâu daøi trong caûnh khoå 

vaø, trong kieáp cuoái cuøng, ngaøi bò moät boïn cöôùp gieát cheát. Ñöùc Phaät 

cuõng bò nghi laø ñaõ gieát cheát moät nöõ tu só tu theo ñaïo loõa theå. Theo Kinh 

Tieàn Thaân Ñöùc Phaät thì Ngaøi phaûi chòu tieáng oan nhö vaäy laø vì trong 
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moät tieàn kieáp Ngaøi ñaõ thieáu leã ñoä vôùi moät vò ñoäc giaùc Phaät. Ñeà Baø Ñaït 

Ña toan gieát Ñöùc Phaät, oâng ñaõ laên ñaù töø treân nuùi cao laøm traày chôn 

ngaøi, theo truyeän Tieàn Thaân Ñöùc Phaät thì trong moät tieàn kieáp Ñöùc Phaät 

ñaõ lôõ tay gieát cheát moät ngöôøi em khaùc meï ñeå ñoaït cuûa trong moät vuï 

tranh chaáp taøi saûn. Thöù tö laø Nghieäp Voâ Hieäu Löïc: Voâ hieäu löïc nghieäp 

laø loaïi nghieäp khoâng coù ñöôïc ñuû ñieàu kieän ñeå troå quaû. Thuaät ngöõ 

“Ahosi” khoâng chæ moät loaïi nghieäp rieâng bieät, maø noù duøng ñeå chæ 

nhöõng nghieäp khi phaûi troå quaû trong kieáp hieän taïi hoaëc keá tieáp, maø 

khoâng gaëp ñieàu kieän ñeå troå. Trong tröôøng hôïp cuûa caùc vò A La Haùn, taát 

caû nghieäp ñaõ tích luõy trong quaù khöù, ñeán hoài troå quaû trong nhöõng kieáp 

vò lai thì bò voâ hieäu hoùa khi caùc vò aáy ñaéc quaû voâ sanh. 

Noùi toùm laïi, theo giaùo thuyeát nhaø Phaät, gieo nhaân naøo gaët quaø naáy, 

khoâng coù ngoaò leä. Theo Kinh Ñòa Taïng, tuøy theo hoaøn caûnh cuûa chuùng 

sanh maø Ngaøi Ñòa Taïng seõ khuyeân daïy: “Neáu gaëp keû saùt haïi loaøi sinh 

vaät, thôøi daïy roõ quaû baùo vì öông luïy ñôøi tröôùc maø phaûi bò cheát yeåu. 

Neáu gaëp keû troäm caép, thôøi ngaøi daïy roõ quaû baùo ngheøo khoán khoå sôû. 

Neáu gaëp keû taø daâm thôøi ngaøi daïy roõ quaû baùo laøm chim se seõ, boà caâu, 

uyeân öông. Neáu gaëp keû noùi lôøi thoâ aùc, thôøi ngaøi daïy roõ quaû baùo quyeán 

thuoäc kình choáng nhau. Neáu gaëp keû hay khinh cheâ, thôøi ngaøi daïy roõ 

quaû baùo khoâng löôõi vaø mieäng lôû. Neáu gaëp keû quaù noùng giaän, thôøi ngaøi 

daïy roõ quaû baùo thaân hình xaáu xí taøn taät. Neáu gaëp keû boûn xeûn thôøi ngaøi 

daïy roõ quaû baùo caàu muoán khoâng ñöôïc toaïi nguyeän. Neáu gaëp keû ham 

aên, thôøi ngaøi daïy roõ quaû baùo ñoùi, khaùt vaø ñau coå hoïng. Neáu gaëp keû 

buoâng lung saên baén, thôøi ngaøi daïy roõ quaû baùo kinh haõi ñieân cuoàng maát 

maïng. Neáu gaëp keû traùi nghòch cha meï, thôøi ngaøi daïy roõ quaû baùo trôøi 

ñaát tru luïc. Neáu gaëp keû ñoát nuùi röøng caây coû, thôøi ngaøi daïy roõ quaû baùo 

cuoàng meâ ñeán cheát. Neáu gaëp cha meï gheû aên ôû ñoäc aùc, thôøi ngaøi daïy roõ 

quaû baùo thaùc sanh trôû laïi hieän ñôøi bò roi voït. Neáu gaëp keû duøng löôùi baét 

chim non, thôøi ngaøi daïy roõ quaû baùo coát nhuïc chia lìa. Neáu gaëp keû huûy 

baùng Tam Baûo, thôøi ngaøi daïy roõ quaû baùo ñui, ñieác, caâm, ngoïng. Neáu 

gaëp keû khinh cheâ giaùo phaùp, thôøi ngaøi daïy roõ quaû baùo ôû maõi trong aùc 

ñaïo. Neáu gaëp keû laïm phaù cuûa thöôøng truï, thôøi ngaøi daïy roõ quaû baùo öùc 

kieáp luaân hoài nôi ñòa nguïc. Neáu gaëp keû laøm oâ nhuïc ngöôøi tònh haïnh vaø 

vu baùng Taêng giaø, thôøi ngaøi daïy roõ quaû baùo ôû maõi trong loaøi suùc sanh. 

Neáu gaëp keû duøng nöôùc soâi hay löûa, cheùm chaët, gieát haïi sanh vaät, thôøi 

ngaøi daïy roõ quaû baùo phaûi luaân hoài thöôøng maïng laãn nhau. Neáu gaëp keû 

phaù giôùi phaïm trai, thôøi ngaøi daïy roõ quaû baùo caàm thuù ñoùi khaùt. Neáu 
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gaëp keû ngaõ maïn coáng cao, thôøi ngaøi daïy roõ quaû baùo heøn haï bò ngöôøi sai 

khieán. Neáu gaëp keû ñaâm thoïc gaây goå, thôøi ngaøi daïy roõ quaû baùo khoâng 

löôõi hay traêm löôõi. Neáu gaëp keû taø kieán meâ tín, thôøi ngaøi daïy roõ quaû baùo 

thoï sanh vaøo choán heûo laùnh. 

 

VII.Nghieäp Khoâng Bao Giôø Maát: 

Thaân theå chuùng ta, lôøi noùi, vaø taâm chuùng ta ñeàu taïo ra nghieäp khi 

chuùng ta dính maéc. Chuùng ta taïo thoùi quen; nhöõng thoùi quen naày seõ 

khieán chuùng ta ñau khoå trong töông lai. Ñoù laø keát quaû cuûa söï dính maéc 

cuûa chuùng ta, ñoàng thôøi cuõng laø keát quaû cuûa nhöõng phieàn naõo trong quaù 

khöù. Moïi tham aùi ñeàu daãn ñeán nghieäp. Haõy nhôù raèng khoâng phaûi chæ do 

thaân theå maø caû ngoân ngöõ vaø taâm hoàn cuõng taïo ñieàu kieän cho nhöõng gì 

seõ xaûy ra trong töông lai. Trong quaù khöù neáu chuùng ta laøm ñieàu gì toát 

ñeïp, baây giôø chæ caàn nhôù laïi thoâi chuùng ta cuõng seõ thaáy sung söôùng, 

haõnh dieän. Traïng thaùi sung söôùng haõnh dieän hoâm nay laø keát quaû cuûa 

nhöõng gì chuùng ta ñaõ laøm trong quaù khöù. Noùi caùch khaùc, nhöõng gì 

chuùng ta nhaän hoâm nay laø keát quaû cuûa nghieäp trong quaù khöù. Taát caû 

moïi söï ñeàu ñöôïc ñieàu kieän hoùa bôûi nguyeân nhaân, daàu ñoù laø nguyeân 

nhaân ñaõ coù töø laâu hay trong khoaûnh khaéc hieän taïi. Neáu chuùng ta haønh 

ñoäng thieän laønh (tích cöïc) thì keát quaû haïnh phuùc sôùm muoän gì cuõng 

xuaát hieän. Khi chuùng ta haønh ñoäng ñen toái (tieâu cöïc), nhöõng daáu aán 

xaáu khoâng bao giôø maát ñi maëc duø chuùng khoâng ñöa ñeán keát quaû töùc thì. 

Khi chuùng ta haønh ñoäng, duø thieän hay aùc, thì chính chuùng ta chöùng kieán 

roõ raøng nhöõng haønh ñoäng aáy. Hình aûnh cuûa nhöõng haønh ñoäng naày seõ töï 

ñoäng in vaøo tieàm thöùc cuûa chuùng ta. Haït gioáng cuûa haønh ñoäng hay 

nghieäp ñaõ ñöôïc gieo troàng ôû ñaáy. Nhöõng haït gioáng naày ñôïi ñeán khi coù 

ñuû duyeân hay ñieàu kieän laø naåy maàm sanh caây troå quaû. Cuõng nhö vaäy, 

khi ngöôøi nhaän laõnh laáy haønh ñoäng cuûa ta laøm, thì haït gioáng cuûa yeâu 

thöông hay thuø haän cuõng seõ ñöôïc gieo troàng trong tieàm thöùc cuûa hoï, khi 

coù ñuû duyeân hay ñieàu kieän laø haït gioáng aáy naåy maàm sanh caây vaø troå 

quaû töông öùng.  

Theo Phaät giaùo, nghieäp thieän hay baát thieän, chaúng bao giôø bieán 

maát cho ñeán khi naøo keát quaû chín muøi; tuy nhieân, thanh tònh nghieäp coù 

theå xaûy ra baèng caùch nhaän loãi, söûa loãi vaø coá gaéng laøm nhöõng chuyeän 

thieän laønh. Duø nghieäp ñaõ ñöôïc ñònh nghóa moät caùch ñôn giaûn laø caùc 

haønh vi, thöïc ra, nghieäp chæ taát caû söï tích tuï nhöõng kinh nghieäm vaø 

haønh vi cuûa chuùng ta töø luùc khôûi sanh cuûa loaøi ngöôøi vaø caû tröôùc luùc aáy 
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nöõa. Nghieäp cuûa ñôøi tröôùc maø Phaät giaùo daïy coøn saâu xa hôn nöõa, vì noù 

goàm caû nghieäp cuûa ñôøi soáng cuûa chính chuùng ta ñaõ taïo neân qua söï taùi 

dieãn sanh vaø töû töø quaù khöù voâ ñònh cho ñeán hieän taïi. Ñieàu naøy chöùng toû 

nghieäp, moät khi ñaõ gaây taïo, seõ khoâng bao giôø maát cho ñeán kho troå quaû. 

Moät khi nghieäp ñaõ ñöôïc taïo ra trong ñôøi, khi gaëp ñieàu kieän thì nhöõng 

nghieäp aáy chaéc chaén seõ troå quaû töông xöùng. Nghieäp khoâng bao giôø 

maát; noù chính laø naêng löïc phaùt xuaát töø kieáp hieän taïi, taïo ñieàu kieän cho 

kieáp soáng töông lai theo doøng baát taän. Trong tieán trình naày khoâng coù 

caùi gì maát vaø khoâng coù caùi gì di chuyeån hay ñöôïc ñöa ñi töø kieáp naày 

sang kieáp khaùc; ñoù chæ laø söï chuyeån ñoäng lieân tuïc, khoâng giaùn ñoaïn. 

Chuùng sanh cheát ôû ñaây vaø taùi sanh ôû nôi khaùc khoâng phaûi cuøng ngöôøi 

aáy, cuõng khoâng phaûi laø moät ngöôøi hoaøn toaøn khaùc. Saùt na cuûa taâm cuoái 

cuøng veà kieáp tröôùc, keá tieáp hieän taïi. Do söï dieät cuûa saùt na taâm töû naày 

hay do saùt na taâm töû naày taïo ñieàu kieän maø saùt na taâm ñaàu tieân cuûa kieáp 

hieän taïi thöôøng ñöôïc goïi laø “Kieáp Sanh Thöùc” (Patisandhi-vinnana) 

khôûi sanh. Töông töï nhö vaäy, saùt na taâm cuoái cuøng cuûa kieáp hieän taïi 

taïo ñieàu kieän hay laøm duyeân cho saùt na taâm ñaàu tieân trong kieáp keá 

tieáp. Cöù nhö theá maø taâm cöù sanh roài dieät, nhöôøng choã cho taâm môùi 

sanh. Nhö vaäy doøng taâm thöùc sanh dieät lieân tuïc naày cöù troâi chaûy cho 

ñeán khi söï soáng döøng haún. Söï soáng, noùi caùch khaùc, chính laø taâm thöùc, 

öôùc muoán soáng, muoán ñöôïc tieáp tuïc toàn taïi. Phaät töû chaân thuaàn neân 

luoân nhôù raèng, “bieån coù theå caïn, nuùi coù theå moøn, nhöng nghieäp taïo töø 

muoân kieáp tröôùc khoâng bao giôø maát ñi; ngöôïc laïi, noù keát thaønh quaû, duø 

ngaøn vaïn naêm troâi qua, cuoái cuøng mình cuõng phaûi traû nghieäp.” Khi 

chuùng ta gieo haït tieâu thì caây tieâu seõ moïc leân vaø chuùng ta seõ coù nhöõng 

haït tieâu, chôù khoâng phaûi laø nhöõng traùi cam. Töông töï, khi chuùng ta 

haønh ñoäng thieän laønh thì haïnh phuùc phaùt sanh chôù khoâng phaûi khoå ñau. 

Khi chuùng ta haønh ñoäng baïo aùc thì khoå ñau ñeán chôù khoâng phaûi laø 

haïnh phuùc. Moät caùi haït maàm nhoû coù theå phaùt trieån thaønh moät caây to 

nhieàu quaû, cuõng y nhö vaäy moät haønh ñoäng nhoû coù theå gaây ra nhöõng keát 

quaû quaû to lôùn. Vì vaäy, chuùng ta neân coá gaéng traùnh nhöõng haønh ñoäng 

ñen toái duø nhoû, vaø coá gaéng laøm nhöõng haønh ñoäng trong saùng duø nhoû. 

 

VIII.Lôøi Phaät Daïy Veà Nghieäp Baùo: 

Nghieäp baùo laø nhöõng heä quaû cuûa tieàn kieáp. Nhöõng vui söôùng hay 

ñau khoå trong kieáp naày laø aûnh höôûng hay quaû baùo cuûa tieàn kieáp. Theá 

cho neân coå ñöùc coù noùi: “Duïc tri tieàn theá nhaân, kim sanh thoï giaû thò. 
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Duïc tri lai theá quaû, kim sanh taùc giaû thò.” Coù nghóa laø muoán bieát nhaân 

kieáp tröôùc cuûa ta nhö theá naøo, thì haõy nhìn xem quaû baùo maø chuùng ta 

ñang thoï laõnh trong kieáp naày. Muoán bieát quaû baùo keá tieáp cuûa ta ra sao, 

thì haõy nhìn vaøo nhöõng nhaân maø chuùng ta ñaõ vaø ñang gaây taïo ra trong 

kieáp hieän taïi. Moät khi hieåu roõ ñöôïc nguyeân lyù naày roài, thì trong cuoäc 

soáng haèng ngaøy cuûa ngöôøi con Phaät chôn thuaàn, chuùng ta seõ luoân coù 

khaû naêng traùnh caùc ñieàu döõ, laøm caùc ñieàu laønh. Nhö treân ñaõ noùi, 

nghieäp baùo laø quaû baùo söôùng khoå töông öùng vôùi thieän aùc nghieäp. Tuy 

nhieân, theo toâng Hoa Nghieâm, chö Boà Taùt vì thöông soùt chuùng sanh maø 

hieän ra thaân caûm thuï hay nghieäp baùo thaân, gioáng nhö thaân cuûa chuùng 

sanh ñeå cöùu ñoä hoï. 

Sau khi ñaït ñöôïc ñaïi giaùc, Ñöùc Phaät ñaõ löu laïi döôùi goác caây Boà Ñeà 

theâm 49 ngaøy vôùi nieàm hyû laïc voâ bieân. Trong khoaûng thôøi gian naøy, 

Ngaøi nhaän thöùc raèng nhöõng gì Ngaøi ñaõ hieåu bieát laø moät chaân lyù vi dieäu 

vaø khoù khaên maø nhöõng ngöôøi khaùc coøn nhöõng ham muoán traàn tuïc khoù 

loøng thaáu hieåu. Ngaøi ñi ñeán keát luaän raèng chaân lyù naøy seõ trôû neân voâ 

nghóa khi Ngaøi coá tìm caùch giaûng daïy cho ngöôøi khaùc veà söï giaùc ngoä 

cuûa Ngaøi, nhöng vò ñaïi Phaïm Thieân Sahampati hieän ra thænh caàu Ngaøi 

chia xeû söï khaùm phaù cuûa Ngaøi cho nhaân loaïi. Vò ñaïi Phaïm Thieân 

Sahampati hieän ra thænh caàu Ngaøi chia xeû söï khaùm phaù cuûa Ngaøi cho 

nhaân loaïi. Bò thuùc ñaåy bôûi loøng bi maãn vó ñaïi cuûa chính mình, Ñöùc Phaät 

quyeát ñònh xem xeùt laïi theá gian. Ngaøi thaáy chuùng sanh coù nhieàu haïng 

baäc khaùc nhau, gioáng nhö hoa sen trong hoà, moät soá naèm ngaàm döôùi laøn 

nöôùc, moät soá moïc töïa leân maët nöôùc, laïi coù moät soá khaùc vöôn cao khoûi 

maët nöôùc vaø ñöùng thaät vöõng chaõi. Ngaøi hieåu raèng cuõng gioáng nhö vaäy, 

con ngöôøi thì coù ngöôøi toát, coù ngöôøi xaáu, moät soá deã daøng chæ daïy vaø 

moät soá khaùc thì khoù khaên. Do tính ña daïng naøy vaø vì loøng bi maãn lôùn 

lao cuûa Ngaøi daønh cho chuùng sanh, Ñöùc Phaät thay ñoåi yù ñònh cuûa Ngaøi 

vaø quyeát ñònh daãn daét chuùng sanh. Trong soá nhöõng lôøi daïy naøy coù 

nhöõng lôøi daïy cuûa ñöùc Phaät laø lôøi daïy veà Nghieäp Baùo trong caùc kinh 

ñieån maõi maõi quyù baùu cho chuùng ta.  

Lôøi daïy toång quaùt cuûa Ñöùc Phaät veà Nghieäp: Khi coù moät ñeä töû ñeán 

saùm hoái vôùi Ñöùc Phaät veà nhöõng vieäc sai traùi trong quaù khöù, Ñöùc Phaät 

khoâng heà höùa tha thöù, vì Ngaøi bieát raèng moãi ngöôøi ñeàu phaûi gaët keát 

quaû cuûa nhaân do chính mình ñaõ gieo. Thay vì vaäy, Ngaøi giaûi thích: 

“Neáu oâng thaáy vieäc oâng töøng laøm laø sai vaø aùc, thì töø nay trôû ñi oâng 

ñöøng laøm nöõa. Neáu oâng thaáy vieäc oâng laøm laø ñuùng vaø toát, thì haõy laøm 
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theâm nöõa. Haõy coá maø dieät aùc nghieäp vaø taïo thieän nghieäp. OÂng neân bieát 

hình aûnh cuûa oâng ngaøy nay laø boùng cuûa oâng trong quaù khöù, vaø hình aûnh 

töông lai cuûa oâng laø boùng cuûa oâng ngaøy hoâm nay. OÂng phaûi chuù taâm 

vaøo hieän taïi haàu tinh taán trong vieäc tu ñaïo.” 

Lôøi Phaät daïy veà Nghieäp trong Kinh Phaùp Cuù: Nhöõng ngöôøi gaây 

ñieàu baát thieän, laøm xong aên naên khoùc loùc, nhoû leä daàm deà, vì bieát mình 

seõ phaûi thoï laáy quaû baùo töông lai (67). Nhöõng ngöôøi taïo caùc thieän 

nghieäp, laøm xong chaúng chuùt aên naên, coøn vui möøng hôùn hôû, vì bieát 

mình seõ thoï laáy quaû baùo töông lai (68). Khi aùc nghieäp chöa thaønh thuïc, 

ngöôøi ngu töôûng nhö ñöôøng maät, nhöng khi aùc nghieäp ñaõ thaønh thuïc, hoï 

nhöùt ñònh phaûi chòu khoå ñaéng cay (69). Nhöõng vò A-la-haùn yù nghieäp 

thöôøng vaéng laëng, ngöõ nghieäp haønh nghieäp thöôøng vaéng laëng, laïi coù 

chaùnh trí giaûi thoaùt, neân ñöôïc an oån luoân (96). Haõy gaáp ruùt laøm laønh, 

cheá chæ taâm toäi aùc. Heã bieáng nhaùc vieäc laønh giôø phuùt naøo thì taâm öa 

chuyeän aùc giôø phuùt naáy (116). Neáu ñaõ lôõ laøm aùc chôù neân thöôøng laøm 

hoaøi, chôù vui laøm vieäc aùc; heã chöùa aùc nhöùt ñònh thoï khoå (117). Neáu ñaõ 

laøm vieäc laønh haõy neân thöôøng laøm maõi, neân vui laøm vieäc laønh; heã chöùa 

laønh nhöùt ñònh thoï laïc (118). Khi nghieäp aùc chöa thaønh thuïc, keû aùc cho 

laø vui, ñeán khi nghieäp aùc thaønh thuïc keû aùc môùi hay laø aùc (119). Khi 

nghieäp laønh chöa thaønh thuïc,  ngöôøi laønh cho laø khoå, ñeán khi nghieäp 

laønh thaønh thuïc, ngöôøi laønh môùi bieát laø laønh (120). Chôù khinh ñieàu aùc 

nhoû, cho raèng “chaúng ñöa laïi quaû baùo cho ta.” Phaûi bieát gioït nöôùc nheåu 

laâu ngaøy cuõng laøm ñaày bình. Keû ngu phu sôû dó ñaày toäi aùc bôûi chöùa doàn 

töøng khi ít maø neân (121). Chôù neân khinh ñieàu laønh nhoû, cho raèng 

“chaúng ñöa laïi quaû baùo cho ta.” Phaûi bieát gioït nöôùc nheåu laâu ngaøy 

cuõng laøm ñaày bình. Keû trí sôû dó toaøn thieän bôûi chöùa doàn töøng khi ít maø 

neân (122). Khoâng taïo aùc nghieäp laø hôn, vì laøm aùc nhöùt ñònh thoï khoå; 

laøm caùc thieän nghieäp laø hôn, vì laøm laønh nhöùt ñònh thoï vui (314).  

Lôøi Phaät daïy veà Nghieäp Baùo trong Kinh Ñòa Taïng: Tuøy theo hoaøn 

caûnh cuûa chuùng sanh maø Ngaøi Ñòa Taïng seõ khuyeân daïy. Neáu gaëp keû 

saùt haïi loaøi sinh vaät, thôøi daïy roõ quaû baùo vì öông luïy ñôøi tröôùc maø phaûi 

bò cheát yeåu. Neáu gaëp keû troäm caép, thôøi ngaøi daïy roõ quaû baùo ngheøo 

khoán khoå sôû. Neáu gaëp keû taø daâm thôøi ngaøi daïy roõ quaû baùo laøm chim se 

seõ, boà caâu, uyeân öông. Neáu gaëp keû noùi lôøi thoâ aùc, thôøi ngaøi daïy roõ quaû 

baùo quyeán thuoäc kình choáng nhau. Neáu gaëp keû hay khinh cheâ, thôøi 

ngaøi daïy roõ quaû baùo khoâng löôõi vaø mieäng lôû. Neáu gaëp keû quaù noùng 

giaän, thôøi ngaøi daïy roõ quaû baùo thaân hình xaáu xí taøn taät. Neáu gaëp keû boûn 
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xeûn thôøi ngaøi daïy roõ quaû baùo caàu muoán khoâng ñöôïc toaïi nguyeän. Neáu 

gaëp keû ham aên, thôøi ngaøi daïy roõ quaû baùo ñoùi, khaùt vaø ñau coå hoïng. 

Neáu gaëp keû buoâng lung saên baén, thôøi ngaøi daïy roõ quaû baùo kinh haõi 

ñieân cuoàng maát maïng. Neáu gaëp keû traùi nghòch cha meï, thôøi ngaøi daïy roõ 

quaû baùo trôøi ñaát tru luïc. Neáu gaëp keû ñoát nuùi röøng caây coû, thôøi ngaøi daïy 

roõ quaû baùo cuoàng meâ ñeán cheát. Neáu gaëp cha meï gheû aên ôû ñoäc aùc, thôøi 

ngaøi daïy roõ quaû baùo thaùc sanh trôû laïi hieän ñôøi bò roi voït. Neáu gaëp keû 

duøng löôùi baét chim non, thôøi ngaøi daïy roõ quaû baùo coát nhuïc chia lìa. Neáu 

gaëp keû huûy baùng Tam Baûo, thôøi ngaøi daïy roõ quaû baùo ñui, ñieác, caâm, 

ngoïng. Neáu gaëp keû khinh cheâ giaùo phaùp, thôøi ngaøi daïy roõ quaû baùo ôû 

maõi trong aùc ñaïo. Neáu gaëp keû laïm phaù cuûa thöôøng truï, thôøi ngaøi daïy roõ 

quaû baùo öùc kieáp luaân hoài nôi ñòa nguïc. Neáu gaëp keû laøm oâ nhuïc ngöôøi 

tònh haïnh vaø vu baùng Taêng giaø, thôøi ngaøi daïy roõ quaû baùo ôû maõi trong 

loaøi suùc sanh. Neáu gaëp keû duøng nöôùc soâi hay löûa, cheùm chaët, gieát haïi 

sanh vaät, thôøi ngaøi daïy roõ quaû baùo phaûi luaân hoài thöôøng maïng laãn 

nhau. Neáu gaëp keû phaù giôùi phaïm trai, thôøi ngaøi daïy roõ quaû baùo caàm thuù 

ñoùi khaùt. Neáu gaëp keû ngaõ maïn coáng cao, thôøi ngaøi daïy roõ quaû baùo heøn 

haï bò ngöôøi sai khieán. Neáu gaëp keû ñaâm thoïc gaây goå, thôøi ngaøi daïy roõ 

quaû baùo khoâng löôõi hay traêm löôõi. Neáu gaëp keû taø kieán meâ tín, thôøi ngaøi 

daïy roõ quaû baùo thoï sanh vaøo choán heûo laùnh.  

Haønh giaû neân luoân nhôù raèng duø muïc ñích toái thöôïng cuûa ñaïo Phaät 

laø giaùc ngoä vaø giaûi thoaùt, Ñöùc Phaät cuõng daïy raèng tu laø coäi nguoàn haïnh 

phuùc, heát phieàn naõo, heát khoå ñau. Phaät cuõng laø moät con ngöôøi nhö bao 

nhieâu con ngöôøi khaùc, nhöng taïi sao Ngaøi trôû thaønh moät baäc giaùc ngoä 

vó ñaïi? Ñöùc Phaät chöa töøng tuyeân boá Ngaøi laø thaàn thaùnh gì caû. Ngaøi chæ 

noùi raèng chuùng sanh moïi loaøi ñeàu coù Phaät tính hay haït gioáng giaùc ngoä 

vaø söï giaùc ngoä ôû trong taàm tay cuûa moïi ngöôøi, roài nhôø rôøi boû ngai vò 

Thaùi Töû, cuûa caûi, vaø quyeàn löïc ñeå tu taäp vaø taàm caàu chaân lyù maø Ngaøi 

ñaït ñöôïc giaùc ngoä. Phaät töû chuùng ta tu khoâng phaûi mong caàu xin aân 

hueä, maø phaûi tu taäp theo göông haïnh cuûa Ñöùc Phaät, phaûi chuyeån 

nghieäp xaáu thaønh nghieäp laønh hay khoâng coøn nghieäp naøo nöõa. Con 

ngöôøi ôû ñôøi  giaøu coù vaø thoâng minh, ngheøo heøn vaø ngu doát. Moãi ngöôøi 

moãi khaùc, moãi ngöôøi moät hoaøn caûnh rieâng bieät sai khaùc nhau. Phaät töû 

tin raèng  nguyeân nhaân chæ vì moãi ngöôøi taïo nghieäp rieâng bieät. Ñaây 

chính laø luaät nhaân duyeân hay nghieäp quaû, vaø chính nghieäp taùc ñoäng vaø 

chi phoái taát caû. Chính nghieäp nôi thaân khaåu yù taïo ra keát quaû, haïnh 

phuùc hay khoå ñau, giaøu hay ngheøo. Nghieäp khoâng coù nghóa laø soá phaän 



 601 

hay ñònh meänh. Neáu tin vaøo soá phaän hay ñònh meänh thì söï tu taäp ñaâu 

coøn caàn thieát vaø lôïi ích gì? Nghieäp khoâng coá ñònh cuõng khoâng phaûi laø 

khoâng thay ñoåi ñöôïc. Con ngöôøi khoâng theå ñeå bò giam haõm trong boán 

böùc töôøng kieân coá cuûa nghieäp. Ngöôïc laïi, con ngöôøi coù khaû naêng vaø 

nghò löïc coù theå laøm thay ñoåi ñöôïc nghieäp. Vaän meänh cuûa chuùng ta 

hoaøn toaøn tuøy thuoäc vaøo haønh ñoäng cuûa chính chuùng ta; noùi caùch khaùc, 

chuùng ta chính laø nhöõng nhaø kieán truùc ngoâi nhaø nghieäp cuûa chính 

chuùng ta. Tu theo Phaät laø töï mình chuyeån nghieäp. Chuyeån nghieäp laø 

chaúng nhöõng phaûi boû moïi taät xaáu cuûa chính mình, maø cuõng ñöøng quan 

taâm ñeán nhöõng haønh ñoäng xaáu cuûa ngöôøi khaùc. Chuùng ta khoâng theå 

naøo ñoå loãi cho ai khaùc veà nhöõng khoå ñau vaø baát haïnh cuûa chính mình. 

Chuùng ta phaûi ñoái dieän vôùi cuoäc soáng chöù khoâng boû chaïy, vì coù choã 

naøo treân quaû ñaát naày laø choã cho chuùng ta chaïy troán nghieäp cuûa mình 

ñaâu. Vì theá chuùng ta phaûi chuyeån nghieäp baèng caùch tu taäp caùc haïnh 

laønh ñeå mang laïi haïnh phuùc cho chính mình, hôn laø caàu xin hoaëc saùm 

hoái. Chuyeån nghieäp laø thöôøng nhôù tôùi nghieäp, phaûi duøng trí tueä ñeå 

phaân bieät thieän aùc, laønh döõ, töï do vaø troùi buoäc ñeå traùnh nghieäp aùc, laøm 

nghieäp laønh, hay khoâng taïo nghieäp naøo caû. Chuyeån nghieäp coøn laø 

thanh loïc töï taâm hôn laø caàu nguyeän, nghi leã cuùng kieán hay töï haønh 

xaùc. Ngoaøi ra, chuyeån nghieäp coøn laø chuyeån caùi taâm heïp hoøi ích kyû 

thaønh caùi taâm meán thöông roäng lôùn vaø thaønh töïu taâm töø bi baèng caùch 

thöông xoùt chuùng sanh moïi loaøi. Noùi caùch khaùc, chuyeån nghieäp laø 

thaønh töïu töù voâ löôïng taâm, ñaëc bieät laø hai taâm töø vaø bi. Phaät töû chaân 

thuaàn neân luoân nhôù raèng trong ñôøi naày ai cuõng phaûi moät laàn cheát, hoaëc 

sôùm hoaëc muoän; khi cheát, khoâng ai mang theo ñöôïc baát cöù thöù gì cuûa 

traàn tuïc, chæ coù nghieäp laønh hay nghieäp döõ do mình taïo ra seõ phaûi theo 

mình nhö hình vôùi boùng maø thoâi. 

 

The Theory of Actions & Retributions 

In Buddhist Point of View 

 

I. An Overview of the Theory of Karma Retribution in 

Buddhism:  

Karma retributions are Consequences (requitals) of one’s previous 

life. The pain or pleasure resulting in this life from the practices or 

causes and retributions of a previous life. Therefore, ancient virtues 
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said: “If we wish to know what our lives were like in the past, just look 

at the retributions we are experiencing currently in this life. If we wish 

to know what retributions will happen to us in the future, just look and 

examine the actions we have created or are creating in this life.”  If we 

understand clearly this theory, then in our daily activities, sincere 

Buddhists are able to avoid unwholesome deeds and practice 

wholesome deeds. According to Buddhism, karma is the natural reward 

or retribution for a deed, brought about by the law of karma mentioned 

by the Buddha. The fruit of karma, conditions of rebirth depending on 

previous karmaic conduct. Karma as wind blowing a person into good 

or evil rebirth. If a wholesome wind blows into a good place, beings 

will have pleasures; while an unwholesome wind blows into an evil 

place, beings will have miseries. Though karma was simply defined as 

deeds, in reality karma implies the accumulation of all our experiences 

and deeds since the birth of mankind, and since even before that time. 

The karma of previous existence that Buddhism teaches is still more 

profound, as it includes the karma that our own life has produced 

through the repetition of birth and death from the infinite past to the 

present. Layman P'ang-Yun said, "Ordinary people are small in 

courage and narrow in perspective; they always infer that this practice 

is easy, and that that one is difficult. They do not know that the 

discriminating mind which deems things to be easy or difficult, is itself 

the very mind that drags us down into Samsara in evils paths. If this 

mind is not uprooted, no liberation is possible." 

 

II. The Theory of Actions & Retributions In Buddhist Point of 

View:   

From morning to night, we create karma with our body, with our 

mouth, and with our mind. In our thoughts, we always think that people 

are bad. In our mouth, we always talk about other people’s rights and 

wrongs, tell lies, say indecent things, scold people, backbite, and so on. 

Karma is one of the fundamental doctrines of Buddhism. Everything 

that we encounter in this life, good or bad, sweet or bitter, is a result of 

what we did in the past or from what we have done recently in this life. 

Good karma produces happiness; bad karma produces pain and 

suffering. So, what is karma? Karma is a Sanskrit word, literally means 

a deed or an action and a reaction, the continuing process of cause and 
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effect. Moral or any good or bad action (however, the word ‘karma’ is 

usually used in the sense of evil bent or mind resulting from past 

wrongful actions) taken while living which causes corresponding future 

retribution, either good or evil transmigration (action and reaction, the 

continuing process of cause and effect). Karma is neither fatalism nor a 

doctrine of predetermination. Our present life is formed and created 

through our actions and thoughts in our previous lives. Our present life 

and circumstances are the product of our past thoughts and actions, and 

in the same way our deeds in this life will fashion our future mode of 

existence. According to the definition of the karma, the past influences 

the present but does not dominate it, for karma is past as well as 

present. However, both past and present influence the future. The past 

is a background against which life goes on from moment to moment. 

The future is yet to be. Only the present moment exists and the 

responsibility of using the present moment for good or bad lies with 

each individual. A karma can by created by body, speech, or mind. 

There are good karma, evil karma, and indifferent karma. All kinds of 

karma are accumulated by the Alayavijnana and Manas. Karma  can be 

cultivated through religious practice (good), and uncultivated. For 

Sentient being has lived through inumerable reincarnations, each has 

boundless karma. Whatever kind of karma is, a result would be 

followed accordingly, sooner or later. No one can escape the result of 

his own karma.  

“Karma” is a Sanskrit term which means “Action, good or bad,” 

including attachments, aversions, defilements, anger, jealousy, etc. 

Karma is created (formed) by that being’s conceptions (samskara). This 

potential directs one behavior and steers the motives for all present and 

future deeds. In Buddhism, karma arises from three factors: body, 

speech and mind. For instance, when you are speaking, you create a 

verbal act. When you do something, you create a physical act. And 

when you are thinking, you may create some mental actions. Mental 

actions are actions that have no physical or verbal manifestations. 

Buddhist ethical theory is primarily with volitional actions, that is, those 

actions that result from deliberate choice for such actions set in motion 

a series of events that inevitably produce concordant results. These 

results may be either pleasant or unpleasant, depending on the original 

votion. In some cases the results of actions are experienced 
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immediately, and in others they are only manifested at a later time. 

Some karmic results do not accrue (doàn laïi) until a future life. Karmas 

are actions that lead to both immediate and long range results. All good 

and evil actions taken while living. Action and appropriate result of 

action. Karma is not limited by time or space. An individual is coming 

into physical life with a karma (character and environment resulting 

from his action in the past). Briefly, “karma” means “deed.” It is 

produced by all deeds we do. Any deed is invariably accompanied by a 

result. All that we are at the present moment is the result of the karma 

that we have produced in the past. Karma is complex and serious. Our 

deeds, however triffling, leave traces physically, mentally, and 

environmentally. The traces left in our minds include memory, 

knowledge, habit, intelligence, and character. They are produced by 

the accumulation of our experiences and deeds over a long period of 

time. The traces that our deeds leave on our body can be seen easily, 

but only part of traces in our minds remain on the surface of our mind, 

the rest of them are hidden depths of our minds, or sunk in the 

subconscious mind. This is the complexity and seriousness of the 

Karma.   

According to Buddhism, a “karma” is not a fate or a destiny; 

neither is it a simple, unconscious, and involuntary action. On the 

contrary, it is an intentional, conscious, deliberate, and willful action. 

Also according to Buddhism, any actions will lead to similar results 

without any exception. It is to say, “As one sows, so shall one reap.” 

According to one’s action, so shall be the fruit. If we do a wholesome 

action, we will get a wholesome fruit. If we do an unwholesome action, 

we will get an unwholesome result. Devout Buddhists should try to 

understand the law of karma. Once we understand that in our own life 

every action will have a similar and equal reaction, and once we 

understand that we will experience the effect of that action, we will 

refrain from committing unwholesome deeds. Karma is a product of 

body, speech and mind; while recompense is a product or result of 

karma. Karma is like a seed sown, and recompense is like a tree grown 

with fruits.  When the body does good things, the mouth speaks good 

words, the mind thinks of good ideas, then the karma is a good seed. In 

the contrary, the karma is an evil seed. According to the Buddhist 

doctrines, every action produces an effect and it is a cause first and 
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effect afterwards. We therefore speak of “Karma” as the “Law of 

Cause and Effect.” There is no end to the result of an action if there is 

no end to the Karma. Life in nowadays society, it is extremely difficult 

for us not to create any karma; however, we should be very careful 

about our actions, so that their effect will be only good. Thus the 

Buddha taught: “To lead a good life, you Buddhists should make every 

effort to control the activities of your body, speech, and mind. Do not 

let these activities hurt you and others.” Recompense corresponds 

Karma without any exception. Naturally, good seed will produce a 

healthy tree and delicious fruits, while bad seed gives worse tree and 

fruits. Therefore, unless we clearly understand and diligently cultivate 

the laws of cause and effect, or karma and result, we cannot control our 

lives and experience a life the way we wish to. According to the 

Buddha-Dharma, no gods, nor heavenly deities, nor demons can assert 

their powers on us, we are totally free to build our lives the way we 

wish. According to Buddhist doctrines, karma is always just. It neither 

loves nor hates, neither rewards nor punishes. Karma and Recompense 

is simply the Law of Cause and Effect. If we accumulate good karma, 

the result will surely be happy and joyous. No demons can harm us. In 

the contrary, if we create evil karma, no matter how much and 

earnestly we pray for help, the result will surely be bitter and painful, 

no gods can save us.     

According to Buddhism, man is the creator of his own life and his 

own destiny. All the good and bad that comes our way in life is the 

result of our own actions reacting upon us. Our joys and sorrows are the 

effects of which our actions, both in the distant and the immediate past, 

are the causes. And what we do in the present will determine what we 

become in the future. Since man is the creator of his own life, to enjoy 

a happy and peaceful life he must be a good creator, that is, he must 

create good karma. Good karma comes ultimately from a good mind, 

from a pure and calm mind. The law of karma binds together the past, 

present, and future lives of an individual through the course of his 

transmigration. To understand how such a connection is possible 

between the experiences and actions of an individual in successive 

lives, we must take a brief look at the Buddhist analysis of 

consciousness. According to the Buddhist philosophy of consciousness, 

the Vijnanavada school, there are eight kinds of consciousness. The 
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first five are the eye, ear, nose, tongue and body consciousnesses. 

These make possible the awareness of the five kinds of external sense  

data through the five sense-organs. The sixth consciousness is the 

intellectual consciousness, the faculty of judgment which discerns, 

compares, and distinguishes the sense-data and ideas. The seventh 

consciousness, called the manas, is the ego-consciousness, the inward 

awareness of oneself as an ego and the clinging to discrimination 

between oneself and others. Even when the first six kinds of 

consciousness are not functioning, for example, in deep sleep, the 

seventh consciousness is still present, and if threatened, this 

consciousness, through the impulse of self-protection, will cause us to 

awaken. The eighth consciousness is called Alaya-vijnana, the 

storehouse-consciousness. Because this consciousness is so deep, it is 

very difficult to understand. The alaya-vijnana is a repository which 

stores all the impressions of our deeds and experiences. Everything we 

see, hear, smell, taste, touch, and do deposits, so to speak, a seed is a 

nucleus of karmic energy. Since the alaya hoards all the seeds of our 

past actions, it is the architect of our destiny. Our life and character 

reflect the seeds in our store-consciousness. If we deposit bad seeds, 

i.e., perform more evil actions, we will become bad persons. Since 

Buddhism places ultimate responsibility for our life in our own hands, if 

we want our hands to mold our life in a better way, we must launch our 

minds in a better direction, for it is the mind which controls the hands 

which mold our life. However, sometimes we know someone who is 

virtuous, gentle, kind, loving and wise, and yet his life is filled with 

troubles from morning to night. Why is this? What happens to our 

theory that good acts lead to happiness and bad acts to suffering? To 

understand this, we must realize that the fruits of karma do not 

necessarily mature in the same lifetime in which the karma is 

originally accumulated. Karma may bring about its consequences in the 

next life or in succeeding lives. If a person was good in a previous life, 

he may enjoy happiness and prosperity in this life even though  his 

conduct now is bad. And a person who is very virtuous now may still 

meet a lot of trouble because of bad karma from a past life. It is like 

planting different kinds of seeds; some will come to flower very fast, 

others will take a long time, maybe years. The law of cause and effect 

does not come about at different times, in different forms and at 
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different locations. While some of our experiences are due to karma in 

the present life, others may be due to karma from previous lives. In the 

present life, we receive the results of our actions done in past lives as 

well as in the present. And what we reap in the future will be the result 

of what we do in the present. The doctrine of karma is not merely a 

doctrine of cause and effect, but of action and reaction. The doctrine 

holds that every action willfully performed by an agent, be it of 

thought, word, or deed, tends to react upon that agent. The law of 

karma is a natural law, and its operation cannot be suspended by any 

power of a deity. Our action brings about their natural results. 

Recognizing this, Buddhists do not pray to a god for mercy but rather 

regulate their actions to bring them into harmony with the universal 

law. If they do evil, they try to discover their mistakes and rectify their 

ways; and if they do good, they try to maintain and develop that good. 

Buddhists should not worry about the past, but rather be concerned 

about what we are doing in the present. Instead of running around 

seeking salvation, we should try to sow good seeds in the present and 

leave the results to the law of karma. The theory of karma in Buddhism 

makes man and no one else the architect of his own destiny. From 

moment to moment we are producing and creating our own destiny 

through our thought, our speech and our deeds. Thus the ancient said: 

“Sow a thought and reap an act; sow an act and reap a habit; sow a 

habit and reap a character; sow a character and reap a destiny.”  

The karma that we have now is very deep-rooted and complex, and 

includes the former karma that human beings have accumulated since 

their beginning. We also possess the “former karma” that we have 

produced ourselves in previous existences and to some extent the 

“former karma” that our ancestors have produced (for those who were 

born in the same family, from generation to generation, or in the same 

country, would bear the same kinds of karma to some extent). And of 

course we possess the “present karma” that we have produced 

ourselves in this life. Is it possible for an ordinary person to become 

free from these karmas  and enter the mental state of perfect freedom, 

escape from the world of illusion, by means of his own wisdom? This is 

clearly out of the question. What then, if anything, can we do about it? 

All that one has experienced, thought and felt in the past remains in the 

depths of one’s subconscious mind. Psychologists recognize that the 
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subconscious mind not only exerts a great influence on man’s character 

and his mental functions but even causes various disorders. because it 

is normally beyond our reach, we cannot control the subconscious mind 

by mere reflection and meditation.   

When we plant a black-pepper seed, black-pepper plant grows and 

we will reap black-pepper, not oranges. Similarly, when we act 

positively, happiness follows, not suffering. When we act destructively, 

misery comes, not happiness. Just as small seed can grow into a huge 

tree with much fruit, small actions can bring large result. Therefore, we 

should try to avoid even small negative actions and to create small 

negative ones. If the cause isn’t created, the result does not occur. If no 

seed is planted, nothing grows. The person who hasn’t created the 

cause to be killed, won’t be even if he or she is in a car crash. 

According to the Buddha, man makes his own destiny. He should not 

blame anyone for his troubles since he alone is responsible for his own 

life, for either better or worse. Your difficulties and troubles are 

actually self-caused. They arise from actions rooted in greed, hatred 

and delusion. In fact, suffering is the price you pay for craving for 

existence and sensual pleasures. The price which comes as physical 

pain and mental agony is a heavy one to pay. It is like paying monthly 

payment  for the brand new Chevrolet Corvette you own. The payment  

is the physical pain and mental agony you undergo, while the Corvette 

is your physical body through which you experience the worldly 

pleasures of the senses. You have to pay the price for the enjoyment: 

nothing is really free of charge unfortunately. If we act positively, the 

happy result will eventually occur. When we do negative actions, the 

imprints aren’t lost even though they may not bring their results 

immediately. Devout Buddhists should always remember that, “the 

river's and ocean’s water may dry up, mountain may waste away, 

the actions done in former lives are never lost; on the contrary, they 

come to fruit though aeons after aeons pass, until at last the debt is 

paid.” Body, speech, and mind all make karma when we cling. We 

create habits that can make us suffer in the future. This is the fruit of 

our attachment, of our past defilement. Remember, not only body but 

also speech and mental action can make conditions for future results. If 

we did some act of kindness in the past and remember it today, we will 

be happy, and this happy state of mind is the result of past karma. In 
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other words, all things conditioned by cause, both long-term and 

moment-to-moment.  

According to Buddhist tradition, there are two kinds of karma: 

intentional karma and unintentional karma. Intentional karma which 

bears much heavier karma vipaka (phala). Unintentional karma which 

bears lighter karma vipaka. There are also two other kinds of karma: 

the wholesome and the unwholesome. Wholesome (good) karma such 

as giving charity, kind speech, helping others, etc. Unwholesome (bad) 

karma such as killing, stealing, lying and slandering. According to Prof. 

Junjiro Takakusu in the Essentials of Buddhist Philosophy, there are 

two kinds of action and action-influence. The first type of karma is the 

drawing action. Drawing action causes a being to be born as a man, as 

a deva, or as an animal; no other force can draw a living being into a 

particular form of life. The second type of karma is the fulfilling action. 

After the kind of life has been determined, the fulfilling action 

completes the formal quality of the living being so that it will be a 

thorough specimen of the kind. There are two kinds of action-

influence. The first kind of action-influence is individual action-

influence which creates the individual being. Individual action-

influence or individual karmas are those actions that sentient beings act 

individually. The second kind of action-influence is common action-

influence creates the universe itself. The common-action-influence 

karma involved in this world system is not just that of human beings, 

but of every type of sentient being in the system. Also according to the 

Buddhist tradition, there are three kinds of karma: action (behavior) of 

the body, behavior of the speech, and behavior of the mind. There are 

three other kinds of karma: present life happy karma, present life 

unhappy karma, and karma of an imperturbable nature. There are still 

three other kinds of karma: karma of ordinary rebirth, karma of 

Hinayana Nirvana, and karma of Mahayana Nirvana. There are still 

three other kinds of karma: good karmas, bad karmas, and neutral 

karmas. There are still three other kinds of karma, which also called 

three stages of karma. The first stage of karma is the past karma. Past 

karma is the cause for some results (effects) reaped in the present life. 

The second stage of karma is the present karma with present results.  

Present karma is the cause for some results (effects) reaped in the 

present life (present deeds and their consequences in this life). The 
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second stage of karma is the present karma with future results. Present 

karma (deed)  is the cause for some or all results reaped in the next or 

future lives. Present deeds and their next life  consequences (present 

deeds and consequences after next life).  

According to the Sangiti Sutta in the Long Discourses of the 

Buddha, there are four kinds of kamma. The first kind of karma is the 

black kamma, or evil deeds with black results. The second kind of 

karma is the bright kamma with bright result. The third kind of karma is 

the black-and-bright kamma with black-and-bright result. The fourth 

kind of karma is the kamma that is neither black nor bright, with neither 

black nor bright result, leading to the destruction of kamma. According 

to Mahayana Buddhism, there are four kinds of karmas. The first kind 

of karma is the accumulated karma, which results from many former 

lives. The second kind of karma is the repeated karma, which forms 

during the present life. The third kind of karma is the most dominant 

karma which is able to subjugate other karmas. The fourth kind of 

karma is the Near-Death Karma which is very strong. According to the 

Abhidharma, there are four types of kamma (karma): good karmas, bad 

karmas, neutral karmas, and karmas in the state of cessation. 

Especially, karmas in the state of cessation is the state of the activity’s 

having ceased, and this remains in the mental continuum. This state of 

cessation is an affirming negative, an absence which includes 

something positive. It is a potency which is not just the mere cessation 

of the action, but has the capacity of producing an effect in the future. 

These states of cessation are capable of regenerating moment by 

moment until an effect is produced. No matter how much time passes, 

when it meets with the proper conditions, it fructifies or matures. If one 

has not engaged in a means to cause the potency to be reduced, such as 

confession and intention of restraint in committing these bad actions 

again, then these karmas will just remain. There are still four other 

kinds of karma: productive kamma, suportive kamma, obstructive 

kamma, and destructive kamma. 

When a disciple came to the Buddha penitent over past misdeeds, 

the Buddha did not promise any forgiveness, for He knew that each 

must reap the results of the seeds that he had sown. Instead He 

explained: “If you know that what you have done is wrong and 

harmful, from now on do not do it again. If you know that what you 
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have done is right and profitable, continue to do it. Destroy bad karma 

and cultivate good karma. You should realize that what you are in the 

present is a shadow of what you were in the past, and what you will be 

in the future is a shadow of what you are now in the present. You 

should always apply your mind to the present so that you may advance 

on the way.” In the Anguttara Nikaya Sutra, the Buddha taught: “Oh 

Bhikkhus! Mental volition is what I call action or karma. Having 

volition one acts by body, speech and thought.” In the Dhammapada 

Sutta, the Buddha taught: “Of all dharmas, mind is the forerunner, mind 

is chief. We are what we think, we have become what we thought 

(what we are today came from our thoughts of yesterday). If we speak 

or act with a deluded mind or evil thoughts, suffering or pain follows 

us, as the wheel follows the hoof of the draught-ox (Dharmapada 1). Of 

all dharmas, mind is the forerunner, mind is chief. We are what we 

think, we have become what we thought. If we speak or act with a pure 

mind or thought, happiness and joy follows us, as our  own shadow that 

never leaves (Dharmapada 2). The deed is not well done of which a 

man must repent, and the reward of which he receives, weeping, with 

tearful face; one reaps the fruit thereof (Dhammapada 67). The deed is 

well done when, after having done it, one repents not, and when, with 

joy and pleasure, one reaps the fruit thereof (Dhammapada 68). As 

long as the evil deed done does not bear fruit, the fool thinks it is as 

sweet as honey;  but when it ripens, then he comes to grief 

(Dhammapada 69). Those Arhats whose mind is calm, whose speech 

and deed are calm. They have also obtained right knowing, they have 

thus become quiet men (Dhammapada 96). Let’s  hasten up to do good. 

Let’s restrain our minds from evil thoughts, for the minds of those who 

are slow in doing good actions delight in evil (Dhammapada 116). If a 

person commits evil, let him not do it again and again; he should not 

rejoice therein, sorrow is the outcome of evil (Dhammapada 117). If a 

person does a meritorious deed, he should do it habitually, he should 

find pleasures therein, happiness is the outcome of merit 

(Dhammapada 118). Even an evil-doer sees good as long as evil deed 

has not yet ripened; but when his evil deed has ripened, then he sees 

the evil results (Dhammapada 119). Even a good person sees evil  as 

long as his good deed has not yet ripened; but when his good deed has 

ripened, then he sees the good results (Dhammapada 120). Do not 
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disregard (underestimate) small evil, saying, “it will not matter to me.” 

By the falling of drop by drop, a water-jar is filled; likewise, the fool 

becomes full of evil, even if he gathers it little by little (Dhammapada 

121). Do not disregard small good, saying, “it will not matter to me.” 

Even by the falling of drop by drop, a water-jar is filled; likewise, the 

wise man, gathers his merit little by little (Dhammapada 122). An evil 

deed is better not done, a misdeed will bring future suffering. A good 

deed is better done now, for after doing it one does not grieve 

(Dhammapada 314). All conditioned things are without a real self. One 

who perceives this with wisdom, ceases grief and achieves liberation. 

This is the path of purity.”  (Dharmapada 279).” 

According to the Earth-Store Bodhisattva Sutra, the Earth-Store 

Bodhisattva advises sentient beings based on their circumstances: “If 

Earth Store Bodhisattva meets those who take life, he speaks of a 

retribution of a short lifespan. If he meets robbers and petty thieves, he 

speaks of a retribution of poverty and acute suffering. If he meets those 

who commit sexual misconduct, he speaks of the retribution of  being 

born as pigeons and as mandrin ducks and drakes. If he meets those of 

harsh speech, he speaks of the retribution of a quarreling family. If he 

meets slanderers, he speaks of the retribution of a tongueless and 

cankerous mouth. If he meets those with anger and hatred, he speaks of 

being ugly and crippled. If he meets those who are stingy, he speaks of 

frustrated desires. If he meets gluttons, he speaks of the retribution of 

hunger, thirst and sicknesses (illnesses) of the throat. If he meets those 

who enjoy hunting, he speaks of a frightening insanity and disastrous 

fate. If  he meets those who rebel against their parens, he speaks of the 

retribution of being killed in natural disasters. If he meets those who 

set fire to mountains or forests, he speaks of the retribution of seeking 

to commit suicide in the confusion of insanity. If he meets malicious 

parents or step-parents, he speaks of the retribution of being flogged in 

future lives. If he meets those who net and trap young animals, he 

speaks of the retribution of being separated from their own children. If 

he meets those who slander the Triple Jewel, he speaks of the 

retribution of being blind, deaf or mute. If he meets those who slight 

the Dharma and regard the teachings with arrogance, he speaks of the 

retribution of dwelling in the evil paths forever. If he meets those who 

destroy  or misuse possessions of the permanently dwelling, he speaks 
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of the retribution of revolving in the hells for millions of kalpas. If he 

meets those wo defile the pure conduct of others and falsely accuse the 

Sangha, he speaks of the retribution of an eternity in the animal realm. 

If he meets those who scald, burn, behead, chop up or othewise harm 

living beings, he speaks of the retribution of repayment in kind. If he 

meets those who violate precepts and the regulations of pure eating, he 

speaks of the retribution of being born as birds and beasts suffering 

from hunger and thirst. If he meets those who are arrogant and haughty, 

he speaks of the retribution of being servile and of low classes. If he 

meets those whose double-tongued behavior causes dissension and 

discord, he speaks of retribution of tonguelessness (being mute) and 

speech impediments. If he meets those of deviant view, he speaks of 

the retribution of rebirth in the frontier regions.  

 

III. The Process of Karmas: 

How does karma enter the Alaya-vijnana? It should be reminded 

that initial functioning of mind under the influence of the original 

unenlightenment or state of ignorance. Karmas remain in two bases: in 

the continuum of the mind and in the “I” or the relative “Self”. When 

we act, either good or bad, we see our own actions, like an outsider 

who witnesses. The pictures of these actions will automatically imprint 

in our Alaya-vijnana (subconscious mind); the seed of these actions are 

sown there, and await for enough conditions to spring up its tree and 

fruits. Similarly, the effect in the alaya-vijnana (subconscious mind) of 

the one who has received our actions. The seed of either love or hate 

has been sown there, waiting for enough conditions to spring up its tree 

and fruits. The karma-process itself is karma-process becoming. The 

karma should be understood as becoming. The karma-process 

becoming in brief is both volition also and the states covetousness, etc., 

associated with the volition and reckoned as karma too. Karma-process 

becoming consists of the formation of merit, the formation of demerit, 

the formation of the imperturbable, either with a small (limited) plane 

or with a large plane. All karmas that lead to becoming are called 

karma-process becoming. 

According to The Mind-Only School, apart from the obstacles 

caused by external factors, there are three other causes of karmic 

obstructions. The first cause is the reaction of evil karmic seeds: 
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Various evil and wholesome karmic seeds are stored randomly in our 

Alaya consciousness. When we recite the Buddha’s name or meditate, 

we accumulate the seeds of transcendental virtue, and therefore, evil 

karmic seeds have to emerge. For example, if a dense forest full of 

wild beasts is cleared for habitation, trees and shrubs are cut down, 

causing these beasts to flee out of the forest. The development of 

afflictions and obstacles from evil karmic seeds is similar. The second 

cause is the creating obstacles for themselves due to lack of full 

understanding of the Dharma: There are cultivators who practice 

without fully understanding the Dharma, not realizing that the 

manifestations of the inner mind and the environment are illusory nor 

discovering what is true and what is false. They therefore have wrong 

views. Because of this, they develop thoughts of attachment, 

happiness, love, worry and fear, creating obstacles for themselves 

when they are faced with objects and conditions within themselves or 

in the outside world. The third cause is not flexible and patient: Take 

the case of a man who follows a map, hoping to find a gold mind. The 

path that he takes crosses high mountains, deep ravines, empty open 

stretches and dense forests, an itinerary naturally requiring much labor, 

hardship and adversity. If his mind is not steady, and he does not adapt 

himself to the circumstances and his own strength, he is bound to 

retrogress. Alternatively, he may abandon his search, stop at some 

temporary location, or even lose his life enroute. The path of 

cultivation is the same. Although the practitioner may follow the sutras, 

if he is not flexible and patient, ready to change according to his own 

strength and circumstances, and if his determination is weak, he will 

certainly fail. This obstacle, in the end, is created by himself alone.   

The karma-process itself is karma-process becoming. The karma 

should be understood as becoming. The karma-process becoming in 

brief is both volition also and the states covetousness, etc., associated 

with the volition and reckoned as karma too. Karma-process becoming 

consists of the formation of merit, the formation of demerit, the 

formation of the imperturbable, either with a small (limited) plane or 

with a large plane. All karmas that lead to becoming are called karma-

process becoming. Karmic process is the energy that out of a present 

life conditions a future life in unending sequence. In this process there 

is nothing that passes or transmigrates from one life to another. It is 
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only a movement that continues unbroken. The being who passes away 

here and takes birth elsewhere is neither the same person nor a totally 

different one. There is the last moment of consciousness (cuti-citta or 

vinnana) belonging to the immediately previous life; immediately next, 

upon the cessation of that consciousness, but conditioned by it, there 

arises the first moment of consciousness of the present birth which is 

called a relinking or rebirth-consciousness (patisandhi-vinnana). 

Similarly, the last thought-moment in this life conditions the first 

thought-moment in the next. In this way consciousness comes into 

being and passes away yielding place to new consciousness. Thus, this 

perpetual stream of consciousness goes on until existence ceases. 

Existence in a way is consciousness, the will to live, to continue. 

The Buddha taught: “If someone give us something, but we refuse 

to accept. Naturally, that person will have to keep what they plan to 

give. This means our pocket is still empty.” Similarly, if we clearly 

understand that karmas or our own actions will be stored in the alaya-

vijnana (subconscious mind) for us to carry over to the next lives, we 

will surely refuse to store any more karma in the ‘subconscious mind’ 

pocket. When the ‘subconscious mind’ pocket is empty, there is nothing 

for us to carry over. That means we don’t have any result of either 

happiness or suffering. As a result, the cycle of birth and eath comes to 

an end, the goal of liberation is reached. Once the Great Radiance of 

the Buddha-Dharma shines on us, it can remove the three obstructions. 

For all the bad karma created in the past are based upon beginningless 

greed, hatred, and stupidity; and born of body, mouth and mind. Even 

in a hundred thousand eons, the karma we create does not perish. 

When the conditions come together, we must still undergo the 

retribution ourlseves. This is to say the karma we create is sure to bring 

a result, a corresponding retribution. It is only a matter of time. it 

depends on whether the conditions have come together or not. Sincere 

Buddhists should always believe that once the great radiance of the 

Buddha-Dharma shines on us, it can remove the three obstructions and 

reveal our original pure mind and nature, just as the clouds disperse to 

reveal the moon.  

A treatise on the original or fundamental nature of man, by Tsung-

Mi, the fifth patriarch of the Hua-Yen school, explaining its doctrine, in 

one book. In this book Zen master Tsung-mi gives a detailed 
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explanation of process of the workings of karmic retribution, 

connecting various types of moral and spiritual action with birth in 

specific realms described in Buddhist cosmoslogy. According to Zen 

master Kuei-feng Tsung-mi in the "Treatise on the Fundamental 

Nature of Man," the commission of the ten evils leads to birth in the 

three evil destinies. The commission of the ten evils in their highest 

degree leads birth in hell; in their lesser degree, to birth as a hungry 

ghost; and in the lowest degree to birth as a beast. The maintenance of 

the five precepts, on the other hand, enable men to avoid birth in the 

three evil destinies and to gain birth as a man, and the practice of the 

ten good deeds leads to birth as a god in one of the six heavens of 

desire. All of the destinies enumerated so far fall within the Realm of 

Desire, the first and the lowest of the three realms of birth. Birth into 

the next two realms is only possible through the practice of meditation. 

While in the early Indian Buddhist scriptures do contain examples of 

laymen who succeeded in being born into these higher realms through 

the practice of meditation, such cases are the exception rather than the 

rule. In general, the moral practices usually taught to laymen would 

only lead to birth in the higher spheres of the Realm of Desire. Birth 

into the next realm, the Realm of Form, is attained through the mastery 

of the four stages of meditation, and birth into the highest realm, the 

Realm of Formlessness, is attained through the mastery of the four 

formless attainments. Such, in outline, is the system of karmic 

retribution that Zen master Kuei-feng Tsung-mi sets forth in the 

"Treatise on the Origin of Man" is easily grasped visually for any 

Buddhist followers.  

Devout Buddhists should always remember that when we act, 

either good or bad, we see our own actions, like an outsider who 

witnesses. The pictures of these actions will automatically imprint in 

our Alaya-vijnana (subconscious mind); the seed of these actions are 

sown there, and await for enough conditions to spring up its tree and 

fruits. Similarly, the effect in the alaya-vijnana (subconscious mind) of 

the one who has received our actions. The seed of either love or hate 

has been sown there, waiting for enough conditions to spring up its tree 

and fruits. As mentioned above, the Buddha taught: “If someone give 

us something, but we refuse to accept. Naturally, that person will have 

to keep what they plan to give. This means our pocket is still empty.” 
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Similarly, if we clearly understand that karmas or our own actions will 

be stored in the alaya-vijnana (subconscious mind) for us to carry over 

to the next lives, we will surely refuse to store any more karma in the 

‘subconscious mind’ pocket. When the ‘subconscious mind’ pocket is 

empty, there is nothing for us to carry over. That means we don’t have 

any result of either happiness or suffering. As a result, the cycle of 

birth and eath comes to an end, the goal of liberation is reached.  

 

IV. The Movement of Karma Is Only a Movement That 

Continues Unbroken:  

The being who passes away here and takes birth elsewhere is 

neither the same person nor a totally different one. There is the last 

moment of consciousness (cuti-citta or vinnana) belonging to the 

immediately previous life; immediately next, upon the cessation of that 

consciousness, but conditioned by it, there arises the first moment of 

consciousness of the present birth which is called a relinking or rebirth-

consciousness (patisandhi-vinnana). Similarly, the last thought-moment 

in this life conditions the first thought-moment in the next. In this way 

consciousness comes into being and passes away yielding place to new 

consciousness. Thus, this perpetual stream of consciousness goes on 

until existence ceases. Existence in a way is consciousness, the will to 

live, to continue. Practitioners should always remember that karma 

complete in one thought or at just one thought the work completed. If 

we have sincere thought or fath in cultivation, we surely reduce a lot 

the formation of new karmas. Once good or evil deeds committed, 

karmas are automatically formed without any exception. However, 

Most Venerable Thích Thanh Töø, a famous Zen Master in recent 

Vietnamese Buddhist history confirmed that: “Cultivation means 

transformation of karma.” Therefore, no matter what kind of karma, 

from previous or present, can be transformed.  

 

V. Man Is the Creator of His Own Life and His Own Destiny:  

According to Buddhism, man is the creator of his own life and his 

own destiny. All the good and bad that comes our way in life is the 

result of our own actions reacting upon us. Our joys and sorrows are the 

effects of which our actions, both in the distant and the immediate past, 

are the causes. And what we do in the present will determine what we 
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become in the future. Since man is the creator of his own life, to enjoy 

a happy and peaceful life he must be a good creator, that is, he must 

create good karma. Good karma comes ultimately from a good mind, 

from a pure and calm mind. The law of karma binds together the past, 

present, and future lives of an individual through the course of his 

transmigration. To understand how such a connection is possible 

between the experiences and actions of an individual in successive 

lives, we must take a brief look at the Buddhist analysis of 

consciousness. According to the Buddhist philosophy of consciousness, 

the Vijnanavada school, there are eight kinds of consciousness. The 

first five are the eye, ear, nose, tongue and body consciousnesses. 

These make possible the awareness of the five kinds of external sense  

data through the five sense-organs. The sixth consciousness is the 

intellectual consciousness, the faculty of judgment which discerns, 

compares, and distinguishes the sense-data and ideas. The seventh 

consciousness, called the manas, is the ego-consciousness, the inward 

awareness of oneself as an ego and the clinging to discrimination 

between oneself and others. Even when the first six kinds of 

consciousness are not functioning, for example, in deep sleep, the 

seventh consciousness is still present, and if threatened, this 

consciousness, through the impulse of self-protection, will cause us to 

awaken. The eighth consciousness is called Alaya-vijnana, the 

storehouse-consciousness. Because this consciousness is so deep, it is 

very difficult to understand. The alaya-vijnana is a repository which 

stores all the impressions of our deeds and experiences. Everything we 

see, hear, smell, taste, touch, and do deposits, so to speak, a seed is a 

nucleus of karmic energy. Since the alaya hoards all the seeds of our 

past actions, it is the architect of our destiny. Our life and character 

reflect the seeds in our store-consciousness. If we deposit bad seeds, 

i.e., perform more evil actions, we will become bad persons. Since 

Buddhism places ultimate responsibility for our life in our own hands, if 

we want our hands to mold our life in a better way, we must launch our 

minds in a better direction, for it is the mind which controls the hands 

which mold our life. However, sometimes we know someone who is 

virtuous, gentle, kind, loving and wise, and yet his life is filled with 

troubles from morning to night. Why is this? What happens to our 

theory that good acts lead to happiness and bad acts to suffering? To 
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understand this, we must realize that the fruits of karma do not 

necessarily mature in the same lifetime in which the karma is 

originally accumulated. Karma may bring about its consequences in the 

next life or in succeeding lives. If a person was good in a previous life, 

he may enjoy happiness and prosperity in this life even though  his 

conduct now is bad. And a person who is very virtuous now may still 

meet a lot of trouble because of bad karma from a past life. It is like 

planting different kinds of seeds; some will come to flower very fast, 

others will take a long time, maybe years. The law of cause and effect 

does not come about at different times, in different forms and at 

different locations. While some of our experiences are due to karma in 

the present life, others may be due to karma from previous lives. In the 

present life, we receive the results of our actions done in past lives as 

well as in the present. And what we reap in the future will be the result 

of what we do in the present. The doctrine of karma is not merely a 

doctrine of cause and effect, but of action and reaction. The doctrine 

holds that every action willfully performed by an agent, be it of 

thought, word, or deed, tends to react upon that agent. The law of 

karma is a natural law, and its operation cannot be suspended by any 

power of a deity. Our action brings about their natural results. 

Recognizing this, Buddhists do not pray to a god for mercy but rather 

regulate their actions to bring them into harmony with the universal 

law. If they do evil, they try to discover their mistakes and rectify their 

ways; and if they do good, they try to maintain and develop that good. 

Buddhists should not worry about the past, but rather be concerned 

about what we are doing in the present. Instead of running around 

seeking salvation, we should try to sow good seeds in the present and 

leave the results to the law of karma. The theory of karma in Buddhism 

makes man and no one else the architect of his own destiny. From 

moment to moment we are producing and creating our own destiny 

through our thought, our speech and our deeds. Thus the ancient said: 

“Sow a thought and reap an act; sow an act and reap a habit; sow a 

habit and reap a character; sow a character and reap a destiny.”  

 

VI. We Reap What We Sow: 

Some people believe in some other religions that man’s destiny is 

basically determined for him by God. God determines if a man 
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deserves heaven or hell; he may even decide each man’s earthly 

destiny. Some other people believe in fatalism that each of us has a 

fate which we cannot change and about which we can do nothing. They 

believe that ‘Whatever will be will be.’ In this philosophy the agent 

that determines destiny is not a God, but rather a mysterious 

impersonal power called ‘Fate’ which transcend our understanding. 

Still some other people believe the exact opposite, they believe in 

indeterminism: everything happens by accident. They believe that if 

man is lucky, he will achieve happiness or success; if he is unlucky, he 

will suffer or fail, but whatever he receives, he receives not through 

any process of determination but by accident, by sheer coincidence. As 

in Christianity, the Christian worships God and prays to Him in order to 

obtain forgiveness from the results his evil actions hold out for him. 

Buddhism differs from Christianity in that it sees the root cause of all 

evil in “ignorance” and not in “sin”, in an act of intellectual 

misapprehension and not in an act of volition and rebellion. As a 

practical definition of ignorance, we are offered the four perverted 

views which make us seek for permanence in what is inherently 

impermanent, ease in what is inseparable from suffering, selfhood in 

what is not linked to any self, and delight in what is essentially 

repulsive and disgusting. According to the Karma Law in Buddhism, 

the present is a shadow of the past, the future a shadow of the present. 

Hence our action in the present is most important, for what we do in the 

present determines the course of our future development. For this 

reason, Buddhist practitioners should always apply their minds to the 

present so that they may advance on the way. According to the 

Buddhist doctrine of rebirth, the causal relation between action and its 

results holds not only with regard to the present life but also with 

regard to past and future lives. This universal law of cause and effect is 

non-negotiable. Just as we cannot run away from our own shadows, so 

we cannot run away from the results of our actions. They will pursue us 

no matter where we hide. Besides, the Buddha also taught that 

negative or unwholesome mind creates negative or unwholesome 

thoughts (anger, hatred, harmful thoughts, wrong views, etc), speech 

(lying, harsh speech, double-tongued, etc), as well as deeds which are 

the causes of our sufferings, confusion and misery. Unwholesome or 

negative mind will destroy our inner peace and tranquility.  
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Catholicism contradicts itself with the words in the Bible: “Ye shall 

reap what ye shall sow” and the theory of forgiveness through the 

grace of Christ or God. The sentence “Reap what you sow” is precisely 

in accordance with the natural law of karma, while the grace of 

forgiveness completely denies this law. But in Buddhism, no one can 

forgive a person for his transgression. If he commits an evil deed, he 

has to reap the bad consequences, for all is governed by universal law 

and not by any arbitrary creator. According to Buddhism, the pain or 

pleasure resulting in this life from the practices or causes and 

retributions of a previous life. Therefore, ancient virtues said: “If we 

wish to know what our lives were like in the past, just look at the 

retributions we are experiencing currently in this life. If we wish to 

know what retributions will happen to us in the future, just look and 

examine the actions we have created or are creating in this life.”  If we 

understand clearly this theory, then in our daily activities, sincere 

Buddhists are able to avoid unwholesome deeds and practice 

wholesome deeds. Every action which is a cause will have a result or 

an effect. Likewise, every resultant action has its cause. The law of 

cause and effect is a fundamental concept within Buddhism governing 

all situation. Buddhists believe in a just rational of karma that operates 

automatically and speak in terms of cause and effect instead of rewards 

and punishments. Every action which is a cause will have a result or an 

effect. Likewise every resultant action has its cause. The law of cause 

and effect is a fundamental concept within Buddhism goverining all 

situation. Buddhists believe in a just rational of karma that operates 

automatically and speak in terms of cause and effect instead of rewards 

and punishments. It’s a fundamental principle for all living beings and 

all things that if one sows good deeds, he will surely reap a good 

harvest; if he sows bad deeds, he must inevitably reap a bad harvest. 

Though the results may appear quickly or slowly, everyone will be sure 

to receive the results that accord with their actions. Anyone who has 

deeply understood this principle will never do evil. 

According to Buddhism, every action which is a cause will have a 

result or an effect. Likewise every resultant action or effect has its 

cause. The law of cause and effect is a fundamental concept within 

Buddhism governing all situations. The Moral Causation in Buddhism 

means that a deed, good or bad, or indifferent, brings its own result on 
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the doer. Good people are happy and bad ones unhappy. But in most 

cases “happiness” is understood not in its moral or spiritual sense but in 

the sense of material prosperity, social position, or political influence. 

For instance, kingship is considered the reward of one’s having 

faithfully practiced the ten deeds of goodness. If one meets a tragic 

death, he is thought to have committed something bad in his past lives 

even when he might have spent a blameless life in the present one. 

Causality is a natural law, mentioning the relationship between cause 

and effect. All things come into being not without cause, since if there 

is no cause, there is no effect and vice-versa. As so sow, so shall you 

reap. Cause and effect never conflict with each other. In other words, 

cause and effect are always consistent with each other. If we want to 

have beans, we must sow bean seeds. If we want to have oranges, we 

must sow orange seeds. If wild weeds are planted, then it’s 

unreasonable for one to hope to harvest edible fruits. One cause cannot 

have any effect. To produce an effect, it is necessary to have some 

specific conditions. For instance, a grain of rice cannot produce a rice 

plant without the presence of sunlight, soil, water, and care.  In the 

cause there is the effect; in the effect there is the cause. From the 

current cause, we can see the future effect and from the present effect 

we discerned the past cause. The development process from cause to 

effect is sometimes quick, sometimes slow. Sometimes cause and 

effect are simultaneous like that of beating a drum and hearing its 

sound. Sometimes cause and effect are three or four months away like 

that of the grain of rice. It takes about three to four, or five to six 

months from a rice seed to a young rice plant, then to a rice plant that 

can produce rice. Sometimes it takes about ten years for a cause to turn 

into an effect. For instance, from the time the schoolboy enters the 

elementary school to the time he graduates a four-year college, it takes 

him at least 10 years. Other causes may involve more time to produce 

effects, may be the whole life or two lives.  

Yes, indeed, it is a matter of time, sooner or later, you will reap 

what you sow for karma will never disappear by itself. According to the 

Abhidharma, there are four kinds of karma by time of ripening. The 

first kind of karma is the Immediately Effective Karma: Immediately 

effective karma is a karma in which, if it is to ripen, must yield its 

results in the same existence in which it is performed; otherwise, if it 
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does not meet the opportunity to ripen in the same existence, it 

becomes defunct. First, the result of a good karma reaped in this life. In 

the Buddhist Legends, there is a story about the result of a good karma 

reaped in this life. At the time of the Buddha, a couple of husband and 

wife who possessed only one upper garment to wear when they went 

outdoor. One day the husband heard the Dharma from the Buddha and 

was so pleased with the doctrine that he wished to offer his only upper 

garment to the Buddha, but his inate greed would not permit him to do 

so. He combatted with his mind and, eventually overcoming his greed, 

offered the garment to the Buddha and exclaimed, “I have won, I have 

won.” Upon learning this story, the king was so delighted and in 

appreciation of his generosity, the king presented him with 32 robes. 

The devout husband kept one for himself, and another for his wife, and 

offered the rest to the Buddha and the Order. Second, the result of a 

bad karma reaped in this life. In the Buddhist Legends, there is a story 

about the result of a bad karma reaped in this life. At the time of the 

Buddha, there was a hunter who went hunting to the forest, followed by 

his dogs, met by the wayside a monk who was proceeding on his 

almsround. As the hunter could not procure any game he thought it was 

due to the unfortunate meeting of the monk. While returning home he 

met the same monk and was deeply engraved at this second encounter. 

In spite of the entreaties of the innocent monk, the hunter set the dogs 

on him. Finding escape therefrom, the monk climbed a tree. The 

wicked hunter ran up the tree, and pierced the soles of the monk’s feet 

with the point of an arrow. The pain was so excruciating that the robe 

the monk was wearing fell upon the hunter completely covering him. 

The dogs, thinking that the monk had fallen from the tree, devoured 

their own master. The second kind of karma is the Subsequently 

Effective Karma:  Subsequently effective karma is a karma in which, if 

it is to ripen, must yield its results in the existence immediately 

following that in which it is performed; otherwise, it becomes defunct. 

An example of Upapajjavedaniya, a millionaire’s servant returned 

home in the evening after his laborious work in the field, to see that all 

were observing the eight precepts as it was the full-moon day. 

Learning that he also could observe them even for half a day, he took 

the precepts and fasted at night. Unfortunately he died on the following 

morning and as a result of his good action was born as a Deva. Another 



 624 

good example of subsequently effective karma, Ajatasatru, son of King 

Bimbisara, was born, immediately after his death, in a state of misery 

as the result of killing his father. The third kind of karma is the 

Indefinitely Effective Karma:  Indefinitely effective karma is a karma 

which can ripen at any time from the second future existence onwards, 

whenever it gains an opportunity to produce results. It never becomes 

defunct so long as the round of rebirth continues. No one, not even a 

Buddha or an Arahant, is exempt from experiencing the results of 

indefinitely effective karma. No one is exempt from this class of 

karma. Even the Buddhas and Arahants may reap the effects of their 

past karma. Arahant Moggallana in the remote past, instigated by his 

wicked wife, attempted to kill his mother and father. As a result of this 

he suffered long in a woeful state, and in his last birth was clubbed to 

death by bandits. To the Buddha was imputed the murder of a female 

devotee of the naked ascetics. This was the result of his having insulted 

a Pacceka Buddha in one of his previous kalpa. The Buddha’s foot was 

slightly injured when Devattava made a futile to kill him. This was due 

to his killing a step-brother of his previous birth with the object of 

appropriating his property. The fourth kind of karma is the Defunct 

Karma: Defunct karma is a karma that does not have enough 

conditions that are conductive to its maturation. The term “ahosi” in 

Pali does not designate a special class of karma, but applies to karma 

that was due to ripen in either the present existence or the next 

existence but did not meet conditions conductive to its maturation. In 

the case of Arahants, all their accumulated karma from the past which 

was due to ripen in future lives becomes defunct with their final 

passing away with their achievement of “non-birth” fruit. 

In short, according to Buddhist teachings, you reap what you sow 

without any exception. According to the Earth-Store Bodhisattva Sutra, 

the Earth-Store Bodhisattva advises sentient beings based on their 

circumstances: “If Earth Store Bodhisattva meets those who take life, 

he speaks of a retribution of a short lifespan. If he meets robbers and 

petty thieves, he speaks of a retribution of poverty and acute suffering. 

If he meets those who commit sexual misconduct, he speaks of the 

retribution of  being born as pigeons and as mandrin ducks and drakes. 

If he meets those of harsh speech, he speaks of the retribution of a 

quarreling family. If he meets slanderers, he speaks of the retribution 
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of a tongueless and cankerous mouth. If he meets those with anger and 

hatred, he speaks of being ugly and crippled. If he meets those who are 

stingy, he speaks of frustrated desires. If he meets gluttons, he speaks 

of the retribution of hunger, thirst and sicknesses (illnesses) of the 

throat. If he meets those who enjoy hunting, he speaks of a frightening 

insanity and disastrous fate. If  he meets those who rebel against their 

parens, he speaks of the retribution of being killed in natural disasters. 

If he meets those who set fire to mountains or forests, he speaks of the 

retribution of seeking to commit suicide in the confusion of insanity. If 

he meets malicious parents or step-parents, he speaks of the retribution 

of being flogged in future lives. If he meets those who net and trap 

young animals, he speaks of the retribution of being separated from 

their own children. If he meets those who slander the Triple Jewel, he 

speaks of the retribution of being blind, deaf or mute. If he meets those 

who slight the Dharma and regard the teachings with arrogance, he 

speaks of the retribution of dwelling in the evil paths forever. If he 

meets those who destroy  or misuse possessions of the permanently 

dwelling, he speaks of the retribution of revolving in the hells for 

millions of kalpas. If he meets those wo defile the pure conduct of 

others and falsely accuse the Sangha, he speaks of the retribution of an 

eternity in the animal realm. If he meets those who scald, burn, 

behead, chop up or othewise harm living beings, he speaks of the 

retribution of repayment in kind. If he meets those who violate 

precepts and the regulations of pure eating, he speaks of the retribution 

of being born as birds and beasts suffering from hunger and thirst. If he 

meets those who are arrogant and haughty, he speaks of the retribution 

of being servile and of low classes. If he meets those whose double-

tongued behavior causes dissension and discord, he speaks of 

retribution of tonguelessness (being mute) and speech impediments. If 

he meets those of deviant view, he speaks of the retribution of rebirth 

in the frontier regions.  

 

VII.Karma Never Gets Lost: 

Body, speech, and mind all make karma when we cling. We create 

habits that can make us suffer in the future. This is the fruit of our 

attachment, of our past defilement. Remember, not only body but also 

speech and mental action can make conditions for future results. If we 
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did some act of kindness in the past and remember it today, we will be 

happy, and this happy state of mind is the result of past karma. In other 

words, all things conditioned by cause, both long-term and moment-to-

moment. If we act positively, the happy result will eventually occur. 

When we do negative actions, the imprints aren’t lost even though they 

may not bring their results immediately. When we act, either good or 

bad, we see our own actions, like an outsider who witnesses. The 

pictures of these actions will automatically imprint in our Alaya-

vijnana (subconscious mind); the seed of these actions are sown there, 

and await for enough conditions to spring up its tree and fruits. 

Similarly, the effect in the alaya-vijnana (subconscious mind) of the 

one who has received our actions. The seed of either love or hate has 

been sown there, waiting for enough conditions to spring up its tree and 

fruits.  

According to the Buddhist theory, karma, wholesome or 

unwholesome, never disappears until its result ripens; however, the 

purification of accumulated negative karma is possible by declaring, 

confessing and stopping committing of non-virtuous actions. Though 

karma was simply defined as deeds, in reality karma implies the 

accumulation of all our experiences and deeds since the birth of 

mankind, and since even before that time. The karma of previous 

existence that Buddhism teaches is still more profound, as it includes 

the karma that our own life has produced through the repetition of birth 

and death from the infinite past to the present. While the spiritual 

power is the power which comes from enlightenment or the right 

doctrine. This proves that karma, once created, never disappears until 

its result ripens. Once deeds have been committed during the course of 

life, when they meet with conditions, these karmas will surely produce 

their due results. Karma never gets lost; it is the energy that out of a 

present life conditions a future life in unending sequence. In this 

process there is nothing that loses and there is nothing that passes or 

transmigrates from one life to another; it is only a movement that 

continues unbroken. The being who passes away here and takes birth 

elsewhere is neither the same person nor a totally different one. There 

is the last moment of consciousness (cuti-citta or vinnana) belonging to 

the immediately previous life; immediately next, upon the cessation of 

that consciousness, but conditioned by it, there arises the first moment 
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of consciousness of the present birth which is called a relinking or 

rebirth-consciousness (patisandhi-vinnana). Similarly, the last thought-

moment in this life conditions the first thought-moment in the next. In 

this way consciousness comes into being and passes away yielding 

place to new consciousness. Thus, this perpetual stream of 

consciousness goes on until existence ceases. Existence in a way is 

consciousness, the will to live, to continue. Devout Buddhists should 

always remember that, “the ocean’s water may dry up, mountain may 

waste away, the actions done in former lives are never lost; on the 

contrary, they come to fruit though aeons after aeons pass, until at last 

the debt is paid.”  When we plant a black-pepper seed, black-pepper 

plant grows and we will reap black-pepper, not oranges. Similarly, 

when we act positively, happiness follows, not suffering. When we act 

destructively, misery comes, not happiness. Just as small seed can grow 

into a huge tree with much fruit, small actions can bring large results. 

Therefore, we should try to avoid even small negative actions and to 

create small negative ones. 

 

VIII.The Buddha’s Teachings on Karma and Retribution: 

Retribution means the pain or pleasure resulting in this life from 

the practices or causes and retributions of a previous life. Therefore, 

ancient virtues said: “If we wish to know what our lives were like in 

the past, just look at the retributions we are experiencing currently in 

this life. If we wish to know what retributions will happen to us in the 

future, just look and examine the actions we have created or are 

creating in this life.”  If we understand clearly this theory, then in our daily 

activities, sincere Buddhists are able to avoid unwholesome deeds and 

practice wholesome deeds. As above mentioned, karma-reward means the 

retribution of karma correspond to good or evil. However, according to the 

Hua-Yen sect, the body of karmaic retribution, especially that assumed by a 

bodhisattva to accord with the conditions of those he seeks to save. 

After he had attained enlightenment, the Buddha remained for seven 

weeks at the site of the Bodhi Tree and enjoyed great bliss. During this period 

he realized that what he had come to understand was a profound and difficult 

truth, which other people relished worldly attachment, would find hard to 

grasp. He concluded that it would be pointless to try to teach others about his 

enlightenment, but the great god Brahma Sahampati intervened and implored 

the Buddha to share his discoveries with humankind. The great god Brahma 
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Sahampati intervened and implored the Buddha to share his discoveries with 

humankind. Impelled by his great compassion, the Buddha decided to survey 

the world. He saw that beings are of different kinds: like lotuses in a pond, 

some are immersed underwater, other grow and rest on the surface, and other 

again come right out of the water and stand clear, He understood that just as 

some people have good qualities and others bad, some would be easy to teach 

and others would be difficult. Because of this diversity and out of his great 

compassion for all beings, the Buddha changed his mind and resolved to teach. 

Among these teachings, the teachings on karmas and retributions in his 

scriptures are all-time precious to all of us.   

The Buddha’s general teachings on “karma”: When a disciple came 

to the Buddha penitent over past misdeeds, the Buddha did not promise any 

forgiveness, for He knew that each must reap the results of the seeds that he 

had sown. Instead He explained: “If you know that what you have done is 

wrong and harmful, from now on do not do it again. If you know that what you 

have done is right and profitable, continue to do it. Destroy bad karma and 

cultivate good karma. You should realize that what you are in the present is a 

shadow of what you were in the past, and what you will be in the future is a 

shadow of what you are now in the present. You should always apply your 

mind to the present so that you may advance on the way.”  

The Buddha’s teachings on “karma” in the Dhammapada: The 

deed is not well done of which a man must repent, and the reward of which he 

receives, weeping, with tearful face; one reaps the fruit thereof (67). The deed 

is well done when, after having done it, one repents not, and when, with joy 

and pleasure, one reaps the fruit thereof (68). As long as the evil deed done 

does not bear fruit, the fool thinks it is as sweet as honey;  but when it ripens, 

then he comes to grief (69). Those Arhats whose mind is calm, whose speech 

and deed are calm. They have also obtained right knowing, they have thus 

become quiet men (96). Let’s  hasten up to do good. Let’s restrain our minds 

from evil thoughts, for the minds of those who are slow in doing good actions 

delight in evil (116). If a person commits evil, let him not do it again and 

again; he should not rejoice therein, sorrow is the outcome of evil (117). If a 

person does a meritorious deed, he should do it habitually, he should find 

pleasures therein, happiness is the outcome of merit (118). Even an evil-doer 

sees good as long as evil deed has not yet ripened; but when his evil deed has 

ripened, then he sees the evil results (119). Even a good person sees evil  as 

long as his good deed has not yet ripened; but when his good deed has 

ripened, then he sees the good results (120). Do not disregard (underestimate) 

small evil, saying, “it will not matter to me.” By the falling of drop by drop, a 

water-jar is filled; likewise, the fool becomes full of evil, even if he gathers it 

little by little (121). Do not disregard small good, saying, “it will not matter to 
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me.” Even by the falling of drop by drop, a water-jar is filled; likewise, the 

wise man, gathers his merit little by little (122). An evil deed is better not 

done, a misdeed will bring future suffering. A good deed is better done now, 

for after doing it one does not grieve (314).   

The Buddha’s teachings on “karma” and “Compensation” in the 

Earth-Store Bodhisattva Sutra: The Earth-Store Bodhisattva advises 

sentient beings based on their circumstances. If Earth Store Bodhisattva meets 

those who take life, he speaks of a retribution of a short lifespan. If he meets 

robbers and petty thieves, he speaks of a retribution of poverty and acute 

suffering. If he meets those who commit sexual misconduct, he speaks of the 

retribution of  being born as pigeons and as mandrin ducks and drakes. If he 

meets those of harsh speech, he speaks of the retribution of a quarreling 

family. If he meets slanderers, he speaks of the retribution of a tongueless and 

cankerous mouth. If he meets those with anger and hatred, he speaks of being 

ugly and crippled. If he meets those who are stingy, he speaks of frustrated 

desires. If he meets gluttons, he speaks of the retribution of hunger, thirst and 

sicknesses (illnesses) of the throat. If he meets those who enjoy hunting, he 

speaks of a frightening insanity and disastrous fate. If  he meets those who 

rebel against their parens, he speaks of the retribution of being killed in 

natural disasters. If he meets those who set fire to mountains or forests, he 

speaks of the retribution of seeking to commit suicide in the confusion of 

insanity. If he meets malicious parents or step-parents, he speaks of the 

retribution of being flogged in future lives. If he meets those who net and trap 

young animals, he speaks of the retribution of being separated from their own 

children. If he meets those who slander the Triple Jewel, he speaks of the 

retribution of being blind, deaf or mute. If he meets those who slight the 

Dharma and regard the teachings with arrogance, he speaks of the retribution 

of dwelling in the evil paths forever. If he meets those who destroy  or misuse 

possessions of the permanently dwelling, he speaks of the retribution of 

revolving in the hells for millions of kalpas. If he meets those wo defile the 

pure conduct of others and falsely accuse the Sangha, he speaks of the 

retribution of an eternity in the animal realm. If he meets those who scald, 

burn, behead, chop up or othewise harm living beings, he speaks of the 

retribution of repayment in kind. If he meets those who violate precepts and 

the regulations of pure eating, he speaks of the retribution of being born as 

birds and beasts suffering from hunger and thirst. If he meets those who are 

arrogant and haughty, he speaks of the retribution of being servile and of low 

classes. If he meets those whose double-tongued behavior causes dissension 

and discord, he speaks of retribution of tonguelessness (being mute) and 

speech impediments. If he meets those of deviant view, he speaks of the 

retribution of rebirth in the frontier regions.  
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Practitioners should always remember that although the supreme goal of 

Buddhism is the supreme Enlightenment and liberation, the Buddha also 

taught that Buddhist practice is the source of happiness. It can lead to the end 

of human suffering and miseries. The Buddha was also a man like all other 

men, but why could he become a Great Enlightened One? The Buddha never 

declared that He was a Deity. He only said that all living beings have a 

Buddha-Nature that is the seed of Enlightenment. He attained it by renouncing 

his princely position, wealth, prestige and power for the search of Truth that 

no one had found before. As Buddhist followers, we practice Buddhist tenets, 

not for entreating favors but for for following the Buddha’s example by 

changing bad karmas to good ones or no karma at all. Since people are 

different from one another, some are rich and intelligent, some are poor and 

stupid. It can be said that this is due to their individual karma, each person has 

his own circumstances. Buddhists believe that we reap what we have sown. 

This is called the law of causality or karma, which is a process, action, energy 

or force. Karmas of deeds, words and thoughts all produce an effect, either 

happiness or miseries, wealth or poverty. Karma does not mean 

“determinism,” because if everything is predetermined, then there would be 

no free will and no moral or spiritual advancement. Karma is not fixed, but 

can be changed. It cannot shut us in its surroundings indefinitely. On the 

contrary, we all have the ability and energy to change it. Our fate depends 

entirely on our deeds; in other words, we are the architects of our karma. 

Cultivating in accordance with the Buddha’s Teachings means we change the 

karma of ourselves; changing our karmas by not  only giving up our bad 

actions or misdeeds, but also forgiving offences directed against us by others. 

We cannot blame anyone else for our miseries and misfortunes. We have to 

face life as it is and not run away from it, because there is no place on earth to 

hide from karma. Performing good deeds is indispensable for our own 

happiness; there is no need of imploring favors from deities or simply showing 

repentance. Changing karma also means remembrance of karma and using 

wisdom to distinguish virtue from evil and freedom from constraint so that we 

are able to avoid evil deeds, to do meritorious deeds, or not to create any 

deeds at all. Changing karma also means to purify our minds rather than 

praying, performing rites, or torturing our bodies. Changing karma also means 

to change your narrow-minded heart into a heart full of love and compassion 

and accomplish the four boundless hearts, especially the hearts of loving-

kindness and compassion. True Buddhists should always remember that 

sooner or later everyone has to die once. After death, what can we bring with 

us? We cannot bring with us any worldly possessions; only our bad or good 

karma will follow us like a shadow of our own. 
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Chöông Hai Möôi Laêm 

Chapter Twenty-Five 

 

Thuyeát Duyeân Khôûi  

Trong Giaùo Thuyeát Nhaø Phaät 

 

I. Toång Quan Vaø YÙ Nghóa Cuûa Nhaân Trong Giaùo Thuyeát Nhaø  

Phaät: 

Theo Ñöùc Phaät, nhaân laø nhaân maø baïn ñaõ gieo, thì töø ñoù baïn phaûi 

gaët laáy keát quaû töông öùng, khoâng coù ngoaïi leä. Neáu baïn gieo nhaân toát, 

aét gaët quaû toát. Vaø neáu baïn gieo nhaân xaáu, aét nhaän laáy quaû xaáu. Vì vaäy 

maø neáu baïn gieo moät nhaân naøo ñoù vôùi nhöõng duyeân khaùc ñi keøm, moät 

quaû baùo hay haäu quaû naøo ñoù seõ ñeán, khoâng coù ngoaïi leä.  Ñöùc Phaät daïy: 

“Do söï noái keát cuûa caùc chuoãi nhaân duyeân maø coù söï sinh, coù söï dieät.” 

Nhaân quaû trong ñaïo Phaät khoâng phaûi laø chuyeän tin hay khoâng tin. Cho 

duø baïn khoâng tin nhaân quaû thì nhaân quaû vaãn vaän haønh ñuùng theo chieàu 

höôùng maø noù phaûi vaän haønh. Nhaân chính laø chuûng töû (haït). Caùi goùp 

phaàn cho söï lôùn maïnh cuûa noù laø duyeân (hay ñieàu kieän). Troàng moät caùi 

haït xuoáng ñaát laø gieo nhaân. Nhöõng ñieàu kieän laø nhöõng yeáu toá phuï vaøo 

goùp phaàn laøm cho caùi haït naåy maàm vaø lôùn leân nhö ñaát ñai, nöôùc, aùnh 

naéng maët trôøi, phaân boùn vaø ngöôøi laøm vöôøn, vaân vaân. 

Nhaân coù nghóa laø nguyeân nhaân hay caùi ñi ôû tröôùc; ñieàu kieän, lyù do, 

nguyeân lyù (nguyeân nhaân). Nhaân caên baûn taïo ra nghieäp quaû vaø söï taùi 

sanh. Heã gaây nhaân aét gaët quaû. Moïi haønh ñoäng laøm nhaân seõ coù moät keát 

quaû hay haäu quaû. Cuõng nhö vaäy, keát quaû hay haäu quaû ñeàu coù nhaân cuûa 

noù. Luaät nhaân quaû laø khaùi nieäm caên baûn trong ñaïo Phaät, noù chi phoái taát 

caû moïi tröôøng hôïp. Ngöôøi Phaät töû tin luaät nhaân quaû chöù khoâng khoâng 

phaûi thöôûng phaït. Heã coù nhaân aét coù quaû. Töông töï, heã coù quaû aét coù 

nhaân. Luaät nhaân quaû laø yù nieäm caên baûn trong Phaät giaùo chi phoái moïi 

hoaøn caûnh. Ñaây laø ñònh luaät caên baûn cuûa vaïn höõu, neáu moät ngöôøi gieo 

haït gioáng toát thì chaéc chaén ngöôøi ñoù seõ gaët quaû toát; neáu ngöôøi aáy gieo 

haït gioáng xaáu thì hieån nhieân phaûi gaët quaû xaáu. Duø keát quaû coù theå mau 

hay chaäm, moïi ngöôøi chaéc chaén seõ nhaän nhöõng keát quaû töông öùng vôùi 

nhöõng haønh ñoäng cuûa mính. Ngöôøi naøo thaâm hieåu nguyeân lyù naøy seõ 

khoâng bao giôø laøm ñieàu xaáu.  
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Luaät nhaân quaû coøn coù nghóa laø söï töông quan giöõa nguyeân nhaân vaø 

keát quaû trong luaät veà “Nghieäp” cuûa Phaät giaùo. Nhaân laø nguyeân nhaân, laø 

naêng löïc phaùt ñoäng; quaû laø keát quaû, laø söï hình thaønh cuûa naêng löïc phaùt 

ñoäng. Ñònh luaät nhaân quaû chi phoái vaïn söï vaïn vaät trong vuõ truï khoâng 

coù ngoaïi leä Moïi haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû cuûa noù. 

Gioáng nhö vaäy, moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân quaû laø 

luaät caên baûn  trong Phaät giaùo chi phoái moïi hoaøn caûnh. Luaät aáy daïy raèng 

ngöôøi laøm vieäc laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû töông ñöông. 

Ngöôøi laønh ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng thöôøng ngöôøi 

ta khoâng hieåu chöõ phöôùc theo nghóa taâm linh, maø hieåu theo nghóa giaøu 

coù, ñòa vò xaõ hoäi, hoaëc uy quyeàn chaùnh trò. Chaúng haïn nhö ngöôøi ta baûo 

raèng ñöôïc laøm vua laø do quaû cuûa möôøi nhaân thieän ñaõ gieo tröôùc, coøn 

ngöôøi cheát baát ñaéc kyø töû laø do traû quaû xaáu ôû kieáp naøo, daàu kieáp naày 

ngöôøi aáy khoâng laøm gì ñaùng traùch. Theo Phaät giaùo, coù söï hieän höõu cuûa 

nhaân quaû ñoàng thôøi; coù nghóa laø nhaân laø quaû, quaû laø nhaân. Nhaân coù quaû 

nhö laø nhaân cuûa chính noù, gieo haït cho quaû, roài quaû laïi cho haït. Nhaân 

quaû baùo öùng thoâng caû ba ñôøi: hieän baùo, sanh baùo, vaø haäu baùo. 

 

II. Toång Quan Vaø YÙ Nghóa Cuûa Duyeân Trong Giaùo Thuyeát Nhaø 

Phaät:  

Duyeân laø nhöõng hoaøn caûnh beân ngoaøi. Neáu ñaïo löïc yeáu thì chuùng 

ta coù theå bò hoaøn caûnh beân ngoaøi loâi cuoán; tuy nhieân neáu ñaïo löïc cao 

thì khoâng coù thöù gì coù theå loâi cuoán mình ñöôïc, nhö lôøi cuûa Luïc Toå Hueä 

Naêng: “khoâng phaûi phöôùn ñoäng, cuõng khoâng phaûi gioù ñoäng, maø chính 

taâm mình ñoäng.” Nhö vaâng giöõ ñuùng theo lôøi toå daïy, thì khoâng coù 

duyeân naøo coù theå laøm phaân boùn cho kieáp luaân hoài ñöôïc. Coù theå nghieäp 

ñôøi tröôùc hay ñôøi naày chuùng ta ñaõ töøng laên troâi taïo nghieäp. Tuy nhieân, 

Hoøa thöôïng Thích Thanh Töø, moät thieàn sö noåi tieáng trong lòch söû Phaät 

giaùo Vieät Nam caän ñaïi ñaõ khaúng ñònh: “Tu laø chuyeån nghieäp.” Nhö 

vaäy nhaân taïo nghieäp cuûa baát cöù ñôøi naøo, ñeàu coù theå chuyeån ñöôïc. Phaät 

töû chôn thuaàn phaûi coá gaéng duïng coâng tu haønh sao cho khoâng taïo theâm 

nhaân môùi. Coå ñöùc daïy: “Boà taùt sôï nhaân, chuùng sanh sôï quaû.” Duø haõy 

coøn laø phaøm phu, chuùng ta neân bieát sôï nhôn ñeå khoâng haùi quaû. Phaät 

daïy taâm yeân caûnh laëng. Nhö vaäy, söï quyeát ñònh trong taâm cuõng laø söï 

quyeát ñònh Phaät quaû trong töông lai. 

Duyeân coù nghóa laø ñieàu kieän. Noùi caùch khaùc, duyeân laø moät loaïi 

nhaân gaây ra do hoaøn caûnh beân ngoaøi. Töø Baéc Phaïn “Hetupratyaya” 
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nghóa laø nguyeân nhaân hay nguyeân nhaân tính hay tính nhaân duyeân. Hetu 

vaø Pratyaya thöïc ra ñoàng nghóa vôùi nhau. Tuy nhieân, hetu ñöôïc xem laø 

moät nhaân toá thaâm saâu vaø hieäu quaû hôn Pratyaya. Caûnh ñoái ñaõi vôùi taâm 

thöùc (phaùp taâm vaø sôû taâm laø naêng duyeân, caûnh laø sôû duyeân). Ñaây cuõng 

chính laø phöông tieän nhaân (chaúng haïn nhö nöôùc vaø ñaát laøm phöông tieän 

cho haït gioáng naãy maàm). Nhaân phuï, hoaøn caûnh hay ñieàu kieän beân 

ngoaøi, ñoái laïi vôùi nhaân chính hay chuûng töû. Nhaân (Hetu) laø haït, trong 

khi duyeân (Pratyaya) laø ñaát, möa, naéng, vaân vaân. Duyeân coøn coù nghóa 

laø trôï duyeân hay duyeân phaùt trieån do nhöõng ñieàu kieän beân ngoaøi (taát caû 

goác thieän, coâng ñöùc giuùp ñôû cho caùi nhaân, laøm naûy sinh caùi tính cuûa caùi 

nhaân chaân chính). Duyeân laø hoã trôï hay söï phaùt trieån beân ngoaøi giuùp 

phaùt trieån Phaät taùnh, ñoái laïi vôùi Chính Nhaân Phaät Taùnh hay chaân nhö 

hay Phaät taùnh töï noù. Taát caû caùc phaùp höõu vi ñeàu do duyeân hay ñieàu 

kieän maø sanh ra (laáy quaû maø goïi teân). Caùi taâm duyeân (nöông) theo söï 

töôùng, ñoái laïi vôùi duyeân lyù (tin vaøo söï töôùng nhaân quaû baùo öùng laø 

duyeân söï; tin vaøo dieäu lyù cuûa phaùp tính phi nhaân phi quaû laø duyeân lyù); 

nhö thieàn quaùn veà hoùa thaân vaø baùo thaân ñoái laïi vôùi phaùp thaân.  

Vaïn söï vaïn vaät hay caùc phaùp höõu vi ñeàu töø duyeân maø khôûi leân, chöù 

khoâng coù töï taùnh. Theo ñaïo Phaät, nhaân loaïi vaø caùc loaøi höõu tình ñeàu töï 

taïo, hoaëc chuû ñoäng hoaëc thuï ñoäng. Vuõ truï khoâng phaûi laø quy taâm ñoäc 

nhaát; noù laø moâi tröôøng coïng sinh cuûa vaïn höõu. Phaät giaùo khoâng tin raèng 

vaïn höõu ñeán töø moät nguyeân nhaân ñoäc nhaát, nhöng cho raèng moïi vaät 

nhaát ñònh phaûi ñöôïc taïo thaønh ít nhaát laø hai nguyeân nhaân. Nhöõng saùng 

hoùa hay bieán thaønh cuûa caùc nguyeân nhaân ñi tröôùc noái tieáp trong lieân 

tuïc thôøi gian, quaù khöù, hieän taïi vaø vò lai, nhö moät chuoãi daây xích. Chuoãi 

xích naày ñöôïc chia thaønh 12 boä phaän, goïi laø 12 khoen nhaân duyeân vì 

moãi boä phaän lieân quan nhau vôùi coâng thöùc nhö sau “Caùi naày coù neân caùi 

kia coù; caùi naày sinh neân caùi kia sinh. Caùi naày khoâng neân caùi kia khoâng; 

caùi naày dieät neân caùi kia dieät.” Theo giaùo lyù nhaø Phaät, neáu phaùp quaùn 

taâm chính töø taâm naøy sinh khôûi moät caùch töï nhieân, thì nhaân duyeân 

khoâng caàn thieát. Taâm coù maët do nhaân vaø duyeân. Taâm khoâng coù naêng 

löïc töï phaùt sinh moät caùch töï nhieân. Taâm khoâng theå phaùt sinh moät caùch 

töï nhieân, nhöng duyeân cuõng khoâng theå töï phaùt sinh moät caùch töï nhieân. 

Neáu nhö taâm vaø duyeân, moãi caùi ñeàu thieáu töï taùnh, laøm theá naøo laïi laø 

moät thöïc taïi khi gaëp gôõ nhau? Khoù maø noùi veà töï taùnh hoaëc noùi veà söï 

sinh khôûi khi caû hai gaëp nhau; khi caùch ly thì chuùng hoaøn toaøn khoâng 

sinh khôûi. Baây giôø, neáu moät caùi sinh khôûi thieáu töï taùnh, laøm caùch naøo 



 634 

ngöôøi ta coù theå noùi ñeán moät traêm caûnh giôùi hay moät ngaøn nhö thò nhö laø 

coù töï taùnh? Bôûi vì taâm khoâng coù töï taùnh, vì vaäy baát cöù nhöõng gì töø taâm 

sinh cuõng laø khoâng.  

 

III. Lyù Nhaân Duyeân Theo Quan Ñieåm Phaät Giaùo: 

Lyù Nhaân Duyeân: Lyù nhaân duyeân laø moät trong nhöõng giaùo thuyeát 

thaâm saâu trong Phaät giaùo. Ai trong chuùng ta cuõng ñeàu bieát nhaân laø gì 

vaø duyeân laø gì. Tuy nhieân, theo Ñöùc Phaät, lyù Nhaân Duyeân raát thaâm 

saâu. Nhieàu ngöôøi tin raèng lyù nhaân duyeân laø moät trong nhöõng chuû ñeà 

khoù nhaát trong Phaät giaùo. Thaät vaäy, coù laàn ngaøi A Nan cho raèng maëc 

daàu lyù nhaân duyeân coù veû khoù khaên, nhöng giaùo thuyeát naày thaät ra ñôn 

giaûn; vaø Ñöùc Phaät ñaõ quôû A Nan raèng giaùo lyù nhaân duyeân raát thaâm saâu 

chôù khoâng ñôn giaûn ñaâu. Tuy nhieân, giaùo lyù nhaân duyeân trong ñaïo Phaät 

raát roõ raøng vaø deã hieåu. Nhaân ñoù Ñöùc Phaät ñaõ ñöa ra hai thí duï cho ñaïi 

chuùng. Tröôùc heát laø thí duï veà ngoïn ñeøn, Ngaøi noùi ngoïn löûa cuûa ngoïn 

ñeøn daàu chaùy ñöôïc laø do daàu vaø tim ñeøn. Nghóa laø khi coù daàu vaø tim 

ñeøn thì ngoïn löûa cuûa ñeøn chaùy. Neáu khoâng coù hai thöù ñoù thì ñeøn taét. 

Beân caïnh ñoù, yeáu toá gioù cuõng quan troïng, neáu gioù lôùn quaù thì ngoïn ñeøn 

daàu khoâng theå tieáp tuïc chaùy ñöôïc. Thí duï thöù hai veà moät caùi maàm caây. 

Maàm caây naåy nôû khoâng chæ tuøy theo hoät gioáng, maø coøn tuøy thuoäc vaøo 

ñaát, nöôùc, khoâng khí vaø aùnh saùng maët trôøi nöõa. Nhö vaäy, khoâng moät 

hieän töôïng naøo laïi khoâng taùc duïng ñeán lyù nhaân duyeân. Taát caû moïi hieän 

töôïng khoâng theå phaùt sanh neáu khoâng coù moät nhaân vaø moät hoaëc nhieàu 

duyeân. Moïi vaät trong theá giôùi hieän töôïng, duyeân khôûi duyeân sanh, laø söï 

phoái hôïp cuûa nhöõng nguyeân nhaân vaø ñieàu kieän khaùc nhau (bôûi Thaäp 

Nhò nhaân duyeân). Chuùng hieän höõu töông ñoái vaø khoâng coù thöïc theå. Ñöùc 

Phaät thöôøng baøy toû raèng Ngaøi giaùc ngoä baèng moät trong hai caùch, hoaëc 

hieåu roõ Töù Dieäu Ñeá, hay am töôøng Lyù Nhaân Duyeân. Ngöôïc laïi Ngaøi 

nhaán maïnh muoán ñaït ñöôïc giaùc ngoä ngöôøi ta phaûi hieåu roõ nhöõng chaân 

lyù aáy. 

Theo ñaïo Phaät, moïi söï moïi vaät ñeàu phaûi nöông nhôø nhau maø thaønh. 

Thaät vaäy, moïi söï moïi vaät trong vuõ truï khoâng theå ñöùng rieâng moät mình 

maø coù ñöôïc; traùi laïi phaûi nöông nhôø nhau maø thaønh. Rieâng veà loaøi höõu 

tình nhö con ngöôøi thì do möôøi hai nhaân duyeân nöông nhau maø thaønh 

moät chuoãi sinh töû voâ haïn, noái tieáp töø quaù khöù ñeán hieän taïi vaø vò lai. 

Muoán hieåu roõ guoàng maùy cuûa cuûa söï sinh töû luaân hoài cuûa kieáp ngöôøi 

trong beå khoå traàn gian, Phaät töû neân thoâng ñaït thuyeát “Thaäp Nhò Nhaân 
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Duyeân” vaø phaûi tìm hieåu phöông phaùp ñeå dieät tröø caùi voøng laån quaån 

sinh töû luaân hoài aáy. Nhaân laø coâng naêng sinh tröôûng taát caû söï vaät, duyeân 

laø söï trôï giuùp cho coâng naêng ñöôïc thöïc hieän. Cuõng nhö gieo ñaäu ñöôïc 

ñaäu, nhöng tröôùc heát chuùng ta phaûi coù haït ñaäu gioáng, gieo xuoáng ñaát, 

roài nhôø aùnh saùng maët trôøi, möa, töôùi, boùn phaân, nhaân coâng chaêm soùc 

môùi coù söï naåy maàm thaønh caây ñaäu, traùi ñaäu. Haït gioáng laø nhaân; ñaát, 

aùnh saùng, nöôùc, vaân vaân laø duyeân. Do nhaân coù duyeân trôï giuùp neân coù 

quaû. Theo Phaät giaùo, quaû khoâng bao giôø do moät nhaân duy nhaát maø 

thaønh; nhieàu nhaân vaø nhieàu duyeân môùi thaønh moät quaû. Vì vaäy chuùng ta 

coù theå keát luaän vaïn vaät trong vuõ truï nöông nhau maø phaùt sanh, ñaây laø 

ñònh luaät taát yeáu. Thaäp Nhò Nhaân Duyeân laø möôøi hai maéc xích trong 

voøng sanh töû. Nhaân duyeân sinh saûn trong leä thuoäc. Taát caû caùc hieän 

töôïng theå chaát vaø taâm thaàn taïo thaønh söï soáng cuûa chuùng sanh ñeàu coù 

nhöõng lieân heä phuï thuoäc laãn nhau. Ñaây laø möôøi hai raøng buoäc sinh linh 

vaøo luaân hoài sinh töû. 

Theo Ñöùc Phaät, coù nhaân vaø duyeân aét coù quaû. Nhaân laø caùi nhaân maø 

baïn ñaõ gieo, thì töø ñoù baïn phaûi gaët laáy keát quaû töông öùng, khoâng coù 

ngoaïi leä. Neáu baïn gieo nhaân toát, aét gaët quaû toát. Vaø neáu baïn gieo nhaân 

xaáu, aét nhaän laáy quaû xaáu. Vì vaäy maø neáu baïn gieo moät nhaân naøo ñoù 

vôùi nhöõng duyeân khaùc ñi keøm, moät quaû baùo hay haäu quaû naøo ñoù seõ 

ñeán, khoâng coù ngoaïi leä. Ñöùc Phaät daïy: “Do söï noái keát cuûa caùc chuoãi 

nhaân duyeân maø coù söï sinh, coù söï dieät.” Nhaân quaû trong ñaïo Phaät khoâng 

phaûi laø chuyeän tin hay khoâng tin. Cho duø baïn khoâng tin nhaân quaû thì 

nhaân quaû vaãn vaän haønh ñuùng theo chieàu höôùng maø noù phaûi vaän haønh. 

Nhaân chính laø chuûng töû (haït). Caùi goùp phaàn cho söï lôùn maïnh cuûa noù laø 

duyeân (hay ñieàu kieän). Troàng moät caùi haït xuoáng ñaát laø gieo nhaân. 

Nhöõng ñieàu kieän laø nhöõng yeáu toá phuï vaøo goùp phaàn laøm cho caùi haït 

naåy maàm vaø lôùn leân nhö ñaát ñai, nöôùc, aùnh naéng maët trôøi, phaân boùn vaø 

ngöôøi laøm vöôøn, vaân vaân. 

Theo ñaïo Phaät, ai hieåu ñöôïc baûn chaát phuï thuoäc laãn nhau hay 

duyeân khôûi, töùc laø ñaõ hieåu ñöôïc Phaùp, maø ai hieåu ñöôïc Phaùp, töùc laø ñaõ 

thaáy Phaät vaäy. Baûn chaát phuï thuoäc vaøo nhau trong giaùo lyù nhaø Phaät coù 

nghóa laø moïi vaät, moïi hieän töôïng, hay moïi bieán coá trong vuõ truï naày ñeàu 

phuï thuoäc vaøo nhau vôùi nhöõng nhaân duyeân khaùc nhau ñeå sanh khôûi. 

Ñaïo Phaät khoâng chaáp nhaän moät tranh luaän veà söï vaät hình thaønh moät 

caùch hoaøn toaøn töï nhieân, khoâng heà coù nguyeân nhaân vaø ñieàu kieän; ñaïo 

Phaät cuõng khoâng chaáp nhaän söï tranh luaän khaùc veà vieäc söï vaät thaønh 
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hình töø moät ñaáng saùng taïo ñaày quyeàn naêng. Theo Phaät giaùo, moïi ñoái 

töôïng vaät chaát ñeàu do caùc thaønh phaàn hôïp laïi ñeå laøm thaønh moät thöïc 

theå troïn veïn, vaø cuõng nhö vaäy moät thöïc theå troïn veïn phuï thuoäc vaøo söï 

toàn taïi cuûa caùc thaønh phaàn. Noùi caùch khaùc, moïi söï vaät, moïi hieän töôïng 

chæ hieän höõu nhö laø keát quaû cuûa söï keát hôïp ñoàng thôøi cuûa taát caû nhöõng 

yeáu toá taïo thaønh. Nhö vaäy khoâng coù moät söï vaät naøo coù töï tính ñoäc laäp 

hay rieâng leõ trong vuõ truï naày. Tuy nhieân, noùi nhö vaäy khoâng coù nghóa 

laø söï vaät khoâng hieän höõu; söï vaät coù hieän höõu nhöng chuùng khoâng coù 

tính ñoäc laäp hay töï toàn cuûa chính chuùng. Khi chuùng ta hieåu ñöôïc lyù 

nhaân duyeân hay thaáu suoát neàn taûng veà baûn chaát cuûa thöïc taïi, chuùng ta 

seõ thaáy raèng moïi thöù caûm nhaän vaø theå nghieäm ñeàu khôûi leân nhö laø keát 

quaû cuûa söï töông taùc vaø keát hôïp cuûa caùc taùc nhaân vaø caùc ñieàu kieän. 

Noùi caùch khaùc, khi thoâng hieåu lyù nhaân duyeân coù nghóa laø chuùng ta cuõng 

ñoàng thôøi cuõng thoâng hieåu luoân luaät nhaân quaû. 

Duyeân Khôûi: Duyeân coù nghóa laø nhaân phuï, hoaøn caûnh hay ñieàu 

kieän beân ngoaøi, ñoái laïi vôùi nhaân chính hay chuûng töû. Nhaân (Hetu) laø 

haït, trong khi duyeân (Pratyaya) laø ñaát, möa, naéng, vaân vaân. Nhö vaäy, 

duyeân laø nhöõng hoaøn caûnh beân ngoaøi. Neáu ñaïo löïc yeáu thì chuùng ta coù 

theå bò hoaøn caûnh beân ngoaøi loâi cuoán; tuy nhieân neáu ñaïo löïc cao thì 

khoâng coù thöù gì coù theå loâi cuoán mình ñöôïc, nhö lôøi cuûa Luïc Toå Hueä 

Naêng: “khoâng phaûi phöôùn ñoäng, cuõng khoâng phaûi gioù ñoäng, maø chính 

taâm mình ñoäng.” Nhö vaâng giöõ ñuùng theo lôøi toå daïy, thì khoâng coù 

duyeân naøo coù theå laøm phaân boùn cho kieáp luaân hoài ñöôïc. Duyeân bieán laø 

söï chuyeån bieán theo duyeân hay hoaøn caûnh beân ngoaøi. Trong lyù thuyeát 

Duy Thöùc, duyeân töï noù ñöôïc goïi laø bieán. Haønh giaû neân luoân nhôù raèng yù 

thöùc trong taâm phaân bieät caùc phaùp khôûi leân töø naêm thöùc. Nhöõng trôï 

duyeân hay duyeân phaùt trieån do nhöõng ñieàu kieän beân ngoaøi (taát caû goác 

thieän, coâng ñöùc giuùp ñôû cho caùi nhaân, laøm naûy sinh caùi tính cuûa caùi 

nhaân chaân chính). 

Theo Giaùo Sö Junjiro Takakusu, nhöõng ñònh nghóa sau ñaây caên cöù 

treân söï giaûi thích veà Duyeân Khôûi trong quyeån saùch cuûa oâng coù nhan ñeà 

laø Cöông Yeáu Trieát Hoïc Phaät Giaùo: Thöù nhaát, söï vaät chôø duyeân maø 

naåy sinh, ñoái laïi vôùi taùnh giaùc hay chaân nhö. Thöù nhì, vaïn söï vaïn vaät 

hay caùc phaùp höõu vi ñeàu töø duyeân maø khôûi leân, chöù khoâng coù töï taùnh. 

Thöù ba, Phaät giaùo khoâng coi troïng yù nieäm veà nguyeân lyù caên nhaân hay 

nguyeân nhaân ñeä nhaát nhö ta thöôøng thaáy trong caùc heä thoáng trieát hoïc 

khaùc; vaø cuõng khoâng baøn ñeán yù nieäm veà vuõ truï luaän. Taát nhieân, trieát 
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hoïc veà Thaàn hoïc khoâng theå naøo phaùt trieån trong Phaät giaùo. Ñöøng ai 

mong coù cuoäc thaûo luaän veà Thaàn hoïc nôi moät trieát gia Phaät giaùo. Ñoái 

vôùi vaán ñeà saùng theá, ñaïo Phaät coù theå chaáp nhaän baát cöù hoïc thuyeát naøo 

maø khoa hoïc coù theå tieán haønh, vì ñaïo Phaät khoâng thöøa nhaän coù moät 

xung ñoät naøo giöõa toân giaùo vaø khoa hoïc. Thöù tö, theo ñaïo Phaät, nhaân 

loaïi vaø caùc loaøi höõu tình ñeàu töï taïo, hoaëc chuû ñoäng hoaëc thuï ñoäng. Vuõ 

truï khoâng phaûi laø quy taâm ñoäc nhaát; noù laø moâi tröôøng coïng sinh cuûa 

vaïn höõu. Phaät giaùo khoâng tin raèng vaïn höõu ñeán töø moät nguyeân nhaân 

ñoäc nhaát, nhöng cho raèng moïi vaät nhaát ñònh phaûi ñöôïc taïo thaønh ít nhaát 

laø hai nguyeân nhaân. Nhöõng saùng hoùa hay bieán thaønh cuûa caùc nguyeân 

nhaân ñi tröôùc noái tieáp trong lieân tuïc thôøi gian, quaù khöù, hieän taïi vaø vò 

lai, nhö moät chuoãi daây xích. Chuoãi xích naày ñöôïc chia thaønh 12 boä 

phaän, goïi laø 12 khoen nhaân duyeân vì moãi boä phaän lieân quan nhau vôùi 

coâng thöùc nhö sau “Caùi naày coù neân caùi kia coù; caùi naày sinh neân caùi kia 

sinh. Caùi naày khoâng neân caùi kia khoâng; caùi naày dieät neân caùi kia dieät.”  

Thuyeát Duyeân Khôûi: Nhö treân ñaõ noùi, duyeân khôûi coù nghóa laø söï 

vaät chôø duyeân maø naåy sinh, ñoái laïi vôùi taùnh giaùc hay chaân nhö; hay 

vaïn söï vaïn vaät hay caùc phaùp höõu vi ñeàu töø duyeân maø khôûi leân, chöù 

khoâng coù töï taùnh. Phaät giaùo khoâng ñoàng yù coù caùi goïi laø toàn theå, cuõng 

khoâng coù caùi goïi laø ñaáng saùng taïo. Nhöng ñieàu naøy khoâng coù nghóa laø 

taát caû sinh vaät vaø söï vaät khoâng hieän höõu. Chuùng khoâng theå hieän höõu 

vôùi moät baûn theå hay moät tinh theå thöôøng haèng nhö ngöôøi ta thöôøng 

nghó, maø chuùng hieän höõu do nhöõng töông quan hay nhöõng taäp hôïp cuûa 

nhaân quaû. Moïi söï hieän höõu, hoaëc caù nhaân hoaëc vaïn höõu, ñeàu baét nguoàn 

töø nguyeân lyù nhaân quaû, vaø hieän höõu trong söï phoái hôïp cuaû nhaân quaû. 

Taâm ñieåm cuûa hoaït ñoäng nhaân quaû laø taùc nghieäp rieâng cuûa moïi caù theå, 

vaø taùc nghieäp seõ ñeå laïi naêng löïc tieàm aån cuûa noù quyeát ñònh söï hieän höõu 

keá tieáp. Theo ñoù, quaù khöù hình thaønh hieän taïi, vaø hieän taïi hình thaønh 

töông lai cuaû chuùng ta. Trong theá giôùi naøy, chuùng ta taïo taùc vaø bieán 

dòch nhö laø moät toaøn theå maø chuùng ta cöù tieán haønh maõi trong cuoäc 

soáng. Theo ñaïo Phaät, khoâng coù caùi gì ngaãu nhieân, cuõng khoâng coù caùi 

goïi laø nguyeân nhaân ñaàu tieân. Moïi vaät trong theá giôùi hieän höõu ñeàu do söï 

phoái hôïp cuûa nhieàu nhaân duyeân khaùc nhau (12 nhaân duyeân). Theo Kinh 

Trung Boä, Ñöùc Phaät daïy: “Tuøy thuoäc vaøo daàu vaø tim ñeøn maø ngoïn löûa 

cuûa ñeøn buøng chaùy; noù khoâng phaûi sinh ra töø trong caùi naøy cuõng khoâng 

phaûi töø trong caùi khaùc, vaø cuõng khoâng coù moät nguyeân ñoäng löïc naøo 

trong chính noù; hieän töôïng giôùi cuõng vaäy, noù khoâng heà coù caùi gì thöôøng 
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taïi trong chính noù. Chuùng ta cuõng vaäy, chuùng ta khoâng hieän höõu moät 

caùch ngaãu nhieân, maø hieän höõu vaø soáng nhôø phaùp naøy. Ngay khi chuùng 

ta hieåu ñöôïc söï vieäc naøy, chuùng ta yù thöùc ñöôïc caùi neàn taûng vöõng chaéc 

cuûa chuùng ta vaø khieán cho taâm mình thoaûi maùi. Chaúng chuùt boác ñoàng 

naøo, neàn taûng naøy döïa treân giaùo phaùp vöõng chaûy voâ song. Söï baûo ñaûm 

naøy laø coäi nguoàn cuûa moät söï bình an vó ñaïi cuûa moät caùi thaân khoâng bò 

dao ñoäng vì baát cöù ñieàu gì. Ñaây laø giaùo phaùp truyeàn söùc soáng cho heát 

thaûy chuùng ta. Phaùp khoâng phaûi laø caùi gì laïnh luøng nhöng traøn ñaày söùc 

soáng vaø sinh ñoäng. Taát caû hieän höõu laø khoâng thöïc coù; chuùng laø giaû 

danh; chæ coù Nieát Baøn laø chaân lyù tuyeät ñoái.” 

Moïi hieän töôïng ñeàu ñöôïc sinh ra vaø bieán dòch do bôûi luaät nhaân quaû. 

Töø “Duyeân Khôûi” chæ raèng: moät söï vaät sinh khôûi hay ñöôïc sinh saûn töø 

taùc duïng cuûa moät ñieàu kieän hay duyeân. Moät vaät khoâng thaønh hình neáu 

khoâng coù moät duyeân thích hôïp. Chaân lyù naøy aùp duïng vaøo vaïn höõu vaø 

moïi hieän töôïng trong vuõ truï. Ñöùc Phaät ñaõ tröïc nhaän ñieàu naøy moät caùch 

thaâm saâu ñeán noãi ngay caû khoa hoïc hieän ñaïi cuõng khoâng theå nghieân 

cöùu xa hôn ñöôïc. Khi chuùng ta nhìn kyõ caùc söï vaät quanh ta, chuùng ta 

nhaän thaáy nöôùc, ñaù, vaø ngay caû con ngöôøi, moãi thöù ñeàu ñöôïc saûn sanh 

bôûi moät maãu möïc naøo ñoù vôùi ñaëc tính rieâng cuûa noù. Nhôø vaøo naêng löïc 

hay chieàu höôùng naøo maø caùc duyeân phaùt khôûi nhaèm taïo ra nhöõng söï 

vaät khaùc nhau trong moät traät töï hoaøn haûo töø moät naêng löôïng baát ñònh 

hay caùi khoâng nhö theá?  Khi xeùt ñeán quy cuû vaø traät töï naøy, chuùng ta 

khoâng theå khoâng chaáp nhaän raèng coù moät quy luaät naøo ñoù. Ñoù laø quy 

luaät khieán cho moïi vaät hieän höõu. Ñaây chính laù giaùo phaùp maø Ñöùc Phaät 

ñaõ tuyeân thuyeát. 

Töø caùc vi sinh vaät ñôn baøo ñeán nhöõng hình haøi phöùc taïp hôn vaø tôùi 

ñænh cuûa söï phaùt trieån naøy laø con ngöôøi. Haõy xem haøng tyû naêm troâi 

qua, traùi ñaát chuùng ta khoâng coù söï soáng, nuùi löûa tuoân traøn nhöõng doøng 

thaùc dung nham, hôi nöôùc, vaø khí ñaày caû baàu trôøi. Tuy nhieân, khi traùi 

ñaát nguoäi maùt trong khoaûng hai tyû naêm, caùc vi sinh vaät ñôn baøo ñöôïc 

taïo ra. Haún nhieân chuùng ñöôïc taïo ra nhôø söï vaän haønh cuûa phaùp. Chuùng 

ñöôïc sinh ra khi naêng löôïng “Khoâng” taïo neân neàn taûng cuûa dung nham, 

khí vaø hôi nöôùc gaëp nhöõng ñieàu kieän thích hôïp hay duyeân. Chính Phaùp 

ñaõ taïo ra nhöõng ñieàu kieän cho söï phaùt sinh ñôøi soáng. Do ñoù chuùng ta 

nhaän ra raèng Phaùp khoâng laïnh luøng, khoâng phaûi laø moät nguyeân taéc tröøu 

töôïng maø ñaày sinh ñoäng khieán cho moïi vaät hieän höõu vaø soáng. Ngöôïc 

laïi, moïi söï vaät coù naêng löïc muoán hieän höõu vaø muoán soáng. trong khoaûng 
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thôøi gian hai tyû naêm ñaàu cuûa söï thaønh hình traùi ñaát, ngay caû dung 

nham, khí vaø hôi nöôùc cuõng coù söï soáng thoâi thuùc. Ñoù laø lyù do khieán caùc 

sinh vaät ñôn baøo ñöôïc sinh ra töø caùc thöù aáy khi caùc ñieàu kieän ñaõ hoäi ñuû. 

Nhöõng sinh vaät voâ cuøng nhoû naøy ñaõ traûi qua moïi thöû thaùch nhö söï noùng 

vaø laïnh cöïc ñoä, nhöõng côn hoàng thuûy, vaø nhöõng côn möa nhö thaùc ñoå 

trong khoaûng thôøi gian hai tyû naêm, vaø vaãn tieáp tuïc soáng. Hôn nöõa, 

chuùng daàn daàn tieán hoùa thaønh nhöõng hình haøi phöùc taïp hôn vaø tôùi ñænh 

cuûa söï phaùt trieån naøy laø con ngöôøi. Söï tieán hoùa naøy do bôûi söï thoâi thuùc 

soáng cuûa nhöõng vi sinh vaät ñaàu tieân naøy. Söï soáng coù yù thöùc vaø qua ñoù 

noù muoán soáng, vaø yù thöùc naøy ñaõ coù tröôùc khi coù söï soáng treân traùi ñaát. 

Caùi yù muoán nhö theá coù trong moïi söï vaät trong vuõ truï. Caùi yù muoán nhö 

vaäy coù trong con ngöôøi ngaøy nay. Theo quan ñieåm khoa hoïc, con ngöôøi 

ñöôïc thaønh hình bôûi moät söï taäp hôïp cuûa caùc haït cô baûn, vaø neáu chuùng 

ta phaân tích ñieàu naøy moät caùch saâu saéc hôn, chuùng ta seõ thaáy raèng con 

ngöôøi laø moät söï tích taäp cuûa naêng löôïng. Do ñoù caùi yù muoán soáng chaéc 

chaén phaûi coù trong con ngöôøi. 

Theo Trieát Hoïc Trung Quaùn, thuyeát Duyeân Khôûi laø moät hoïc thuyeát 

voâ cuøng troïng yeáu trong Phaät Giaùo. Noù laø luaät nhaân quaû cuûa vuõ truï vaø 

moãi moät sinh maïng cuûa caù nhaân. Noù quan troïng vì hai ñieåm. Thöù nhaát, 

noù ñöa ra moät khaùi nieäm raát roõ raøng veà baûn chaát voâ thöôøng vaø höõu haïn 

cuûa moïi hieän töôïng. Thöù hai, noù cho thaáy sanh, laõo, beänh, töû vaø taát caû 

nhöõng thoáng khoå cuûa hieän töôïng sinh toàn tuøy thuoäc vaøo nhöõng ñieàu 

kieän nhö theá naøo vaø taát caû nhöõng thoáng khoå naày seõ chaám döùt nhö theá 

naøo khi vaéng maët caùc ñieàu kieän ñoù. Trung Quaùn laáy söï sanh vaø dieät 

cuûa caùc thaønh toá cuûa söï toàn taïi ñeå giaûi thích duyeân khôûi laø ñieàu kieän 

khoâng chính xaùc. Theo Trung Quaùn, duyeân khôûi khoâng coù nghóa laø 

nguyeân lyù cuûa moät tieán trình ngaén nguûi, maø laø nguyeân lyù veà söï leä thuoäc 

vaøo nhau moät caùch thieát yeáu cuûa caùc söï vaät. Noùi goïn, duyeân khôûi laø 

nguyeân lyù cuûa töông ñoái taùnh. Töông ñoái taùnh laø moät khaùm phaù voâ 

cuøng quan troïng cuûa khoa hoïc hieän ñaïi. Nhöõng gì maø ngaøy nay khoa 

hoïc khaùm phaù thì Ñöùc Phaät ñaõ phaùt hieän töø hôn hai ngaøn naêm traêm 

naêm veà tröôùc. Khi giaûi thích duyeân khôûi nhö laø söï leä thuoäc laãn nhau 

moät caùch thieát yeáu hoaëc laø taùnh töông ñoái cuûa moïi söï vaät, phaùi Trung 

Quaùn ñaõ baùc boû moät tín ñieàu khaùc cuûa Phaät giaùo Nguyeân Thuûy. Phaät 

giaùo Nguyeân Thuûy ñaõ phaân tích moïi hieän töôïng thaønh nhöõng thaønh toá, 

vaø cho raèng nhöõng thaønh toá naày ñeàu coù moät thöïc taïi rieâng bieät. Trung 

Quaùn cho raèng chính thuyeát Duyeân Khôûi ñaõ tuyeân boá roõ laø taát caû caùc 
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phaùp ñeàu töông ñoái, chuùng khoâng coù caùi goïi laø ‘thöïc taùnh’ rieâng bieät 

cuûa chính mình. Voâ töï taùnh hay töông ñoái taùnh ñoàng nghóa vôùi ‘Khoâng 

Taùnh,’ nghóa laø khoâng coù söï toàn taïi ñích thöïc vaø ñoäc laäp. Caùc hieän 

töôïng khoâng coù thöïc taïi ñoäc laäp. Söï quan troïng haøng ñaàu cuûa Duyeân 

Khôûi laø vaïch ra raèng söï toàn taïi cuûa taát caû moïi hieän töôïng vaø cuûa taát caû 

thöïc theå treân theá gian naày ñeàu höõu haïn, chuùng khoâng coù söï toàn taïi ñích 

thöïc ñoäc laäp. Taát caû ñeàu tuøy thuoäc vaøo taùc ñoäng hoã töông cuûa voâ soá 

duyeân hay ñieàu kieän haïn ñònh. Ngaøi Long Thoï ñaõ sô löôïc veà Duyeân 

Khôûi nhö sau: “Bôûi vì khoâng coù yeáu toá naøo cuûa söï sinh toàn ñöôïc theå 

hieän maø khoâng coù caùc ñieàu kieän, cho neân khoâng coù phaùp naøo laø chaúng 

‘Khoâng,’ nghóa laø khoâng coù söï toàn taïi ñoäc laäp ñích thöïc.” 

Phaùp Duyeân Khôûi: Phaùp Duyeân Khôûi laø heä quaû taát yeáu ñoái vôùi 

Thaùnh ñeá thöù hai vaø thöù ba trong Töù Thaùnh Ñeá, vaø khoâng theå, nhö moät 

soá ngöôøi coù khuynh höôùng cho raèng ñaây laø moät söï theâm thaét sau naày 

vaøo lôøi daïy cuûa Ñöùc Phaät. Giaùo lyù duyeân khôûi naày luoân luoân ñöôïc giaûi 

thích baèng nhöõng töø ngöõ heát söùc thöïc tieãn, nhöng noù khoâng phaûi laø lôøi 

daïy chæ coù tính giaùo ñieàu, maëc duø thoaït nhìn coù veû nhö vaäy, do tính 

chaát ngaén goïn cuûa caùc lôøi giaûi thích. Nhöõng ai töøng quen thuoäc vôùi 

Tam Taïng Kinh Ñieån ñeàu hieåu raèng Giaùo Lyù Duyeân Khôûi naày ñöôïc 

thieát laäp treân cô sôû laøm roõ neùt nhöõng nguyeân taéc caên baûn cuûa trí tueä. 

Trong lôøi daïy veà taùnh duyeân khôûi cuûa vaïn höõu trong theá gian, ngöôøi ta 

coù theå nhaän ra quan ñieåm cuûa Ñöùc Phaät veà cuoäc ñôøi. Tính duyeân khôûi 

naày dieãn tieán lieân tuïc, khoâng bò giaùn ñoaïn vaø khoâng bò kieåm soaùt bôûi 

baát cöù loaïi töï taùc hay tha taùc naøo caû. Tuy nhieân, cuõng khoâng theå gaùn 

cho giaùo lyù Duyeân Khôûi naày laø quyeát ñònh thuyeát hay ñònh meänh 

thuyeát, bôûi vì trong giaùo lyù naày caû hai moâi tröôøng vaät lyù vaø quan heä 

nhaân quaû cuûa caù nhaân vaän haønh cuøng nhau. Theá giôùi vaät lyù aûnh höôûng 

ñeán taâm cuûa con ngöôøi, vaø taâm cuûa con ngöôøi ngöôïc laïi cuõng aûnh 

höôûng ñeán theá giôùi vaät lyù, hieån nhieân ôû möùc ñoä cao hôn, vì theo Kinh 

Töông Öng Boä, nhö Ñöùc Phaät noùi: “Theá gian bò daãn daét bôûi taâm.” Neáu 

chuùng ta khoâng hieåu yù nghóa chính xaùc cuûa Phaùp Duyeân Khôûi vaø söï 

öùng duïng cuûa noù trong cuoäc soáng, chuùng ta seõ laàm laãn cho ñoù laø moät 

quy luaät nhaân quaû coù tính maùy moùc hoaëc thaäm chí nghó raèng ñoù chæ laø 

moät söï khôûi sanh ñoàng thôøi, moät nguyeân nhaân ñaàu tieân cuûa caùc phaùp 

höõu tình cuõng nhö voâ tình. Vì hoaøn toaøn khoâng coù moät söï khôûi nguoàn 

naøo töø khoâng maø coù trong lôøi daïy cuûa Ñöùc Phaät. Phaùp Duyeân Khôûi cho 

thaáy tính khoâng theå coù ñöôïc cuûa nguyeân nhaân ñaàu tieân naày. Nguoàn goác 
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ñaàu tieân cuûa söï soáng, doøng ñôøi cuûa caùc chuùng sanh laø ñieàu khoâng theå 

quan nieäm ñöôïc, vaø nhö Ñöùc Phaät noùi trong Kinh Töông Öng Boä: 

“Nhöõng suy ñoaùn vaø yù nieäm lieân quan ñeán theá gian coù theå ñöa ñeán söï 

roái loaïn veà taâm trí. Voâ thæ, naøy caùc Tyø Kheo, laø söï luaân hoài. Ñieåm baét 

ñaàu cuõng khoâng theå neâu roõ ñoái vôùi chuùng sanh bò voâ minh che ñaäy, bò 

khaùt aùi troùi buoäc, phaûi löu chuyeån luaân hoài.” Thaät vaäy, raát khoù coù theå 

hình dung ñöôïc veà moät ñieåm khôûi ñaàu, khoâng ai coù theå phaêng ra cuøng 

toät nguoàn goác cuûa baát cöù ñieàu gì, ngay moät haït caùt, huoáng laø con ngöôøi. 

Truy tìm khôûi ñieåm ñaàu tieân trong moät quaù khöù voâ thæ thaät laø moät vieäc 

laøm voâ ích vaø voâ nghóa. Ñôøi soáng khoâng phaûi laø moät caùi gì ñoàng nhaát, 

noù laø moät söï trôû thaønh. Ñoù laø moät doøng bieán dòch cuûa caùc hieän töôïng 

taâm-sinh lyù. 

Phaùp Duyeân Khôûi coù lieân heä gì ñeán caùi goïi laø Ñaáng Taïo Hoùa? Hai 

möôi laêm theá kyû veà tröôùc Ñöùc Phaät ñaõ noùi raèng: “Chuùng sanh vaø theá 

giôùi laø do nhaân duyeân keát hôïp maø thaønh.” Caâu noùi aáy ñaõ phuû nhaän caùi 

goïi laø “Ñaáng Taïo Hoùa” hay “Thöôïng Ñeá” saùng taïo ra muoân vaät. Caâu 

noùi aáy ñaët ra moät caùi nhìn khoa hoïc vaø khaùch quan veà theá giôùi thöïc taïi 

hay “Duyeân Khôûi Luaän.”  Duyeân khôûi nghóa laø söï nöông töïa hoã töông 

laãn nhau maø sinh thaønh vaø toàn taïi. Khoâng coù caùi gì coù theå töï mình sinh 

ra mình vaø töï toàn taïi ñoäc laäp vôùi nhöõng söï vaät khaùc. Taát caû moïi söï moïi 

vaät treân theá giôùi naày ñeàu phaûi tuaân theo ñònh luaät “Duyeân Khôûi” maø 

Thaønh, Truï, Hoaïi vaø Khoâng. Con ngöôøi laø moät tieåu vuõ truï cuõng khoâng 

phaûi töï nhieân maø coù, maø laø do nghieäp löïc keát hôïp caùc duyeân maø thaønh, 

vaø cuõng naèm trong ñònh luaät “Thaønh Truï Hoaïi Khoâng.” Möôøi hai nhaân 

duyeân naày nghóa lyù raát thaâm dieäu. Ñaây laø nhöõng cöûa ngoû quan troïng ñeå 

cho chuùng sanh böôùc vaøo Thaùnh quaû, thoaùt khoûi sanh töû, troùi buoäc, vaø 

khoå naõo trong ba coõi saùu ñöôøng, ñeå chöùng thaønh quaû vò Duyeân Giaùc 

Thöøa. 

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät 

Giaùo, phaùp giôùi duyeân khôûi laø cöïc ñieåm cuûa taát caû nhöõng thuyeát nhaân 

quaû; thöïc söï ñoù laø keát luaän cuûa thuyeát duyeân khôûi bôûi vì noù laø lyù taéc 

nhaân quaû phoå bieán vaø ñaõ naèm trong lyù baûn höõu, thoâng huyeàn cuûa vuõ 

truï, hay noùi theá naøo cuõng ñöôïc. Lyù taéc duyeân khôûi ñöôïc giaûi thích tröôùc 

tieân baèng nghieäp caûm duyeân khôûi, nhöng vì nghieäp phaùt khôûi trong 

taïng thöùc, neân thöù ñeán chuùng ta coù A Laïi Da duyeân khôûi. Vì A Laïi Da, 

hay taïng thöùc, laø kho taøng cuûa chuûng töû, sanh khôûi töø moät caùi khaùc neân 

chuùng ta coù Nhö Lai Taïng duyeân khôûi, hay chaân nhö. Töø ngöõ kyø laï naày 
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chæ cho caùi laøm khuaát laáp Phaät taùnh. Do söï che khuaát naày maø coù phaàn 

baát tònh, nhöng vì coù Phaät taùnh neân coù caû phaàn tònh nöõa. Noù ñoàng nghóa 

vôùi Chaân Nhö (Chaân nhö Phaïn ngöõ laø Tathata, coù nghóa laø khoâng phaûi 

nhö theá naày hay nhö theá kia) maø theo nghóa roäng nhaát thì coù ñuû caû baûn 

chaát tònh vaø baát tònh. Do coâng naêng cuûa nhöõng caên nhaân tònh vaø baát 

tònh, noù bieåu loä sai bieät töôùng cuûa höõu tình nhö soáng vaø cheát, thieän vaø 

aùc. Chaân nhö baûo trì vaïn höõu, hay noùi ñuùng hôn, taát caû vaïn höõu ñeàu ôû 

trong Chaân nhö. Nôi ñaây, giai ñoaïn thöù tö, Phaùp giôùi Duyeân khôûi ñöôïc 

neâu leân. Ñoù laø lyù taéc töï khôûi vaø töï taïo cuûa höõu tình vaø vuõ truï, hoaëc giaû 

chuùng ta coù theå goïi noù laø duyeân khôûi nghieäp caûm chung cuûa taát caø moïi 

loaøi. Noùi heïp thì vuõ truï seõ laø moät söï bieåu hieän cuûa Chaân nhö hay Nhö 

Lai Taïng. Nhöng noùi roäng thì ñoù laø duyeân khôûi cuûa vuõ truï do chính vuõ 

truï, chöù khoâng gì khaùc. 

Truøng Truøng Duyeân Khôûi: Truøng truøng Duyeân khôûi laø teân goïi cuûa 

moät loaïi thieàn ñònh veà söï bieåu hieän cuûa moïi hieän töôïng theo ñöôøng loái 

töông quan töông duyeân. Pheùp thieàn ñònh naøy coù theå giuùp haønh giaû 

vöôït thoaùt yù nieäm veà “moät vaø nhieàu,” hay “moät vaø taát caû.” Chæ coù pheùp 

quaùn naøy môùi coù theå phaù vôõ “ngaõ kieán” vì ngaõ kieán ñöôïc thaønh laäp 

treân thoùi quen nhaän thöùc veà söï ñoái nghòch cuûa moät vaø nhieàu. Khi chuùng 

ta nghó veà moät haït buïi, moät boâng hoa, hay moät con ngöôøi, söï suy nghó 

cuûa chuùng ta khoâng theà taùch rôøi khoûi yù nieäm veà ñôn vò, veà moät, vaø veà 

söï tính toaùn. Chuùng ta thaáy coù laèn ranh giöõa moät vaø nhieàu, giöõa moät vaø 

khoâng. Trong cuoäc soáng haèng ngaøy chuùng ta caàn nhöõng thöù aáy nhö xe 

löûa caàn ñöôøng raày. Nhöng neáu chuùng ta quaùn chieáu ñöôïc töï taùnh cuûa 

truøng truøng duyeân khôûi cuûa haït buïi, cuûa boâng hoa hoaëc cuûa con ngöôøi, 

thì chuùng ta seõ thaáy caùi moät vaø caùi nhieàu khoâng theå rôøi nhau maø hieän 

höõu ñöôïc, caùi moät vaø caùi nhieàu ñi vaøo nhau khoâng trôû ngaïi, caùi moät töùc 

laø caùi nhieàu. Ñoù laø yù nieäm töông töùc töông nhaäp cuûa giaùo lyù Hoa 

Nghieâm. Töông töùc coù nghóa laø “caùi naøy laø caùi kia, caùi kia laø caùi naøy.” 

Töông nhaäp thì coù nghóa laø “caùi naøy trong caùi kia, caùi kia trong caùi 

naøy.” Khi quaùn chieáu saâu saéc treân “töông töùc töông nhaäp,” chuùng ta coù 

theå thaáy yù nieäm veà “moät vaø nhieàu” chæ laø moät trong nhöõng phaïm truø yù 

thöùc maø chuùng ta duøng ñeå dung chöùa thöïc taïi, cuõng nhö khi chuùng ta 

duøng moät caùi xoâ ñeå chöùa nöôùc. Khi chuùng ta thoaùt ra khoûi phaïm truø 

moät vaø nhieàu thì cuõng nhö chieác xe löûa thoaùt ra khoûi ñöôøng raày ñeå töï 

do bay löôïn treân khoâng trung. Cuõng nhö chuùng ta thaáy ñöôïc raèng chuùng 

ta ñang ñöùng treân moät quaû ñaát troøn, ñang töï xoay quanh noù vaø xoay 
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xung quanh maët trôøi, chuùng ta seõ thaáy yù nieäm veà treân vaø döôùi ngaøy xöa 

bò phaù vôõ, nhôø thaáy ñöôïc taùnh töông töùc töông nhaäp cuûa moïi hieän 

töôïng, chuùng ta thoaùt khoûi yù nieäm “moät vaø nhieàu.” Hình aûnh maøng löôùi 

cuûa vua trôøi Ñeá Thích trong Kinh Hoa Nghieâm gôïi yù cho chuùng ta veà 

“truøng truøng duyeân khôûi.” Maïng löôùi naøy ñöôïc keát bôûi nhöõng haït ngoïc 

phaûn chieáu trong noù taát caû nhöõng haït ngoïc khaùc vaø hình aûnh cuûa noù 

cuõng ñöôïc phaûn chieáu trong taát caû caùc haït ngoïc khaùc treân löôùi. Nhö 

vaäy, treân phöông dieän hình boùng, moät haït ngoïc chöùa taát caû caùc haït 

khaùc, vaø taát caû caùc haït ngoïc khaùc ñeàu chöùa noù. 

Ñeå coù moät yù nieäm veà moái lieân heä chaèng chòt töôïng tröng cho tính 

caùch töông töùc töông nhaäp, chuùng ta coù theå phaùc hoïa moät quaû caàu, 

ñöôïc thaønh laäp do söï coù maët cuûa taát caû caùc ñieåm treân dieän tích hình 

caàu cuõng nhö trong loøng caàu. Coù raát nhieàu ñieåm, tuy vaäy neáu thieáu moät 

trong voâ soá ñieåm ñoù laø khoái caàu khoâng ñöôïc thaønh laäp. Baây giôø chuùng 

ta thöû töôûng töôïng noái lieàn moãi ñieåm trong khoái caàu vôùi taát caû caùc 

ñieåm khaùc trong khoái caàu baèng nhöõng ñöôøng daây töôûng töôïng. Tröôùc 

tieân noái ñieåm A vôùi taát caû caùc ñieåm khaùc. Sau ñoù noái ñieåm B vôùi caùc 

ñieåm khaùc, keå caû ñieåm A, vaø laøm nhö vaäy cho ñeán khi taát caû caùc ñieåm 

ñeàu ñöôïc noái keát laïi vôùi nhau. Nhö vaäy laø chuùng ta ñaõ taïo ra maøng löôùi 

voâ cuøng chaèng chòt vôùi caùc ñieåm. Pheùp quaùn töông töùc töông nhaäp cuûa 

giaùo lyù Hoa Nghieâm ñaõ bao haøm söï phuû nhaän yù nieäm khoâng gian nhö 

moät thöïc taïi tuyeät ñoái, bôûi tö töôûng aáy phuû nhaän luoân caùc yù nieäm trong 

vaø ngoaøi, lôùn vaø nhoû, moät vaø nhieàu. Veà thôøi gian, pheùp quaùn töông töùc 

töông nhaäp cuûa giaùo lyù Hoa Nghieâm laïi phaù boû luoân yù nieäm phaân bieät 

giöõa quaù khöù, hieän taïi vaø vò lai, cho raèng coù theå ñem quaù khöù vaø vò lai 

ñaët vaøo hieän taïi, ñem quaù khöù vaø hieän taïi ñaët vaøo vò lai, ñem hieän taïi 

vaø vò lai ñaët vaøo quaù khöù, vaø ñem taát caû thôøi gian ñaët vaøo moät nieäm, 

töùc laø moät khoaûnh khaéc raát nhaén. Toùm laïi, thôøi gian cuõng ñöôïc bieåu 

hieän treân nguyeân taéc töông töùc töông nhaäp nhö khoâng gian, vaø moät 

khoaûnh khaéc cuõng chöùa ñöïng ñöôïc caû “ba ñôøi”, nghóa laø toaøn theå quaù 

khöù, töông lai vaø hieän taïi. Khoâng nhöõng moät haït buïi chöùa ñöïng trong 

chính noù moät khoâng gian “voâ cuøng” maø noù coøn chöùa ñöïng caû thôøi gian 

voâ taän; trong moät saùt na khoaûnh khaéc chuùng ta coù theå tìm thaáy caû thôøi 

gian voâ taän vaø khoâng gian voâ cuøng. Theo Kinh Hoa Nghieâm, trong 

“truøng truøng duyeân khôûi” (söï nöông töïa vaøo nhau truøng truøng lôùp lôùp 

ñeå coù maët), nhaân quaû khoâng naèm theo chieàu daøi (trong ñoù moät nhaân 

ñöa ñeán moät quaû) maø theå hieån chaèng chòt; khoâng phaûi laø moät maøng löôùi 



 644 

hai chieàu nhö moät maïng nheän maø laø nhieàu maøng löôùi giao nhau trong 

moät khoâng gian nhieàu chieàu. Khoâng nhöõng moät boä phaän cuûa cô theå 

chöùa trong noù söï hieän höõu cuûa taát caû caùc boä phaän khaùc cuûa cô theå, maø 

moãi teá baøo trong cô theå cuõng chöùa ñöïng söï coù maët cuûa toaøn theå caùc teá 

baøo trong cô theå. Moät coù maët trong taát caû vaø taát caû coù maët trong moät. 

Ñieàu naøy ñöôïc dieãn taû moät caùch roõ raøng trong Kinh Hoa Nghieâm “Moät 

laø taát caû, taát caû laø moät.” Moät khi chuùng ta naém vöõng ñöôïc nguyeân lyù 

“moät” vaø “taát caû”, töùc laø chuùng ta thoaùt khoûi caùi baãy suy töôûng sai laàm 

ñaõ giam haõm chuùng ta töø baáy laâu nay. Khi chuùng ta noùi, “moät teá baøo 

chöùa ñöïng taát caû caùc teá baøo khaùc,” chuùng ta ñöøng hieåu laàm laø dung tích 

cuûa moät teá baøo coù theå bao haøm ñöôïc moïi teá baøo, vaø moïi teá baøo coù theå 

chui vaøo trong moät teá baøo, maø chuùng ta muoán noùi “söï coù maët cuûa moät 

teá baøo chöùng minh ñöôïc söï coù maët cuûa taát caû caùc teá baøo khaùc, vì chuùng 

khoâng theå hieän höõu ñoäc laäp vaø rieâng leû vôùi nhau ñöôïc.  

 

IV. Töù Duyeân Khôûi: 

Theo Phaät giaùo, Duyeân Khôûi coù nhieàu loaïi. Thöù nhaát laø “Nghieäp 

Caûm Duyeân Khôûi”: Nghieäp caûm duyeân khôûi ñöôïc duøng ñeå mieâu taû 

baùnh xe sinh hoùa. Trong söï tieán haønh cuûa nhaân vaø quaû, phaûi coù ñònh 

luaät vaø traät töï. Ñoù laø lyù thuyeát veà nghieäp caûm. Trong 12 chi duyeân 

khôûi, khoâng theå neâu ra moät chi naøo ñeå noùi laø nguyeân nhaân toái sô. Bôûi 

vì, caû 12 chi taïo thaønh moät voøng troøn lieân tuïc maø ngöôøi ta goïi laø “Baùnh 

Xe Sinh Hoùa,” hay baùnh xe luaân hoài. Ngöôøi ta coù thoùi quen coi söï tieán 

haønh cuûa thôøi gian nhö moät ñöôøng thaúng töø quaù khöù voâ cuøng ngang qua 

hieän taïi ñeán vò lai voâ taän. Theá nhöng ñaïo Phaät laïi coi thôøi gian nhö laø 

moät voøng troøn khoâng coù khôûi ñaàu, khoâng coù chaám döùt. Thôøi gian töông 

ñoái. Moät sinh vaät cheát ñi khoâng laø chaám döùt; ngay ñoù, moät ñôøi soáng 

khaùc baét ñaàu traûi qua moät quaù trình soáng cheát töông töï, vaø cöù laäp laïi 

nhö vaäy thaønh moät voøng troøn sinh hoùa baát taän. Theo ñoù moät sinh vaät 

khi ñöôïc nhìn trong lieân heä thôøi gian, noù taïo thaønh moät doøng töông tuïc 

khoâng giaùn ñoaïn. Khoâng theå xaùc ñònh sinh vaät ñoù laø thöù gì, vì noù luoân 

luoân bieán ñoåi vaø tieán hoùa qua 12 giai ñoaïn cuûa ñôøi soáng. Phaûi ñaët toaøn 

boä caùc giai ñoaïn naày trong toaøn theå cuûa chuùng coi nhö laø ñang bieåu 

hieän cho moät sinh theå caù bieät. Cuõng vaäy, khi moät sinh vaät ñöôïc nhìn 

trong töông quan khoâng gian, noù taïo thaønh moät taäp hôïp phöùc taïp goàm 

naêm yeáu toá hay nguõ uaån. Baùnh xe sinh hoùa laø loái trình baøy khaù saùng 

suûa cuûa quan ñieåm Phaät giaùo vaø moät sinh vaät trong lieân heä vôùi thôøi 
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gian vaø khoâng gian. Baùnh xe sinh hoùa laø moät voøng troøn khoâng khôûi 

ñieåm, nhöng thoâng thöôøng ngöôøi ta trình baøy noù baét ñaàu töø voâ minh, 

moät traïng thaùi voâ yù thöùc, muø quaùng. Kyø thaät, voâ minh chæ laø moät tieáp 

dieãn cuûa söï cheát. Luùc cheát, thaân theå bò huûy hoaïi nhöng voâ minh vaãn toàn 

taïi nhö laø keát tinh caùc hieäu quaû cuûa caùc haønh ñoäng ñöôïc taïo ra trong 

suoát cuoäc soáng. Ñöøng neân coi voâ minh nhö laø phaûn nghóa cuûa tri kieán; 

phaûi bieát noù bao goàm caû tri, söï muø quaùng hay taâm trí u toái, voâ yù thöùc. 

Voâ minh daãn tôùi haønh ñoäng u toái, muø quaùng. Haønh, naêng löïc, hay keát 

quaû cuûa haønh vi muø quaùng ñoù, laø giai ñoaïn keá tieáp. Noù laø ñoäng löïc, 

hay yù chí muoán soáng. YÙ chí muoán soáng khoâng phaûi laø loaïi yù chí maø ta 

thöôøng duøng trong yù nghóa nhö “töï do yù chí;” thöïc söï, noù laø moät ñoäng 

löïc muø quaùng höôùng tôùi söï soáng hay khaùt voïng muø quaùng muoán soáng. 

Voâ Minh vaø Haønh ñöôïc coi laø hai nhaân duyeân thuoäc quaù khöù. Chuùng laø 

nhöõng nguyeân nhaân khi nhìn chuû quan töø hieän taïi; nhöng khi nhìn 

khaùch quan ñôøi soáng trong quaù khöù laø moät ñôøi soáng toaøn dieän gioáng heät 

nhö ñôøi soáng hieän taïi.    

Thöù nhì laø “A Laïi Da Duyeân Khôûi”: A Laïi Da Duyeân Khôûi ñeå giaûi 

thích caên nguyeân cuûa nghieäp. Nghieäp ñöôïc chia thaønh ba nhoùm, chaúng 

haïn nhö nghieäp nôi thaân, nôi khaåu vaø nôi yù. Neáu khôûi taâm taïo taùc, phaûi 

chòu traùch nhieäm vieäc laøm ñoù vaø seõ chòu baùo öùng, bôûi vì yù löïc laø moät 

haønh ñoäng cuûa taâm ngay duø noù khoâng phaùt bieåu ra lôøi noùi hay boäc loä 

trong haønh ñoäng cuûa thaân. Nhöng taâm laø cöù ñieåm caên ñeå nhaát cuûa taát 

caû moïi haønh ñoäng luaät duyeân sinh phaûi ñöôïc ñaët vaøo kho taøng taâm yù, 

töùc Taøng Thöùc hay A Laïi Da thöù (Alaya-vijnana). Lyù thuyeát yù theå cuûa 

ñaïo Phaät, töùc hoïc thuyeát Duy Thöùc, chia thöùc thaønh taùm coâng naêng, 

nhö nhaõn thöùc, nhó thöùc, tyû thöùc, thieät thöùc, thaân thöùc, yù thöùc, maït na 

thöùc, vaø a laïi da thöùc. Trong taùm thöùc naày, thöùc thöù baûy vaø thöù taùm caàn 

phaûi giaûi thích. Thöùc thöù baûy laø trung taâm caù bieät hoùa cuûa ngaõ tính, laø 

trung taâm hieän khôûi cuûa caùc yù töôûng vò ngaõ, ích kyõ, kieâu maïn, töï aùi, aûo 

töôûng vaø meâ hoaëc. Thöùc thöù taùm laø trung taâm tích taäp cuûa yù theå, laø nôi 

chöùa nhoùm caùc ‘haït gioáng’ hay chuûng töû cuûa taát caû moïi hieän khôûi vaø 

chuùng ñöôïc boäc loä trong caùc hieän khôûi ñoù. Ñaïo Phaät chuû tröông raèng 

nguyeân khôûi cuûa vaïn höõu vaø vaïn töôïng laø hieäu quaû cuûa yù theå. Moãi 

chuûng töû toàn taïi trong taøng thöùc vaø khi noù traøo voït vaøo theá giôùi khaùch 

quan, noù seõ ñöôïc phaûn aûnh ñeå trôû thaønh moät haït gioáng môùi. Nghóa laø 

taâm vöôn ra theá giôùi ngoaïi taïi vaø khi tieáp nhaän caùc ñoái töôïng noù ñaët 

nhöõng yù töôûng môùi vaøo trong taøng thöùc. Laïi nöõa, haït gioáng môùi ñoù seõ 
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traøo voït ñeå phaûn aûnh trôû laïi thaønh moät haït gioáng môùi meû khaùc nöõa. 

Nhö theá, caùc haït giôùng hay caùc chuûng töû tuï taäp laïi vaø taát caû ñöôïc chöùa 

nhoùm ôû ñaây. Khi chuùng tieàm aån, chuùng ta goïi chuùng laø nhöõng chuûng töû. 

Nhöng khi chuùng hoaït ñoäng, chuùng ta goïi chuùng laø nhöõng hieän haønh. 

Nhöõng chuûng töû coá höõu, nhöõng hieän haønh, vaø nhöõng chuûng töû môùi hoã 

töông phuï thuoäc laãn nhau taïo thaønh moät voøng troøn maõi maõi taùi dieãn 

tieán trình tröôùc sau nhö nhaát. Ñaây goïi laø A Laïi Da Duyeân Khôûi. Caùi 

laøm cho chuûng töû hay voâ thöùc taâm phaùt khôûi thaønh hieän haønh, nghóa laø 

ñoäng löïc taïo ra doøng vaän ñoäng cuûa duyeân khôûi, chính laø yù theå, nghóa laø 

thöùc. Coù theå thaáy moät caùch deã daøng, theo thuyeát A Laïi Da Duyeân Khôûi 

naày, raèng Hoaëc, Nghieäp vaø Khoå khôûi nguyeân töø nghieäp thöùc, hay yù theå. 

Taøng thöùc löu chuyeån taùi sinh ñeå quyeát ñònh moät hình thaùi cuûa ñôøi soáng 

keá tieáp. Coù theå coi taøng thöùc gioáng nhö moät linh hoàn trong caùc toân giaùo 

khaùc. Tuy nhieân, theo hoïc thuyeát cuûa ñaïo Phaät, caùi taùi sanh khoâng phaûi 

laø linh hoàn, maø laø keát quaû cuûa caùc haønh ñoäng ñöôïc thi haønh trong ñôøi 

soáng tröôùc. Trong ñaïo Phaät, ngöôøi ta khoâng nhaän coù hieän höõu cuûa linh 

hoàn. 

Thöù ba laø “Chaân Nhö Duyeân Khôûi”: Chaân Nhö Duyeân Khôûi, ñeå 

giaûi thích caên nguyeân cuûa taøng thöùc. Taøng thöùc cuûa moät ngöôøi ñöôïc 

quy ñònh bôûi baûn tính cuûa ngöôøi ñoù vaø baûn taùnh naày laø hình thaùi ñoäng 

cuûa chaân nhö. Khoâng neân hoûi chaân nhö hay Nhö Lai taïng khôûi leân töø 

ñaâu, bôûi vì noù laø theå taùnh, laø chaân nhö cöùu caùnh khoâng theå dieãn ñaït. 

Chaân nhö laø töø ngöõ duy nhaát coù theå duøng ñeå dieãn taû thöïc taïi cöùu caùnh 

vöôït ngoaøi ñònh danh vaø ñònh nghóa. Coøn ñöôïc goïi laø Nhö Lai Taïng. 

Nhö Lai Taïng laø Phaät taùnh aån taøng trong baûn taùnh cuûa phaøm phu. Nhö 

Lai laø moät bieåu hieäu ñöôïc Phaät töï duøng ñeå thay cho caùc danh xöng nhö 

“Toâi” hay “Chuùng ta,” nhöng khoâng phaûi laø khoâng coù moät yù nghóa ñaëc 

bieät. Sau khi Ngaøi thaønh ñaïo, Ñöùc Phaät gaëp naêm anh em Kieàu Traàn 

Nhö hay naêm nhaø khoå haïnh maø tröôùc kia ñaõ töøng soáng chung vôùi Ngaøi 

trong ñôøi soáng khoå haïnh trong röøng. Naêm nhaø khoå haïnh naày goïi Ngaøi 

laø “Baïn Gotama.” Phaät khieån traùch hoï, baûo raèng, ñöøng goïi Nhö Lai nhö 

laø baïn vaø ngang haøng vôùi mình, bôûi vì Ngaøi baáy giôø ñaõ laø Ñaáng Giaùc 

Ngoä, Ñaáng Toái Thaéng, Ñaáng Nhaát Thieát Trí. Khi Ngaøi “ñeán nhö vaäy” 

trong tö theá hieän taïi cuûa Ngaøi vôùi tö caùch laø vò ñaïo sö cuûa trôøi vaø 

ngöôøi, hoï phaûi coi Ngaøi laø Ñaáng Troïn Laønh chöù khoâng phaûi laø moät 

nguôøi baïn coá tri. Laïi nöõa, khi Ñöùc Phaät trôû veà thaønh Ca Tyø La Veä, queâ 

cuõ cuûa Ngaøi, Ngaøi khoâng ñi ñeán cung ñieän cuûa phuï vöông maø laïi ôû 
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trong khu vöôøn xoaøi ôû ngoaïi thaønh, vaø theo thöôøng leä laø ñi khaát thöïc 

moãi ngaøy. Vua Tònh Phaïn, phuï vöông cuûa Ngaøi, khoâng theå chaáp nhaän 

con mình, moät hoaøng töû, laïi ñi xin aên treân caùc ñöôøng phoá thaønh Ca Tyø 

La Veä. Luùc ñoù, vua ñeán vieáng Ñöùc Phaät taïi khu vöôøn, vaø thænh caàu 

Ngaøi trôû veà cung ñieän. Phaät traû lôøi vua baèng nhöõng lôøi leõ nhö sau: 

“Neáu toâi vaãn coøn laø ngöôøi thöøa keá cuûa Ngaøi, toâi phaûi trôû veà cung ñieän 

ñeå cuøng chung laïc thuù vôùi Ngaøi, nhöng gia toäc cuûa toâi ñaõ ñoåi. Baây giôø 

toâi laø moät ngöôøi thöøa keá caùc Ñöùc Phaät trong quaù khöù, caùc ngaøi ñaõ “ñeán 

nhö vaäy” nhö toâi ñang ñeán nhö vaäy ngaøy nay, cuøng soáng trong caùc khu 

röøng, vaø cuøng khaát thöïc. Vaäy Beä Haï haõy boû qua nhöõng gì maø ngaøi ñaõ 

noùi.” Ñöùc vua hieåu roõ nhöõng lôøi ñoù, vaø töùc thì trôû thaønh moät ngöôøi ñeä 

töû cuûa Ñöùc Phaät. Nhö Lai, ñeán nhö vaäy hay ñi nhö vaäy, treân thöïc teá, 

cuøng coù yù nghóa nhö nhau. Phaät duøng caû hai vaø thöôøng duøng chuùng 

trong hình thöùc soá nhieàu. Ñoâi khi caùc chöõ ñoù ñöôïc duøng cho moät chuùng 

sinh ñaõ ñeán nhö vaäy, nghóa laø, ñeán trong con ñöôøng theá gian. Ñeán nhö 

vaäy vaø ñi nhö vaäy do ñoù coù theå ñöôïc duøng vôùi hai nghóa: “Vò ñaõ giaùc 

ngoä nhöng ñeán trong con ñöôøng theá gian,” hay “vò ñeán trong con ñöôøng 

theá gian moät caùch ñôn giaûn.” Baáy giôø, Chaân nhö hay Nhö Lai taïng chæ 

cho traïng thaùi chaân thaät cuûa vaïn höõu trong vuõ truï, coäi nguoàn cuûa moät 

ñaáng giaùc ngoä. Khi tónh, noù laø töï thaân cuûa Giaùc Ngoä, khoâng lieân heä gì 

ñeán thôøi gian vaø khoâng gian; nhöng khi ñoäng, noù xuaát hieän trong hình 

thöùc loaøi ngöôøi chaáp nhaän moät ñöôøng loái theá gian vaø saéc thaùi cuûa ñôøi 

soáng. Treân thöïc teá, Chaân nhö hay Nhö Lai taïng laø moät, vaø nhö nhau: 

chaân lyù cöùu caùnh. Trong Ñaïi Thöøa, chaân lyù cöùu caùnh ñöôïc goïi laø Chaân 

nhö hay Nhö thöïc. Chaân nhö trong yù nghóa tónh cuûa noù thì phi thôøi gian, 

bình ñaúng, voâ thuûy voâ chung, voâ töôùng, khoâng saéc, bôûi vì baûn thaân söï 

vaät maø khoâng coù söï bieåu loä cuûa noù thì khoâng theå coù yù nghóa vaø khoâng 

boäc loä. Chaân nhö trong yù nghóa ñoäng cuûa noù coù theå xuaát hieän döôùi baát 

cöù hình thöùc naøo. Khi ñöôïc ñieàu ñoäng bôûi moät nguyeân nhaân thuaàn tònh, 

noù mang hình thöùc thanh thoaùt; khi ñöôïc ñieàu ñoäng bôûi moät nguyeân 

nhaân oâ nhieãm, noù mang hình thöùc huû baïi. Do ñoù chaân nhö coù hai traïng 

thaùi: töï thaân chaân nhö, vaø nhöõng bieåu loä cuûa noù trong voøng soáng vaø 

cheát.  

Thöù tö laø “Phaùp Giôùi Duyeân Khôûi”: Phaùp giôùi (Dharmadhatu) coù 

nghóa laø nhöõng yeáu toá cuûa nguyeân lyù vaø coù hai saéc thaùi: traïng thaùi chaân 

nhö hay theå taùnh vaø theá giôùi hieän töôïng. Tuy nhieân trong Phaùp Giôùi 

Duyeân Khôûi, ngöôøi ta thöôøng duøng theo nghóa thöù hai, nhöng khi noùi veà 
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theá giôùi lyù töôûng sôû chöùng, ngöôøi ta thöôøng duøng nghóa thöù nhaát. Ñaïo 

Phaät chuû tröông raèng khoâng coù caùi ñöôïc taïo ñoäc nhaát vaø rieâng reû. Vaïn 

höõu trong vuõ truï, taâm vaø vaät, khôûi leân ñoàng thôøi; vaïn höõu trong vuõ truï 

nöông töïa laãn nhau, aûnh höôûng laãn nhau, vaø do ñoù taïo ra moät baûn ñaïi 

hoøa taáu vuõ truï cuûa toaøn theå ñieäu. Neáu thieáu moät, vuõ truï seõ khoâng toaøn 

veïn; neáu khoâng coù taát caû, caùi moät cuõng khoâng. Khi toaøn theå vuõ truï tieán 

tôùi moät baûn hoøa aâm toaøn haûo, noù ñöôïc goïi laø nhaát chaân phaùp giôùi, vuõ 

truï cuûa caùi “Moät” hay caùi “Thöïc,” hay “Lieân Hoa Taïng.” Trong vuõ truï 

lyù töôûng ñoù, vaïn höõu seõ toàn taïi trong hoøa ñieäu toaøn dieän, moãi höõu 

khoâng chöôùng ngaïi hieän höõu vaø hoaït ñoäng cuûa caùc höõu khaùc. Maëc duø 

quan nieäm vieân dung vaø ñoàng khôûi laø vuõ truï, noù laø moät thuyeát Phaùp 

Giôùi Duyeân Khôûi, baûn tính cuûa hieän khôûi laø vuõ truï, noù laø moät thöù trieát 

lyù veà toaøn theå tính cuûa taát caû hieän höõu, hôn laø trieát hoïc veà nguyeân 

khôûi.  

 

V. Möôøi Lyù Do Vaïn Höõu Hoøa Ñieäu Trong Phaùp Giôùi Duyeân 

Khôûi:  

Trong phaùp giôùi duyeân khôûi, moïi hieän töôïng ñeàu tuøy thuoäc laãn 

nhau, caùi naày tuøy thuoäc caùi kia, do ñoù moät trong taát caû vaø taát caû trong 

moät. Theo nguyeân lyù phaùp giôùi duyeân khôûi naày, khoâng moät söï höõu naøo 

hieän höõu bôûi chính noù vaø hieän höõu cho caùi khaùc, nhöng toaøn theå theá 

giôùi seõ vaän ñoäng vaø haønh söï trong nhaát trí, cô hoà toaøn theå ñöôïc ñaët 

döôùi toå chöùc toång quaùt. Moät theá giôùi lyù töôûng nhö theá ñöôïc goïi laø 

“Nhaát chaân phaùp giôùi” hay “Lieân Hoa taïng.” Nguyeân lyù naày caên cöù 

treân phaùp giôùi duyeân khôûi cuûa caûnh vöïc lyù taùnh (Dharmadhatu) maø 

chuùng ta coù theå coi nhö laø söï töï taïo cuûa chính vuõ truï. Ñöøng queân raèng 

ñoù chæ laø duyeân khôûi do coäng nghieäp cuûa taát caû moïi loaøi, vaø nguyeân lyù 

naày cuõng döïa treân thuyeát voâ ngaõ. Trong thuaät ngöõ Phaät giaùo, nguyeân lyù 

vieân dung ñöôïc goïi laø “Hoa Nghieâm” (Avatamsaka). Theo Giaùo Sö 

Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, coù möôøi lyù do 

khieán vaïn höõu hoøa ñieäu trong phaùp giôùi duyeân khôûi. Thöù nhaát, vì vaïn 

vaät ñoàng thôøi hieän khôûi. Thöù nhì, vì vaïn vaät hoã töông aûnh höôûng laãn 

nhau. Thöù ba, vì vaïn vaät thieát yeáu hoã töông ñoàng nhaát (töông huûy vaø 

töông thaønh) ñeå theå hieän söï hoøa ñieäu. Thöù tö, vì chuû vaø baïn thieát yeáu 

laø nhaát theå, hay hoøa ñieäu, ñeå thaønh töïu muïc ñích. Thöù naêm, vì vaïn vaät 

khôûi nguyeân töø yù theå, do ñoù moät yù nieäm töông ñoàng phaûi ñöôïc phaûn 

aûnh trong taát caû. Thöù saùu, vì vaïn vaät laø keát quaû cuûa nhaân duyeân, do ñoù 
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chuùng hoã töông phuï thuoäc nhau. Thöù baûy, vì vaïn vaät khoâng ñònh tính 

nhöng cuøng hoã töông phuï trôï, do ñoù chuùng töï do hieän höõu trong söï hoøa 

ñieäu vôùi taát caû. Thöù taùm, vì vaïn vaät ñeàu coù Phaät taùnh tieàm aån beân 

trong. Thöù chín, vì vaïn höõu, töø toái cao ñeán toái thaáp, ñeàu cuøng chung 

trong moät voøng troøn troïn veïn (mandala). Thöù möôøi, vì coù söï hoã töông 

phaûn chieáu taát caû moïi taùc duïng, nhö trong moät caên phoøng döïng caùc maët 

kính chung quanh, söï vaän ñoäng cuûa moät aûnh töôïng taïo ra söï vaän ñoäng 

cuûa haèng nghìn phaûn chieáu. 

 

VI. Möôøi Phaùp Moân Duyeân Khôûi Huyeàn Dieäu: 

Theo toâng Hoa Nghieâm, lyù taéc “Moät trong taát caû, taát caû trong moät” 

hay “Töông nhaäp töông dung.” (moät laø taát caû, taát caû laø moät). Coù möôøi 

phaùp moân huyeàn dieäu nöông nhau taïo thaønh söï bieåu loä cuûa theá giôùi lyù 

töôûng vaø duyeân khôûi: Thöù nhaát laø vì moïi loaøi cuõng nhö moïi vaät ñeàu 

ñöôïc hieän khôûi do noäi thöùc, neân caên nguyeân laø moät. Thöù nhì laø vì moïi 

loaøi cuõng nhö moïi vaät ñeàu khoâng coù baûn tính quyeát ñònh hay vaän haønh 

töï taïi, neân voâ ngaõ laø chaân lyù toái thöôïng. Thöù ba laø vì lyù duyeân khôûi chæ 

cho söï töông y töông quan, neân taát caû ñeàu coäng ñoàng lieân heä. Thöù tö laø 

vì taát caû ñeàu coù chung phaùp taùnh hay Phaät taùnh, neân taát caû ñeàu coù khaû 

naêng chöùng ñaéc nhö nhau. Thöù naêm laø vì theá giôùi hieän töôïng ñöôïc cho 

laø moäng huyeãn, neân theá giôùi nhaát chaân coù theå baøng baïc khaép moïi nôi 

khoâng bò öôùc thuùc. Thöù saùu laø vì theá giôùi hieän töôïng ñöôïc coi laø boùng 

môø hay aûo aûnh, neân theá giôùi nhaát chaân baøng baïc khaép nôi. Thöù baûy laø 

vì trong söï giaùc ngoä cuûa Phaät, nhöõng caên nhaân cuûa hieän khôûi ñöôïc coi 

nhö voâ haïn, nhöõng caûm quaû laø vaïn traïng voâ bieân, nhöng chuùng khoâng 

chöôùng ngaïi nhau maø laïi coøn coäng taùc ñeå hình thaønh moät toaøn theå nhòp 

nhaøng. Thöù taùm laø vì söï giaùc ngoä cuûa Phaät laø toái thöôïng vaø tuyeät ñoái, 

neân söï chuyeån hoùa cuûa theá giôùi laø theo yù chí cuûa Ngaøi. Thöù chín laø vì 

taùc duïng thieàn ñònh thaâm aùo cuûa Phaät, söï chuyeån hoùa cuûa theá giôùi laø 

tuøy theo yù cuûa Ngaøi. Thöù möôøi laø vì naêng löïc sieâu nhieân khôûi leân töø söï 

giaûi thoaùt, söï chuyeån hoùa theá giôùi laø töï taïi.  

 

VII.Muoân Söï Theo Duyeân Maø Toàn Taïi: 

Thieàn Sö Hoaøng Long Hueä Nam (1002-1069) thöôïng ñöôøng thò 

chuùng, noùi raèng: "Maët trôøi leân ôû phöông ñoâng. Maët traêng laën ôû phöông 

taây. Cöù leân vaø xuoáng nhö vaäy töø thôøi xa xöa ñeán nay, taát caû maáy oâng 
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ñeàu ñaõ bieát chuyeän naøy; ñeàu ñaõ quan saùt chuyeän naøy moät caùch troïn 

veïn. AÁy laø Phaät Tyø Loâ Giaù Na, voâ bieân vaø thaêm thaúm... Muoân söï trong 

ñôøi soáng ñeàu theo duyeân maø toàn taïi. Heát thaûy maáy oâng! Taïi sao khoâng 

thaáy? Noù bò che khuaát bôûi voâ soá xuùc caûm cuûa maáy oâng. Neáu maáy oâng 

chòu nhìn saâu vaøo nhaân duyeân, maáy oâng seõ khoâng boû lôû caùi gì laø thieâng 

lieâng, cuõng khoâng sieâu vieät boùng daùng vaø daáu veát... Neáu nhö, ñeå minh 

thò roõ raøng, khoâng moät tö töôûng phaùt sanh, maáy oâng seõ gioáng nhö maët 

trôøi vaø maët traêng ñang chieáu saùng, vaø laøm moät vôùi caû voøm trôøi ñang 

xoay chuyeån. Roài thì vò Ñaïi Giaùm Tuø Thaàn seõ thoït vaøo oùc cuûa maáy oâng 

vaø xoùa taåy chuùng!" Theo Nguõ Ñaêng Hoäi Nguyeân, moät hoâm, Thieàn Sö 

Hoaøng Long Hueä Nam (1002-1069) thöôïng ñöôøng daïy chuùng, noùi raèng: 

"Sôn Taêng naøy taøi heøn ñöùc moïn, tuy vaäy laõo Taêng ñöôïc sanh ra ñeå laøm 

moät vò thaày. Vì theá, khoâng neân muø quaùng vôùi boån taâm, khoâng neân löøa 

doái caùc baäc tieân sö, cuõng khoâng neân traùnh ñöôøng sanh töû, theá maø ngay 

baây giôø ñaây laõo Taêng laïi traùnh ñöôøng sanh töû. Vì khoâng neân rôøi voøng 

luaân chuyeån, thì baây giôø laõo Taêng laïi rôøi boû voøng luaân chuyeån. Caùi 

khoâng töø boû nay ñöôïc töø boû. Caùi khoâng thöïc chöùng nay ñaõ hoaøn toaøn 

thöïc chöùng. Vì theá maø aùnh saùng Phaät giaùo ñöôïc truyeàn xuoáng töø ñöùc 

Theá Toân laø caùi maø khoâng moät phaùp coù theå ñaït ñöôïc. Vaäy thì caùi gì 

ñöôïc truyeàn thuï cho Luïc Toå trong caùi ñeâm cheát tieät aáy ôû Hoaøng Mai?" 

Noùi xong Hoaøng Long beøn ñoïc moät baøi keä: 

   "Ñaït khoâng ñaït, 

     Truyeàn khoâng truyeàn 

      Laøm sao noùi ñöôïc 

      Chuyeän trôû veà nguoàn coäi 

      Vaø ñaït ñöôïc coát loõi 

      Ñeå nhôù laïi nhöõng ræ doät trong nhaø 

      Naøng daâu môùi bieát ñi veà nhaø naøo ñaây!" 

Buoåi tröa hoâm sau, Sö ngoài kieát giaø vaø thò tòch naêm (1069). Sau khi 

thò tòch, Sö ñöôïc saéc thuïy "Phoå Giaùc Thieàn Sö" 

 

VIII.Tieán Trình Nhaân Duyeân Ñang Xaûy Ra Nôi Chính Taâm 

Baïn: 

Thieàn sö Mogok Sayadaw laø moät trong nhöõng Thieàn sö noåi tieáng 

cuûa Mieán Ñieän trong thôøi caän ñaïi. Thieàn sö Mogok Sayadaw ñi theo 

böôùc chaân cuûa ngaøi Ledi Sayadaw, moät vò thieàn sö ñöôïc nhieàu ngöôøi 

kính troïng ôû Mieán Ñieän vaøo ñaàu theá kyû XX. Thieàn sö Ledi Sayadaw ñaõ 



 651 

taêng cöôøng söï hieåu bieát veà ñònh luaät Nhaân Duyeân cho caùc Phaät töû Mieán 

Ñieän, vaø Thieàn sö Mogok Sayadaw ñaõ phuïc hoài vaø laøm noåi baäc phöông 

phaùp thieàn cuûa ngaøi Ledi Sayadaw. Thieàn sö Mogok Sayadaw laø vò hoïc 

giaû noåi tieáng cuûa nhöõng tu vieän vaø ñaõ traûi qua hôn ba möôi naêm laøm 

thaày daïy Vi Dieäu Phaùp vaø kinh ñieån ôû Mieán Ñieän. Vaøo moät ngaøy noï, 

Sö thaáy ra hoaøn caûnh cuûa mình naøo khaùc chi moät ngöôøi giöõ boø maø 

khoâng coù cô hoäi ñeå uoáng söõa cuûa chuùng. Sö quyeát ñònh töø boû ñòa vò vaø 

ñi ñeán Mingun, nôi maø Sö ñaõ tu taäp thieàn quaùn. Sau nhieàu naêm troâi 

qua, do söï thænh caàu cuûa nhieàu Phaät töû taïi gia, Sö baét ñaàu daïy thieàn. Vaø 

chaúng bao laâu sau ñoù, danh tieáng cuûa Sö ñaõ lan roäng khaép nôi nhö laø 

moät baäc thaày giaùc ngoä. Chaúng bao laâu sau khi Sö thò tòch, moät soá ñeä töû 

vaãn tieáp tuïc tu taäp theo phöông phaùp thieàn tueä giaùc cuûa Sö. Ñieåm noåi 

baät nhaát trong phöông phaùp daïy thieàn cuûa Thieàn sö Mogok Sayadaw laø 

aùp duïng Luaät Nhaân Duyeân. Sö giaûi thích chuoãi nhaân duyeân naøy xaûy ra 

nhö theá naøo vaø höôùng daãn haønh giaû caûm nhaän tröïc tieáp tieán trình naøy 

ñöôïc xaûy ra trong thaân taâm cuûa chính hoï. Ñieàu naøy phaùt sinh tueä giaùc 

ñöa haønh giaû ñeán choã giaûi thoaùt khoûi tieán trình naøy, chaân lyù cuûa ñöùc 

Phaät. Söï tu taäp bao goàm ba phaàn. Thöù nhaát, Thieàn sö Mogok Sayadaw 

nhaán maïnh söï quan troïng veà hieåu bieát Phaät phaùp tröôùc khi tu taäp thieàn 

thaät söï. Sö giaûng daïy söï phaân bieät giöõa nhöõng khaùi nieäm vaø thöïc theå 

tuyeät ñoái, vaø thöïc theå tuyeät ñoái ñöôïc bao goàm töù ñaïi vaø nguõ uaån nhö 

theá naøo. Sau ñoù Sö giaûi thích chu kyø ñònh luaät nhaân duyeân, cho thaáy 

chuùng qua nhaân quaû nhö theá naøo, aùi duïc vaø ham muoán giöõ chaët chuùng 

ta trong voøng sanh töû vaø ñau khoå. Thöù nhì, haønh giaû phaùt trieån thieàn taäp 

döïa treân söï hieåu bieát tröôùc naøy cuûa mình. Tröôùc tieân haønh giaû baét ñaàu 

tu taäp chaùnh nieäm veà hôi thôû ñeå taäp trung. Sau ñoù vieäc tu taäp ñöôïc thay 

ñoåi vôùi phöông phaùp thieàn veà taâm, söï hieåu bieát naêng löïc cuûa taâm, hoaëc 

thieàn veà caûm thoï. Cuoái cuøng khi taâm haønh giaû trôû neân saâu saéc, Thieàn 

sö Mogok Sayadaw nhaán maïnh taát caû nhaän thöùc ñôn thuaàn chæ laø söï 

sanh dieät cuûa nguõ uaån, vaø tieán trình thaân taâm laø theá naøo. Söï thay ñoåi 

lieân tuïc naøy phaûi ñöôïc haønh giaû caûm nhaän tröïc tieáp, chöù khoâng chæ ñôn 

thuaàn ghi nhaän laø thay ñoåi, cho thaáy khoå ñau vaø voâ ngaõ cuûa baûn thaân 

chuùng ta laø nhö theá naøo. Khi theå nhaäp vaøo baûn chaát thaät cuûa nguõ uaån 

khi chuùng sinh vaø dieät, haønh giaû trôû neân thuaàn thuïc ñeå ñoaïn tröø ñöôïc 

tieán trình naøy, vaø laøm ngöøng baët baùnh xe nhaân duyeân, ñoù laø haïnh phuùc 

cao caû nhaát, laø nieát baøn. 
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The Buddha's Teachings  

On Cause-Condition-Effect 

 

I. Overview and Meanings of Cause In Buddhist Teachings:  

According to the Buddha, a cause refers to the cause you have 

planted, from which you reap a corresponding result without any 

exception. If you plant a good cause, you will get a good result. And if 

you plant a bad cause, you will obtain a bad result. So if you plant a 

certain cause with other conditions assemble, a certain retribution or 

result is brought about without any exception. The Buddha taught: 

“Because of a concatenation of causal chains there is birth, there is 

disappearance.” Cause and effect in Buddhism are not a matter of 

belief or disbelief. Even though you don’t believe in “cause and 

effect,” they just operate the way they are suppose to operate. The 

cause is the seed, what contributes to its growth is the conditions. 

Planting a seed in the ground is a cause. Conditions are aiding factors 

which contribute to the growth such as soil, water, sunlight, fertilizer, 

and the care of the gardener, etc. 

Hetu means cause, antecedent, condition, reason, or principle. The 

original or fundamental cause which produces phenomena, such as 

karma or reincarnation. Every cause has its fruit or consequences. 

Every action which is a cause will have a result or an effect. Likewise, 

every resultant action has its cause. The law of cause and effect is a 

fundamental concept within Buddhism governing all situation. 

Buddhists believe in a just rational of karma that operates 

automatically and speak in terms of cause and effect instead of rewards 

and punishments. Every action which is a cause will have a result or an 

effect. Likewise every resultant action has its cause. The law of cause 

and effect is a fundamental concept within Buddhism goverining all 

situation. Buddhists believe in a just rational of karma that operates 

automatically and speak in terms of cause and effect instead of rewards 

and punishments. It’s a fundamental principle for all living beings and 

all things that if one sows good deeds, he will surely reap a good 

harvest; if he sows bad deeds, he must inevitably reap a bad harvest. 

Though the results may appear quickly or slowly, everyone will be sure 
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to receive the results that accord with their actions. Anyone who has 

deeply understood this principle will never do evil.  

Law of cause and effect also means the relation between cause and 

effect in the sense of the Buddhist law of “Karma”. Cause is a primary 

force that produces an effect; effect is a result of that primary force. 

The law of causation governs everything in the universe without 

exception. The law of causation (reality itself as cause and effect in 

momentary operation). Every action which is a cause will have a result 

or an effect. Likewise every resultant action or effect has its cause. 

The law of cause and effect is a fundamental concept within Buddhism 

governing all situations. The Moral Causation in Buddhism means that 

a deed, good or bad, or indifferent, brings its own result on the doer. 

Good people are happy and bad ones unhappy. But in most cases 

“happiness” is understood not in its moral or spiritual sense but in the 

sense of material prosperity, social position, or political influence. For 

instance, kingship is considered the reward of one’s having faithfully 

practiced the ten deeds of goodness. If one meets a tragic death, he is 

thought to have committed something bad in his past lives even when 

he might have spent a blameless life in the present one. According to 

Buddhism, there exists a simultaneity of Cause and Effect; that means 

the cause has result as its cause, while the result has the cause as its 

result. It is like planting seeds; the seeds produce fruit, the fruit 

produces seeds. The law of karma and its retribution permeates all 

three life spans: immediate retributions, rebirth retributions (next life 

retributions), and future retributions. 

 

II. An Overview and Meanings of Conditions In Buddhist 

Teachings: 

Conditions are external circumstances. If our cultivation power is 

weak, we can be attracted by external conditions; however, if our 

cultivation power is strong, no external environments can attract us. 

The sixth patriarch told the monks in Kuang Chou that: “It is not the 

wind moving, and it is not the flag moving, it is our mind moving.” So if 

we follow the teachings of the sixth patriarch, no external 

environments can be fertilizers to our cycle of births and deaths. We 

may have been up and down in the samsara because of our previous or 

present karma. However, Most Venerable Thích Thanh Töø, a famous 



 654 

Zen Master in recent Vietnamese Buddhist history confirmed that: 

“Cultivation means transformation of karma.” Therefore, no matter 

what kind of karma, from previous or present, can be transformed. 

Sincere Buddhists must try to zealously cultivate so that we establish 

no causes. Ancient sages always reminded that “Bodhisattvas fear 

causes, ordinary people fear results.”  Even though we are still 

ordinary people, try to know to fear “causes” so that we don’t have to 

reap “results.” The Buddha taught: “When the mind is still, all realms 

are calm.” Therefore, the issue of certainty is a determination of our 

future Buddhahood. 

Pratyaya means having conditions. In other words, pratyaya is a 

kind of concurrent or environment cause. Sanskrit term “Hetupratyaya” 

means causation or causality. Hetu and pratyaya are really 

synonymous; however, hetu is regarded as a more intimate and 

efficient agency of causation than a Pratyaya. Secondary cause, upon 

which something rests or depends, hence objects of perception; that 

which is the environmental or contributory cause; attendant 

circumstances. This is also the adaptive cause (water and soil help the 

seed growing). The circumstantial, conditioning, or secondary cause, in 

contrast with the Hetu, the direct or fundamental cause. Hetu is the 

seed, Pratyaya is the soil, rain, sunshine, etc. Pratyaya also means a 

contributory or developing cause, i.e. development of the fundamental 

Buddha-nature; as compared with direct or true cause. Pratyaya is a 

contributory or developing cause of all undergoing development of the 

Buddha-nature, in contrast with the Buddha-nature or Bhutatathata 

itself. All things are produced by causal conditions (or conditional 

causation which are name by the effects, or following from anything as 

necessary result). To lay hold of, or study things or phenomena, in 

contrast to principles or noumena; or meditation on the Buddha’s 

nirmanakaya, and sambhogakaya, in contrast with the dharmakaya. 

Everything arises from conditions and not being spontaneous and 

self-contained has no separate and independent nature. According to 

Buddhism, human beings and all living things are self-created or self-

creating. The universe is not homocentric; it is a co-creation of all 

beings. Buddhism does not believe that all things came from one cause, 

but holds that everything is inevitably created out of more than two 

causes. The creations or becomings of the antecedent causes continue 
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in time-series, past, present and future, like a chain. This chain is 

divided into twelve divisions and is called the Twelve Divisioned 

Cycle of Causation and Becomings. Since these divisions are 

interdependent, the process is called Dependent Production or Chain of 

causation. The formula of this theory is as follows: From the existence 

of this, that becomes; from the happening of this, that happens. From 

the non-existence of this that does not become; from the non-

happening of this, that does not happen. According to Buddhist 

teachings, if the contemplation of the mind arose spontaneously from 

the mind itself, then causes and conditions are not necessary. The mind 

exists due to causes and conditions. The mind has no power to arise 

spontaneously on its own. The mind has no power to arise 

spontaneously, but neither do conditions arise spontaneously. If the 

mind and conditions each lack substantial being, how can they have 

being when they are joined together? It is difficult to speak of 

substantial being, or of them arising when they are joined together; 

when they are separate they do not arise at all. Now, if just one arising 

is lacking in substantial being, how can one speak of the hundred 

realms and the thousand suchlike characteristics as having substantial 

being? Since the mind is empty of substantial being, therefore all things 

which arise dependent on the mind are empty.  

 

III. The Theory of Causation In Buddhist Point of View:  

The Theory of Causation: The Theory of Causation is one of the 

most profound theories in Buddhism. We all know what dependent 

means, and what origination or arising means. However, according to 

the Buddha, the theory of independent origination was very deep. 

Many people believe that the theory of indepedent origination is one of 

the most difficult subjects in Buddhism. As a matter of fact, on one 

occasion Ananda remarked that despite its apparent difficulty, the 

teaching of indepedent origination was actually quite simple; and the 

Buddha rebuked Ananda saying that in fact the teaching of 

independent origination was very deep, not that simple. However, the 

theory of independent origination in Buddhism is very clear and easy to 

understand. The Buddha gave two examples to make it clear for the 

Assembly. The Buddha has said the flame in an oil lamp burns 

dependent upon the oil and the wick. When the oil and the wick are 
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present, the flame in an oil lamp burns. Besides, the wind factor is also 

important, if the wind blows strongly, the oil lamp cannot continue to 

burn. The second example on the sprout. The sprout is not only 

dependent on the seed, but also dependent on earth, water, air and 

sunlight. Therefore, there is no existing phenomenon that is not effect 

of dependent origination. All these phenomena cannot arise without a 

cause and one or more conditions. All things in the phenomenal world 

are brought into being by the combination of various cause and 

conditions (Twelve links of Dependent Origination), they are relative 

and without substantially or self-entity. The Buddha always expressed 

that his experience of enlightenment in one of two ways: either in 

terms of having understood the Four Noble Truths, or in terms of 

having understood interindependent origination. Conversely, He often 

said that, in order to attain enlightenment, one has to understand the 

meaning of these truths. 

In the Buddhist view, things must depend on others to maintain its 

presence. As a matter of fact, nothing in the world can exist alone; it 

must depend on others to maintain its presence. With regard to sentient 

being, especially huma life, it is composed of twelve links in the chain 

of Dependent Origination from the past to the present and future. To 

understand the mechanism of birth, death, and reincarnation in this 

world, Buddhists should read and try to grasp the method of breaking 

this chain of Dependent Origination. The cause is the primary force 

that produces an effect. The condition is something indispensable to the 

production of effect. For instance, if we grow beans, we will harvest 

beans, but first we must have bean seeds and sow them in the soil. 

With sunlight, rain, watering, fertilizers and care, the seed will grow, 

become a plant and finally produce beans. The seed is the cause; the 

soil, sunlight, and water are the conditions. Cause combined with 

condition gives effect. In Buddhist view, a unique cause cannot 

produce anything. It should be combined with some conditions to create 

effect. Therefore, we can conclude that al living beings and things in 

the universe are interrelated in order to come into being. This is a 

“must.” The twelve nidanas is the twelve links of Dependent 

Origination. The twelve links in the chain of existence. Conditioned 

arising or interdependent arising. All psychological and physical 

phenomena constituting individual existence are interdependent and 
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mutually condition each other. This is the twelve-link chain which 

entangles sentient beings in samsara. 

According to the Buddha, if there exists a cause with condition (s), 

there will be a result. A cause refers to the cause you have planted, 

from which you reap a corresponding result without any exception. If 

you plant a good cause, you will get a good result. And if you plant a 

bad cause, you will obtain a bad result. So if you plant a certain cause 

with other conditions assemble, a certain retribution or result is brought 

about without any exception. The Buddha taught: “Because of a 

concatenation of causal chains there is birth, there is disappearance.” 

Cause and effect in Buddhism are not a matter of belief or disbelief. 

Even though you don’t believe in “cause and effect,” they just operate 

the way they are suppose to operate. The cause is the seed, what 

contributes to its growth is the conditions. Planting a seed in the ground 

is a cause. Conditions are aiding factors which contribute to the growth 

such as soil, water, sunlight, fertilizer, and the care of the gardener, etc. 

According to Buddhism, whoever perceives the interdependent 

nature of reality sees the Dharma, and whoever sees the Dharma sees 

the Buddha. The principle of interdependent origination means that all 

conditioned things, phenomena, or events in the universe come into 

being only as a result of the interaction of various causes and 

conditions. Buddhism does not accept the argument that things can 

arise from nowhere, with no cause and conditions; nor does it accept 

another argument that things can arise on account of an almighty 

creator. According to Buddhism, all material objects are composed by 

parts to make the whole, and the whole depends upon the existence of 

part to exist. In other words, all things and events (everything) arise 

solely as a result of the mere coming together of the many factors 

which make them up. Therefore, there is nothing that has any 

independent or intrinsic identity of its own in this universe. However, 

this is not to say that things do not exist; thing do exist, but they do not 

have an independent or autonomous reality. When we understand the 

principle of interdependent origination or the fundamental insight into 

the nature or reality, we will realize that everything we perceive and 

experience arises as a result of the interaction and coming together of 

causes and conditions. In other words, when we thoroughly understand 
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the principle of interdependent origination, we also understand the law 

of cause and effect.  

Dependent Origination: Conditions mean the circumstantial, 

conditioning, or secondary cause, in contrast with the Hetu, the direct 

or fundamental cause. Hetu is the seed, Pratyaya is the soil, rain, 

sunshine, etc. So, conditions are external circumstances. If our 

cultivation power is weak, we can be attracted by external conditions; 

however, if our cultivation power is strong, no external environments 

can attract us. The sixth patriarch told the monks in Kuang Chou that: 

“It is not the wind moving, and it is not the flag moving, it is our mind 

moving.” So if we follow the teachings of the sixth patriarch, no 

external environments can be fertilizers to our cycle of births and 

deaths. Change due to conditions means change because of outside 

conditions. In the Mind-Only Theories, condition itself is also called 

change. Practitioners should always remember that the condition of 

perception arising from the five senses. Immediate, conditional or 

environmental causes, in contrast with the more remote. A contributory 

or developing cause, i.e. development of the fundamental Buddha-

nature; as compared with direct or true cause. 

According to Prof. Junjiro Takakusu, the following definitions are 

based on the interpretation in his book titled The Essentials of Buddhist 

Philosophy: First, conditioned arising means arising from the secondary 

causes, in contrast with arising from the primal nature or bhutatatha 

(Taùnh giaùc). Second, everything arises from conditions and not being 

spontaneous and self-contained has no separate and independent 

nature. Third, Buddhism does not give importance to the idea of the 

Root-Principle or the First Cause as other systems of philosophy often 

do; nor does it discuss the idea of cosmology. Naturally such a branch 

of philosophy as theology did not have grounds to develop in 

Buddhism. One should not expect any discussion of theology from a 

Buddhist philosopher. As for the problem of creation, Budhism is ready 

to accept any theory that science may advance, for Buddhism does not 

recognize any conflict between religion and science. Fourth, according 

to Buddhism, human beings and all living things are self-created or 

self-creating. The universe is not homocentric; it is a co-creation of all 

beings. Buddhism does not believe that all things came from one cause, 

but holds that everything is inevitably created out of more than two 
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causes. The creations or becomings of the antecedent causes continue 

in time-series, past, present and future, like a chain. This chain is 

divided into twelve divisions and is called the Twelve Divisioned 

Cycle of Causation and Becomings. Since these divisions are 

interdependent, the process is called Dependent Production or Chain of 

Causation. The formula of this theory is as follows: From the existence 

of this, that becomes; from the happening of this, that happens. From 

the non-existence of this that does not become; from the non-

happening of this, that does not happen.  

The Theory of Dependent Origination: As mentioned previously, 

causation means conditioned arising, or arising from the secondary 

causes, in contrast with arising from the primal nature or bhutatatha 

(Taùnh giaùc); or everything arises from conditions and not being 

spontaneous and self-contained has no separate and independent 

nature. Buddhism does not agree with the existence of a so-called 

“self,” nor a so-called Creator. But this doesn’t mean that all beings 

and things do not exist. They do not exist with a substratum or a 

permanent essence in them, as people often think, but according to 

Buddhism beings and things do exist as causal relatives or 

combinations. All becomings, either personal or universal, originate 

from the principle of causation, and exist in causal combinations. The 

center of causation is one’s own action, and the action will leave it 

latent energy which decides the ensuing existence. Accordingly, our 

past forms our present, and the present forms the future. In this world, 

we are continuously creating and changing ourselves as a whole. 

According to Buddhism, there’s nothing created by accident, nor there 

exists a so-called “the first cause”. All things in the phenomanal world 

are brought into being by the combination of various causes and 

conditions (twelve links of Dependent Origination), they are relative 

and without substantiality or self-entity. According to the Majjhima 

Nikaya Sutra, the Buddha taught: “Depending on the oil and wick does 

the light of the lamp burn; it is neither in the one, nor in the other, nor 

anything in itself; phenomena are, likewise, nothing in themselves. So 

do we, we do not exist accidentally, but exist and live by means of this 

Law. As soon as we realize this fact, we become aware of our firm 

foundation and set our minds at ease. Far from being capricious, this 

foundation rests on the Law, with which nothing can compare firmness. 
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This assurance is the source of the great peace of mind that is not 

agitated by anything. It is the Law that imparts life of all of us. The 

Law is not something cold but is full of vigor and vivid with life. All 

things are unreal; they are deceptions; Nirvana is the only truth.”  

Dependent origination means that all phenomena are produced and 

annihilated by causation. This term indicates the following: a thing 

arises from or is produced through the agency of a condition or a 

secondary cause. A thing does not take form unless there is an 

appropriate condition. This truth applies to all existence and all 

phenomena in the universe. The Buddha intuitively perceived this so 

profoundly that even modern science cannot probe further. When we 

look carefully at things around us, we find that water, stone, and even 

human beings are produced each according to a certain pattern with its 

own individual character. Through what power or direction are the 

conditions generated that produce various things in perfect order from 

such an amorphous energy as “sunyata?” When we consider this 

regularity and order, we cannot help admitting that some rule exists. It 

is the rule that causes all things exist. This indeed is the Law taught by 

the Buddha.      

From microscopic one-celled living creatures evolved into more 

sophisticated forms, culminating in man. Just consider that billions of 

years ago, the earth had no life; volcanoes poured forth torrents of 

lava, and vapor and gas filled the sky. However, when the earth cooled 

about two billions years ago, microscopic one-celled living creatures 

were produced. It goes without saying that they were produced through 

the working of the Law. They were born when the energy of “sunyata” 

forming the foundation of lava, gas, and vapor came into contact with 

appropriate conditions or a secondary cause. It is the Law that provided 

the conditions for the generation of life. Therefore, we realize that the 

Law is not cold, a mere abstract rule, but is full of vivid power causing 

everything to exist and live. Conversely, everything has the power of 

desiring to exist and to live. During the first two billions years of the 

development of the earth, even lava, gas, and vapor possessed the urge 

to live. That is why one-celled living creatures were generated from 

them when the conditions were right. These infinitesimal creatures 

endured all kinds of trials, including extreme heat and cold, 

tremendous floods, and torrential rains, for about two billions years, 
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and continued to live. Moreover, they gradually evolved into more 

sophisticated forms, culminating in man. This evolution was caused by 

the urge to live of these first microscopic creatures. Life had mind, 

through which it desired to live, from the time even before it existed on 

earth. Such a will exists in everything in the universe. This will exists 

in man today. From the scientific point of view, man is formed by a 

combination of elementary particles; and if we analyze this still more 

deeply, we see that man is an accumulation of energy. Therefore, the 

mind desiring to live must surely exist in man.    

According to the Madhyamaka philosophy, the doctrine of causal 

law (Pratityasamutpada) is exceedingly important in Buddhism. It is the 

causal law both of the universe and the lives of individuals. It is 

important from two points of view. Firstly, it gives a very clear idea of 

the impermanent and conditioned nature of all phenomena. Secondly, it 

shows how birth, old age, death and all the miseries of phenomenal 

existence arise in dependence upon conditions, and how all the 

miseries cease in the absence of these conditions. The rise and 

subsidence of the elements of existence is not the correct interpretation 

of the causal law. According to the Madhyamaka philosophy, the 

causal law (pratityasamutpada) does not mean the principle of 

temporal sequence, but the principle of essential dependence of things 

on each other. In one word, it is the principle of relativity. Relativity is 

the most important discovery of modern science. What science has 

discovered today, the Buddha had discovered more than two thousand 

five hundred years before. In interpreting the causal law as essential 

dependence of things on each other or relativity of things, the 

Madhyamaka means to controvert another doctrine of the Hinayanists. 

The Hinayanists had analyzed all phenomena into elements (dharmas) 

and believed that these elements had a separate reality of their own. 

The Madhyamika says that the very doctrine of the causal law declares 

that all the dharmas are relative, they have no separate reality of their 

own. Without a separate reality is synonymous with devoid of real 

(sunyata), or independent existence. Phenomena are devoid of 

independent reality. The most importance of the causal law lies in its 

teaching that all phenomenal existence, all entities in the world are 

conditioned, are devoid of real (sunya), independent existence 

(svabhava). There is no real, dependent existence of entities. All the 
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concrete content belongs to the interplay of countless conditions. 

Nagarjuna sums up his teaching about the causal law in the following 

words: “Since there is no elements of existence (dharma) which comes 

into manifestation without conditions, therefore there is no dharma 

which is not ‘sunya,’ or devoid of real independent existence.” 

The Dependent Arising Dharma: The Dependent Arising Dharma 

is an essential corollary to the second and third of the Four Noble 

Truths, and is not, as some are inclined to think, a later addition to the 

teaching of the Buddha. This Dependent Arising, this doctrine of 

conditionality, is often explained severely practical terms, but it is not a 

mere pragmatical teaching, though it may appear to be so, owing to the 

shortness of the explanations. Those conversant with the Buddhist 

Canon know that in the doctrine of Dependent Arising is found that 

which brings out the basic principles of knowledge and wisdom in the 

Dhamma. In this teaching of the conditionality of everything in the 

world, can be realized the essence of the Buddha’s outlook on life. 

This conditionality goes on uninterrupted and uncontrolled by self-

agency or external agency of any sort. The doctrine of conditionality 

can not be labelled as determinism, because in this teaching both the 

physical environment and the moral causation (psychological 

causation) of the individual function together. The physical world 

influences man’s mind, and mind, on the other hand, influences the 

physical world, obviously in a higher degree, for as the Buddha taught 

in the Samyutta-Nikaya: “The world is led by the mind.” If we fail to 

understand the real significance and application to life of the 

Dependent Arising, we mistake it for a mechanical law of casuality or 

even a simple simultaneous arising, a first beginning of all things, 

animate and inanimate. As there is no origination out of nothing in 

Buddhist thought, Dependent Arising shows the impossibility of a first 

cause. The first beginning of existence, of the life stream of living 

beings is inconceivable and as the Buddha says in the Samyutta-

Nikaya: “Notions and speculations concerning the world may lead to 

mental derangement. O Monks! This wheel of existence, this cycle of 

continuity is without a visible end, and the first beginning of beings 

wandering and hurrying round, wrapt in ignorance and fettered by 

craving is not to be perceived.” In fact, it is impossible to conceive of a 

first beginning. None can trace the ultimate origin of anything, not even 
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of a grain of sand, let alone of human beings. It is useless and 

meaningless to seek a beginning in a beginningless past. Life is not an 

identity, it is a becoming. It is a flux of physiological and psychological 

changes.  

Does the Theory of Dependent Arising have anything to do with 

the so-called Creator? Twenty centuries ago, the Buddha said: 

“Humanity and the world are the cause and conditions to be linked and 

to become.” His words have denied the prsence of a Creator or God. 

Hey give us a scientific and objective outlook of the present world, 

related to the law of Conditioning. It means that everything is 

dependent upon conditions to come into being or survive. In other 

words, there is nothing that can be self-creating and self-existing, 

independent from others. All sentient beings, objects, elements, etc., in 

this world are determined by the law of conditioning, under the form of 

formation, stabilization, deterioration, and annihilation. Man is a small 

cosmos. He comes into being not by himself but by the activation of the 

law of transformation.  The meaning of the Twelve Conditions of 

Cause-and-Effect are extremely deep and profound. They are 

important doors for cultivators to step into the realm of enlightenment, 

liberation from the cycle of birth, death, bondage, sufferings, and 

afflictions from the three worlds and six paths, and to attain Pratyeka-

Buddhahood.    

According to Prof. Junjiro Takakusu in the Essentials of Buddhist 

Philosophy, the theory of causation by Dharmadhatu is the climax of all 

the causation theories; it is actually the conclusion of the theory of 

causation origination, as it is the universal causation and is already 

within the theory of universal immanence, pansophism, cosmotheism, 

or whatever it may be called. The causation theory was explained first 

by action-influence, but as action originates in ideation, we had, 

secondly, the theory of causation by ideation-store. Since the ideation-

store as the repository of seed-energy must originate from something 

else, we had, thirdly, the causation theory explained by the expression 

“Matrix of the Thus-come” (Tathagata-garbha) or Thusness. This 

curious term means that which conceals the Buddha. Because of 

concealment it has an impure side, but because of Buddhahood it has a 

pure side as well. It is a synonym of Thusness (Tathatva or Tathata, not 

Tattva=Thisness or Thatness) which has in its broadest sense both pure 
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and impure nature. Through the energy of pure and impure causes it 

manifests the specific character of becoming as birth and death, or as 

good and evil. Thusness pervades all beings, or better, all beings are in 

the state of Thusness. Here, as the fourth stage, the causation theory by 

Dharmadhatu (universe) is set forth. It is the causation by all beings 

themselves and is the creation of the universe itself, or we can call it 

the causation by the common action-influence of all beings. Intensively 

considered the universe will be a manifestation of Thusness or the 

Matrix of Tathagata (Thus-come). But extensively considered it is the 

causation of the universe by the universe itself and nothing more. 

Interbeing Endlessly Interwoven: Interbeing Endlessly Interwoven, 

name of a kind of meditation on the manifestation of all phenomena as 

interdependent. This meditation can help free us from the concept of 

“unity and diversity,” or “one and all.” This meditation can dissolve the 

concept of “me” because the concept of self” is built on the opposition 

of unity and diversity. When we think of a speck of dust, a flower, or a 

human being, our thinking cannot break loose from the idea of unity, of 

one, of calculation. We see a line between one and many, between one 

and not one. In daily life we need this just as a train needs a track. But 

if we truly realize the interdependent nature of the dust, the flower, 

and the human being, we see that unity cannot exist without diversity. 

Unity and diversity interpenetrate each other freely. Unity is diversity. 

This is the principle of interbeing and interpenetration of the 

Avatamsaka Sutra. Interbeing means “This is that,” “That is this.” 

Interpenetration means “This is in that,” and “That is in this.” When we 

meditate deeply on interbeing and interpenetration, we see that the 

idea of “one and many” is only a mental construct which we use to 

contain reality, much as we use a bucket to hold water. Once we have 

escaped the confinement of this construct, we a re like a train breaking 

free of its rails to fly freely in space. Just as when we realize that we 

are standing on a spherical planet which is rotating around its axis and 

around the sun, our concepts of above and below disintegrate, so when 

we realize the interdependent nature of all things,” we are freed from 

the idea of “one and many.” The image of an Indra’s Jeweled net is 

used in the Avatamsaka Sutra to illustrate the infinite variety of 

interactions and intersections of all things. The net is woven of an 

infinite variety of brilliant gems, each with countless facets. Each gem 
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reflects in itself every other gem. In this vision, each gem contains all 

the other gems.   

     To envision the interwoven nature of relationships, which illustrate 

the character of interbeing and interpenetration, we can picture a 

sphere which is composed of all the points on its surface and all the 

points within its volume. There are extremely many points, yet without 

each of them the sphere does not exist. Now let us imagine connecting 

each point with all the other points. First we connect point A to each of 

the other points. Then we connect point B with each of the others, 

including A, and so on until all the points are connected. As you can 

see we have woven the points are connected. As you can see we have 

woven and extremely dense net intertwining all the points. The 

principle of the Interbeing and interpenetration in the Avatamsaka 

Sutra refuses to accept the concept of inner/outer, big/small, one/many 

as real, it also refuses the concept of space as an absolute reality. With 

respect to time, the conceptual distinction between past, present, and 

future is also destroyed. The Avatamsaka Sutra says that past and 

future can be put into the present, present and past into future, present 

and future into past, and finally all eternity into on ksana, the shortest 

possible moment. To summarize, time, like space, is stamped with the 

seal of interdependence, and one instant contains three times: past, 

present and future. Not only does a speck of dust contain in itself, 

infinite space, it also contains endless time; in one ksana we find both 

infinite time and endless space. According to the Avatamsaka Sutra, in 

the Interdependence of all things or interbeing, cause and effect are no 

longer perceived as linear, but as a net, not a two-dimensional one, but 

a system of countless nets interwoven in all directions in multi-

dimensional space. Not only do the organs contain in themselves the 

existence of all the other organs, but each cell contains in itself all the 

other cells. One is present in all and all are present in each one. This is 

expressed clearly in the Avatamsaka Sutra as “One is all, all is one.” 

When we fully grasp this, we are freed from the pitfall of thinking of 

“one” and “many,” a habit that has held us trapped for so long. When 

we say, “One cell contains in itself all the other cells,” do not 

misunderstand that there is some way that one cell’s capacity can be 

stretched to fit all the others inside of it. We mean that the presence of 
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one call implies the presence of all the others, since they cannot exist 

independently, separate of the others. 

 

IV. Four Kinds of Causation:  

There are many different kinds of Categories of Causation. The 

first category is the “Causation by Action-influence”: Causation by 

action-influence is depicted in the Wheel of Life. There is law and 

order in the progress of cause and effect. This is the theory of causal 

Sequence. In the Twelve Divisioned Cycle of Causations and 

Becomings, it is impossible to point out which one is the first cause, 

because the twelve make a continuous circle which is called the Wheel 

of Life. People are accustomed to regard time as progressing in a 

straight line from the infinite past through present to infinite future. 

Buddhism, however, regards time as a circle with no beginning or end. 

Time is relative. The death of a living being is not the end; at once 

another life begins to go through a similar process of birth and death, 

and thus repeats the round of life over and over again. In this way a 

living being, when considered in relation to time, forms an endless 

continuum. It is impossible to define what a living being is, for it is 

always changing and progressing through the Divisions or Stages of 

Life. The whole series of stages must be taken in their entirety as 

representing the one individual being. Thus, a living being, when 

regarded in relation to space, forms a complex of five elements. The 

Wheel of Life is a clever representation of the Buddhis conception of a 

living being in relation to both space and time. The Wheel of Life is a 

circle with no beginning, but it is customary to begin its exposition at 

Blindness (unconscious state). Blindness is only a continuation of 

Death. At death the body is abandoned, but Blindness remains as the 

crystalization of the effects of the actions performed during life. This 

Blidness is often termed Ignorance; but this ignorance should not be 

thought of as the antonym of knowing; it must include in its meaning 

both knowing and not knowing, blindness or blind mind, 

unconsciousness. Blindness leads to blind activity. The energy or the 

effect of this blind activity is the next stage, Motive or Will to Live. 

This Will to Live is not the kind of will which is used in the term “free 

will;” it is rather a blind motive toward life or the blind desire to live. 

Blindness and Will to Live are called the Two Causes of the past. They 
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are causes when regarded subjectively from the present; but 

objectively regarded, the life in the past is a whole life just as much as 

is the life of the present. 

The second category is the “Causation by the Ideation-Store”: 

Causation by the Ideation-store is used to explain the origin of action. 

Actions or karma are divided into three groups, i.e., those by the body, 

those by speech and those by volition. When one makes up one’s mind 

to do something, one is responsible for it and is liable to retribution, 

because volition is a mind-action even if it is not expressed in speech 

or manifested in physical action. But the mind being the inmost recess 

of all actions, the causation ought to be attributed to the mind-store or 

Ideation-store. The Buddhist ideation theory divides the mind into eight 

faculties, i.e., the eye-sense, the ear-sense, the nose-sense, the tongue-

sense, the body-sense, the co-ordinating sense-center or the sixth 

mano-vijnana, the individualizing thought-center of egotism or the 

seventh manas-vijnana, and the storing-center of ideation or the eighth 

alaya-vjnana, or Ideation-store. Of these eight faculties, the seventh 

and the eighth require explanation. The seventh, the Individualizing 

Center of Egotism is the center where all the selfish ideas, egotistic, 

opinions, arrogance, self-love, illusions, and delusions arise. The 

eighth, the Storing Center of Ideation, is where the ‘seeds’ of all 

manifestations are deposited and later expressed in manifestations. 

Buddhism holds that the origin of all things and events is the effect of 

ideation. Every seed lies in the Storing Center and when it sprouts out 

into the object-world a reflection returns as a new seed. That is, the 

mind reaches out into the outer world and, perceiving objects, puts new 

ideas into the mind-store. Again, this new seed sprouts out to reflect 

back a still newer seed. Thus the seeds accumulate and all are stored 

there together. When they are latent, we call them seeds, but when 

active we call them manifestations. The old seeds, the manifestations 

and the new seeds are mutually dependent upon each other, forming a 

cycle which forever repeats the same process. This is called the Chain 

of Causation by Ideation. That which makes the seed or subconscious 

thought sprout out into actual manifestation, that is, the motive force 

which makes the chain of causation move, is nothing but ideation. It is 

easy to see from this theory of Causation by Ideation that Delusion, 

Action and Suffering originate from mind-action, or ideation. The 
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Storing Center of Ideation is carried across rebirth to determine what 

the next form of life will be. This Storing Center might be regarded as 

similar to the soul in other forms of religion. According to the Buddhist 

doctrine, however, what is reborn is not the soul, but is the result of the 

actions performed in the preceding life. In Buddhism the existence of 

the soul is denied.  

The third category is the “Causation by Thusness”: Causation by 

Thusness is used to explain the origin of the ideation-store. The 

ideation-store of a human being is determined by his nature as a human 

being and this nature is a particular dynamic form of Thusness. One 

should not ask where Thusness or Matrix of Thus-come originates, 

because it is the noumenon, the ultimate indescribable Thusness. 

Thusness or suchness, is the only term which can be used to express the 

ultimate indefinable reality. It is otherwise called the Matrix of Thus-

come. Thus-come is Buddha-nature hidden in ordinary human nature. 

“Thus-come” is a designation of the Buddha employed by himself 

instead of “I”or “we,” but not without special meaning. After he had 

attained Enlightenment, he met the five ascetics with whom he had 

formerly shared his forest life. These five ascetics addressed him 

saying “Friend Gotama.” The Buddha admonished them, sayingthat 

they ought not treat the Thus-come (thus enlightened I come) as their 

friend and their equal, because he was now the Enlightened One, the 

Victorious, All-wise One. When he had ‘thus come’ in his present 

position as the instructor of all men and even of devas, they should 

treat him as the Blesed One and not as an old friend. Again, when the 

Buddha went back to Kapilavastu, his former home, he did not go to 

the palace of his father, but lived in the banyan grove outside the town, 

and as usual went out to beg daily. Suddhodana, his king-father, could 

not bear the idea of his own son, the prince, begging on the streets of 

Kapilavastu. At once, the king visited the Buddha in the grove and 

entreated him to return to the palace. The Buddha answered him in the 

following words: “If I were still your heir, I should return to the palace 

to share the comfort with you, but my lineage has changed. I am now a 

successor to the Buddhas of the past, all of whom have ‘thus gone’ 

(Tathagata) as I am doing at present, living in the woods and begging. 

So your Majesty must excuse me.” The king understood the words 

perfectly and became a pupil of the Buddha at once. Thus come and 
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thus gone have practically the same meaning. The Buddha used them 

both and usually in their plural forms. Sometimes the words were used 

for a sentient being who thus come, i.e., comes in the contrary way. 

Thus-come and Thus-gone can therefore be used in two senses: ‘The 

one who is enlightened but comes in an ordinary way’ or ‘the one who 

comes in an ordinary way simply.’ Now, Thusness or the Matrix of 

Thus-come or Thus-gone means the true state of all things in the 

universe, the source of an Enlightened One, the basis of enlightenment. 

When static, it is Enlightenment itself, with no relation to time or 

space; but, when dynamic, it is in human form assuming an ordinary 

way and feature of life. Thusness and the Matrix of Thus-come are 

practically one and the same, the ultimate truth. In Mahayana the 

ultimate truth is called Suchness or Thusness. We are now in a position 

to explain the Theory of Causation by Thusness. Thusness in its static 

sense is spaceless, timeless, all-equal, without beginning or end, 

formless, colorless, because the thing itself without its manifestation 

cannot be sensed or described. Thusness in its dynamic sense can 

assume any form; when driven by a pure cause it takes a lofty form; 

when driven by a tainted cause it takes a depraved form. Thusness, 

therefore, is of two states. The one is the Thusness itself; the other is its 

manifestation, its state of life and death.  

The fourth category is the “Causation by the Universal Principle”: 

Dharmadhatu means the elements of the principle and has two aspects: 

the state of Thusness or noumenon and the world of phenomenal 

manifestation. In this causation theory it is usually used in the latter 

sense, but in speaking of the odeal world as realized, the former sense 

is to be applied.  Buddhism holds that nothing was created singly or 

individually. All things in the universe, matter and mind, arose 

simultaneously, all things in it depending upon one another, the 

influence of each mutually permeating and thereby making a universal 

symphony of harmonious totality. If one item were lacking, the 

universe would not be complete; without the rest, one item cannot be. 

When the whole cosmos arrives at a harmony of perfection, it is called 

the ‘Universe One and True,’ or the ‘Lotus Store.’ In this ideal 

universe all beings will be in perfect harmony, each finding no 

obstruction in the existence and activity of another. Although the idea 

of the interdependence and simultaneous rise of all things is called the 
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Theory of Universal Causation, the nature of the rise being universal, it 

is rather a philosophy of the totality of all existence than a philosophy 

of origination. 

 

V. Ten Reasons that All Things in the Real World Ought To 

Have Harmony among Themselves: 

The Dharmadhatu as the environmental cause of all phenomena 

(everything is being dependent on everything else, therefore one is in 

all and all is in one). According to the principle of universal causation, 

no one being will exist by itself and for itself, but the whole world will 

move and act in unison as if the whole were under general 

organization. Such an idea world is called ‘the World One-and-True’ or 

‘the Lotus-store.’ The principle of universal causation is based upon 

the universal causation of the Realm of Principle (Dharmadhatu) which 

we may regard as the self-creation of the universe itself. One should 

not forget that it is nothing but a causation byt the common action-

influence of all brings, and that the principle is also based on the theory 

of selflessness. In the Buddhist terminology, the principle of totality is 

called ‘the Avatamsaka’ (Wreath). According to Prof. Junjiro Takakusu 

in The Essentials of Buddhist Philosophy, there are ten reasons that all 

things in the real world ought to have harmony among themselves. 

First, because of the simultaneous rise of all things. Second, because 

of the mutual permeation of the influence of all things. Third, because 

of the necessity of reciprocal identification between all beings (mutual 

self-negation to agree with each other) for the realization of harmony. 

Fourth, because of the necessity of unity, or harmony, between the 

leaders and the followers for the attainment of a purpose. Fifth, 

because all things have their origin in ideation, therefore a similar ideal 

ought to be expected of all. Sixth, because all things are the result of 

causation and therefore are mutually dependent. Seventh, because all 

things are indeterminate or indefinite in character but mutually 

complementary, therefore they are free to exist in harmony with all 

things. Eighth, because of the fact that all beings have the nature of 

Buddha dormant in them. Ninth, because of the fact that all beings, 

from the highest to the lowest, are parts of one and the same Mandala 

(circle). Tenth, because of mutual reflection of all activities, as in a 
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room surrounded by mirrors, the movement of one image causes the 

movement of the thousand reflections. 

 

VI. Ten Theories That Independently Cause The Manifestation 

of the Ideal World: 

According to The Avatamsaka School, the principle of “One-in-all 

and all-in-one.” There are ten theories that independently cause the 

manifestation of the ideal world: First, because all beings as well as all 

things are manifested from ideation, the source is one. Second, because 

all beings as well as all things have no determinate nature, all move 

freely, selflessness being the ultimate truth. Third, because the 

causation theory means interdependence or interrelation, all are co-

related. Fourth, because the Dharma-nature (dharmata) or the Buddha-

nature (Buddha-svabhava) is possessed in common by all, they have 

similar liability. Fifth, because the phenomenal world is said to be as a 

dream or illusion, the world of One-Truth can be molded in any way 

without restraint. Sixth, because the phenomenal world is said to be as 

shadow or image, the world of One-Truth can be molded in any way. 

Seventh, since the Enlightenment of the Buddha, the causes of 

production are known to be boundless, the effects are manifold or 

limitless, but they do not hinder each other; rather they cooperate to 

form a harmonious whole. Eighth, because the Buddha’s 

Enlightenment is ultimate and absolute, the transformation of the world 

is at his will. Ninth, because of the function of the Buddha’s profound 

meditation the transformation of the world is at his will. Tenth, because 

of the supernatural power originating from deliverance, the 

transformation of the world is free.  

 

VII.Myriad Things Exist in Accordance With Conditions: 

Huang-Lung addressed the monks, saying, "The sun comes up in 

the east. The moon goes down in the west. Coming up; going down. 

From ancient times until today, all of you have completely understood 

this; completely observed this. It is Vairocana Buddha; limitless and 

fathomless... The myriad things of our daily lives all exist in 

accordance with conditions. All of you! Why don't you see? It's 

concealed from you by your countless emotions. If you look deeply 
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into causation, then you will not miss what is sacred, nor will you 

transcend the shadows and traces... If, in clarity, not a single thought is 

born, you will be akin to the shining sun and moon, and at one with the 

revolving firmament. Then the Great Jailer God will give your brains 

an evil poke that obliterates them!" According to The Wudeng 

Huiyuan, one day, Huang-Lung entered the hall and addressed the 

monks, saying, "This mountain monk has little talent and sparse virtue, 

yet I've borne the task of being a teacher. So, not being blind to original 

mind, not deceiving the ancestors, not avoiding birth and death, I now 

avoid birth and death. Due to not leaving the wheel, I now leave the 

wheel. That which is not cast off is thus now cast off. That not realized 

is now completely realized. Thus the light of Buddhism that has passed 

down from the World Honored Great Enlightened One is that not a 

single Dharma can be obtained. What is it that was transmitted to the 

Sixth Ancestor in the dead of night at Huangmei?" Huang-Lung then 

recited the following verse: 

  "Attaining not attaining, 

     Transmitting not transmitting, 

     How can one speak of 

     Returning to the root and attaining the essence? 

     Recalling the leaks in her old dwelling, 

     To what house does the new bride travel?" 

The next day at noon, he assumed a cross-legged sitting posture 

and passed away (1069). His memorial stupa was placed on the hill 

before the temple. He received the posthumous title "Zen Master 

Universal Enlightenment." 

 

VIII.The Process of the Law of Dependent Origination Is 

Happening in Your Own Mind:  

Master Mogok  Sayadaw was one of the most outstanding 

meditation masters in Burmese Buddhism in the modern time. Master 

Mogok  Sayadaw follows in the footsteps of Master Ledi Sayadaw, a 

prolific and widely respected Dharma master who taught in Burma at 

the turn of the twentieth century. Master Ledi Sayadaw had increased 

understanding of the Law of Dependent Origination among Burmese 

Buddhists, and Master Mogok  Sayadaw revived and emphasized its 

importance in his teaching. He was a renowned scholar in monastic 
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circles and spent more than thirty years as a teacher of Buddhist 

psychology and scriptures in Burma. One day it occured to him that he 

was like a cowherd who in spite of tending the animals did not have the 

opportunity to use the milk given by them. He decided to leave his 

teaching position and traveled to Mingun where he undertook intensive 

practice of Vipassana. After some years passed, at the request of 

devoted lay-Buddhists, he began teaching of insight meditation. And 

not long after that, his fame as an enlightened teacher was widespread. 

Since Master Mogok  Sayadaw's death not many years ago, a number 

of his disciples have been carrying on the important teachings of insight 

meditation in his style. The most outstanding point in Master Mogok  

Sayadaw's teaching is the use of the Law of Dependent Origination. He 

explains how this causal chain works and then directs meditators to 

experience this process in their own bodies and minds. This insight that 

develops leads to the freedom beyond this process, the truth of the 

Buddha. Practice consists of three parts. First, Master Mogok  Sayadaw 

stresses the importance of intellectual understanding of Dharma before 

actual mediation practice. He teaches the distinction between concepts 

and ultimate reality, and how ultimate reality is composed of elements 

and aggregates. Then he explains the cycle of dependent origination, 

showing how through cause and effect, craving and desires keep us 

trapped in the rounds of becoming and suffering. Second, meditation is 

then developed based on this prior understanding. Practitioner first 

starts with mindfulness of breathing to concentrate the mind. Then 

practice is changed to either meditation on consciousness, the knowing 

faculty of mind, or meditation on feeling. Finally, as the meditation 

deepens, Master Mogok  Sayadaw emphasizes how all perception 

becomes simply that of the arising and vanishing of the five 

aggregates, the process of body and mind. This constant change which 

must be directly experienced, and not simply noted as change, change, 

shows how unsatisfactory and empty of self our whole existence is. On 

penetrating the tru nature of the aggregates as they arise and vanish, 

the practitioner becomes ripe for the cessation of this process and the 

stopping of the wheel of dependent origination which is the highest 

bliss, nirvana. 
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Chöông Hai Möôi Saùu 

Chapter Twenty-Six 

 

Möôøi Hai Nhaân Duyeân 

 

Nhöõng Traän Phaùp Vuõ Sau Cuøng Cuûa Ñöùc Phaät Trong Thaønh Caâu 

Thi Na, sau khi ñeán thaønh Caâu Thi Na, tröôùc khi nhaäp Nieát Baøn, ñöùc 

Phaät ñaõ töøng nhaán maïnh raèng ngöôøi Phaät töû nhaát ñònh phaûi coù moät neàn 

taûng hieåu bieát vöõng chaéc ñeå tu haønh, trong ñoù chuùng ta khoâng theå thieáu 

vieäc thoâng hieåu Möôøi Hai Nhaân Duyeân. Thaät vaäy, moïi vaät trong theá 

giôùi hieän höõu ñeàu do söï phoái hôïp cuûa nhieàu nhaân duyeân khaùc nhau (12 

nhaân duyeân). Theo Kinh Trung Boä, Ñöùc Phaät daïy: “Tuøy thuoäc vaøo daàu 

vaø tim ñeøn maø ngoïn löûa cuûa ñeøn buøng chaùy; noù khoâng phaûi sinh ra töø 

trong caùi naøy cuõng khoâng phaûi töø trong caùi khaùc, vaø cuõng khoâng coù moät 

nguyeân ñoäng löïc naøo trong chính noù; hieän töôïng giôùi cuõng vaäy, noù 

khoâng heà coù caùi gì thöôøng taïi trong chính noù. Taát caû hieän höõu laø khoâng 

thöïc coù; chuùng laø giaû danh; chæ coù Nieát Baøn laø chaân lyù tuyeät ñoái.” 

Nghóa chính cuûa Lyù Nhaân Duyeân laø moïi hieän töôïng ñeàu ñöôïc sinh ra 

vaø bieán dòch do bôûi luaät nhaân quaû. Töø naøy chæ raèng: moät söï vaät sinh 

khôûi hay ñöôïc sinh saûn töø taùc duïng cuûa moät ñieàu kieän hay duyeân. Moät 

vaät khoâng thaønh hình neáu khoâng coù moät duyeân thích hôïp. Chaân lyù naøy 

aùp duïng vaøo vaïn höõu vaø moïi hieän töôïng trong vuõ truï. Ñöùc Phaät ñaõ tröïc 

nhaän ñieàu naøy moät caùch thaâm saâu ñeán noãi ngay caû khoa hoïc hieän ñaïi 

cuõng khoâng theå nghieân cöùu xa hôn ñöôïc. Khi chuùng ta nhìn kyõ caùc söï 

vaät quanh ta, chuùng ta nhaän thaáy nöôùc, ñaù, vaø ngay caû con ngöôøi, moãi 

thöù ñeàu ñöôïc saûn sanh bôûi moät maãu möïc naøo ñoù vôùi ñaëc tính rieâng cuûa 

noù. Nhôø vaøo naêng löïc hay chieàu höôùng naøo maø caùc duyeân phaùt khôûi 

nhaèm taïo ra nhöõng söï vaät khaùc nhau trong moät traät töï hoaøn haûo töø moät 

naêng löôïng baát ñònh hay caùi khoâng nhö theá? Khi xeùt ñeán quy cuû vaø traät 

töï naøy, chuùng ta khoâng theå khoâng chaáp nhaän raèng coù moät quy luaät naøo 

ñoù. Ñoù laø quy luaät khieán cho moïi vaät hieän höõu. Ñaây chính laù giaùo phaùp 

maø Ñöùc Phaät ñaõ tuyeân thuyeát. Chuùng ta khoâng hieän höõu moät caùch ngaãu 

nhieân, maø hieän höõu vaø soáng nhôø phaùp naøy. Ngay khi chuùng ta hieåu 

ñöôïc söï vieäc naøy, chuùng ta yù thöùc ñöôïc caùi neàn taûng vöõng chaéc cuûa 

chuùng ta vaø khieán cho taâm mình thoaûi maùi. Chaúng chuùt boác ñoàng naøo, 

neàn taûng naøy döïa treân giaùo phaùp vöõng chaûy voâ song. Söï baûo ñaûm naøy 
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laø coäi nguoàn cuûa moät söï bình an vó ñaïi cuûa moät caùi thaân khoâng bò dao 

ñoäng vì baát cöù ñieàu gì. Ñaây laø giaùo phaùp truyeàn söùc soáng cho heát thaûy 

chuùng ta. Phaùp khoâng phaûi laø caùi gì laïnh luøng nhöng traøn ñaày söùc soáng 

vaø sinh ñoäng.  

Möôøi hai maéc xích cuûa Nhaân Duyeân bao goàm: Thöù nhaát laø Voâ 

Minh: Voâ minh coù nghóa laø ngu doát, hay hieåu sai laàm, khoâng saùng, meâ 

muoäi, khoâng ñuùng nhö thaät, môø aùm. Ngoaøi ra, voâ minh coøn coù nghóa laø 

hoaëc, meâ toái, muø quaùng toái taêm. Voâ minh coøn coù nghóa laø khoâng hieåu 

ñöôïc töù dieäu ñeá, khoâng hieåu ñöôïc thöïc chaát vaø nguyeân nhaân khoå ñau 

cuoäc ñôøi, khoâng bieát ñöôïc dieät khoå, khoâng bieát ñöôïc con ñöôøng dieät 

khoå. Töø voâ minh sanh ra haønh. Voâ minh laø söï ngu doát laàm nhaän nhöõng 

hieän töôïng huyeãn hoùa treân ñôøi naày maø cho raèng chuùng laø coù thaät. Thöù 

nhì laø Haønh: Khi coù voâ minh thì coù haønh ñoäng, töùc laø coù söï bieåu hieän, 

hay hieän baøy. Khi coù choã hieån baøy thì coù thöùc. Haønh coù nghóa laø haønh 

vi, hoaït ñoäng do voâ minh phieàn naõo noåi leân laøm cho thaân, khaåu, yù taïo 

taùc caùc nghieäp laønh döõ, töùc laø seõ töï thaét vaøo voøng luaân hoài sanh töû, hay 

tieán daàn ñeán giaûi thoaùt. Töø haønh sanh ra thöùc. Thöù ba laø Thöùc: Thöùc 

nghóa laø söï phaân bieät. Haønh laø phaùp höõu vi. Khi coù phaùp höõu vi thì taâm 

phaân bieät lieàn sanh khôûi. Maø coù taâm phaân bieät laø coù chuyeän raéc roái 

khôûi sanh. Thaàn thöùc laø phaàn tinh thaàn. Neáu chöa ñöôïc giaûi thoaùt thì 

sau khi cheát, thaân xaùc tieâu tan, nhöng do thaân khaåu yù taïo nhöõng nghieäp 

laønh döõ, yù thöùc aáy seõ ñi theo tieán trình luaân hoài maø ñi vaøo buïng meï. 

Chæ khi naøo tam nghieäp ñoàng thanh tònh thì ngöôøi aáy ñöôïc giaûi thoaùt. 

Töø yù thöùc aáy sanh ra moät caùi teân hay danh saéc. Thöù tö laø Danh saéc: 

Sau khi sanh ra, nhôø vaøo yù thöùc maø chuùng sanh aáy bieát raèng noù coù teân 

vaø thaân theå, töø ñoù coù yù thöùc veà giaùc quan. Danh saéc chính laø söï raéc roái 

treân ñôøi naày. Danh thì coù raéc roái cuûa danh, coøn saéc laïi coù raéc roái cuûa 

saéc. Treân coõi ñôøi naày, heã coù danh saéc laø coù raéc roái, maø heã coù raéc roái 

cuõng do bôûi taïi danh saéc. Thöù naêm laø Luïc Nhaäp: Saùu caên laø saùu cô 

quan bao goàm nguõ quan vaø taâm, nôi tieáp xuùc vôùi ñoái töôïng beân ngoaøi. 

Saùu caên sanh ra laø vì muoán hieåu bieát. Do ñoù môùi goïi laø maét, tai, muõi, 

löôõi, thaân vaø yù. Vì sao sanh khôûi luïc nhaäp? Vì muoán hieåu bieát maø sanh 

khôûi luïc nhaäp. Tuy nhieân, coù maáy ai ngôø raèng caøng hieåu bieát thì ngöôøi 

ta caøng meâ muoäi, maø caøng meâ muoäi thì caøng khoâng hieåu bieát. Thöù saùu 

laø Xuùc: Söï tieáp xuùc vôùi theá giôùi beân ngoaøi, töø ñoù sanh ra caûm giaùc. 

Xuùc nghóa laø xuùc chaïm, tieáp xuùc. Khi khoâng hieåu bieát thì chuùng ta cöù 

xuùc chaïm ñuû phía gioáng nhö con ruoài cöù bay va chaïm vaøo böùc töôøng 
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thaønh vaäy. Vì sao chuùng ta laïi muoán xuùc chaïm? Vì chuùng ta muoán hieåu 

bieát. Thöù baûy laø Thoï: Nhöõng caûm giaùc vui, buoàn, söôùng khoå. Qua caûm 

giaùc ñöa tôùi söï han muoán. Sau khi tieáp xuùc thì chuùng ta coù caûm giaùc, ñoù 

laø “Thoï”. Khi khoâng chaïm phaûi vieäc khoù khaên thì caûm giaùc cuûa chuùng 

ta raát thoaûi maùi. Moät khi chaïm phaûi vieäc khoù khaên chuùng ta môùi coù 

caûm giaùc khoù chòu. Khi khoâng coù ngöôøi naøo cheâ mình dôû thì mình caûm 

thaáy sung söôùng, tôùi luùc bò cheâ môùi thaáy khoâng vui. Ñaây chính laø Caûm 

Thoï hay Caûm Giaùc. Thöù taùm laø AÙi: AÙ coù nghóa laø ham muoán vui söôùng 

keùo daøi. Töø ham muoán ñöa ñeán troùi buoäc. Khi coù caûm thoï thì yeâu thích 

vaø chaáp tröôùc khôûi sanh. Taïi sao chuùng ta coù caûm giaùc baát an? Vì 

chuùng ta coù aùi. Coù aùi coù yeâu thì coù gheùt boû hay khoâng thích. Ñoái vôùi 

thuaän caûnh thì sanh loøng yeâu thích; vôùi nghòch caûnh thì gheùt boû. Taïi sao 

mình vui? Vì sao mình khoâng vui, vaân vaân, taát caû ñeàu do aùi oá maø ra. OÁ 

nghóa laø khoâng yeâu thích hay gheùt boû. Chính vì coù aùi oá maø söï vieäc 

ngaøy caøng theâm raéc roái. Thöù chín laø Thuû: Chaáp thuû vaøo nhöõng thöù maø 

mình ham thích. Khi mình yeâu thích thöù gì thì mình sanh taâm muoán 

naém giöõ noù, töùc laø thuû. Thuû laø gì? Thuû laø chaáp tröôùc, muoán chieám höõu 

hay naém giöõ. Bôûi vì coù aùi neân môùi coù loøng muoán chieám ñoaït. Thöù 

möôøi laø Höõu: Khi ñaõ chieám höõu roài, duïc voïng lieàn ñöôïc thoûa maõn. Vì 

sao mình laïi muoán thoûa maõn duïc voïng? Taïi vì mình muoán sôû höõu noù. 

Do ñoù môùi noùi “Höõu” töùc laø “Coù”. Töø nhöõng tham duïc maø chaáp höõu, coá 

gaéng laøm chuû nhöõng gì mình muoán nhö tieàn baïc, nhaø cöûa, danh voïng, 

vaân vaân. Qua chaáp höõu maø “sanh” theo lieàn. Thöù möôøi moät laø Sinh: Vì 

coù caùi höõu, nghóa laø “Coù” hay “söï hieän höõu,” neân cöù muoán vaät gì ñoù 

thuoäc veà mình. Khi ñaõ thuoäc veà mình, thì lieàn coù “Sanh”. Nhö vaäy, thuû 

vaø höõu laøm thaønh nhöõng nguyeân nhaân hieän tieàn ñöa ñeán “Sanh”. Maø 

qua sanh laø dò dieät, khoå ñau vaø cheát choùc. Thöù möôøi hai laø Laõo Töû: Heã 

coù sanh ra laø coù giaø vaø coù cheát. Trong cuoäc soáng môùi naày, roài con 

ngöôøi seõ phaûi ñi ñeán laõo vaø töû nhö moïi chuùng sanh khaùc vaäy thoâi. 

Muoán dieät tröø voâ minh chuùng ta phaûi quaùn saùt traïng thaùi sinh khôûi 

trong quaù khöù xa xöa vaø söï luaân löu cuûa 12 nhaân duyeân trong ba ñôøi 

quaù khöù, hieän taïi vaø vò lai. Tuy nhieân, phaøm phu chuùng ta caên cô thaáp 

keùm khoâng theå laøm nhöõng ñieàu vöøa keå treân ñöôïc ñeå tröïc tieáp dieät tröø 

voâ minh goác reã nhö caùc vò Boà Taùt Ñaïi Thöøa, hay nhöõng vò Phaät töông 

lai, nhöng chuùng ta coù theå dieät tröø voâ minh ngoïn laø “AÙi, Thuû, vaø Höõu.” 

Vì theá, chuùng ta phaûi coá gaéng thöïc hieän sao cho khoâng phaùt sinh taâm 

tham aùi. Khoâng tham aùi môùi khoâng thuû hay khoâng tìm caàu. Khoâng tìm 
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caàu neân khoâng coù höõu hay thoï quaû sinh töû veà sau naày. Ñöùc Phaät daïy: 

Tuøy nôi Voâ Minh maø phaùt sanh Haønh: Töø nôi voâ minh maø phaùt sanh 

ra caùc haønh ñoäng ñieân ñaûo meâ laàm. Tuøy nôi Haønh maø phaùt sanh 

Thöùc: Do nôi caùc haønh ñoäng cuûa thaân khaåu yù haønh xöû sai quaáy maø 

sanh ra caùi thöùc taùnh phaân bieät phaûi quaáy, vaân vaân. Tuøy nôi Thöùc phaùt 

sanh Danh Saéc: Do nôi thöùc phaân bieät sai quaáy maø caûm thoï thaønh thaân 

töù ñaïi hay danh saéc. Tuøy nôi Danh Saéc phaùt sanh Luïc Caên: Do nôi 

thaân töù ñaïi maø sanh ra saùu caên, nhaõn, nhó, tyû, thieät, thaân, vaø yù. Tuøy nôi 

Luïc Caên phaùt sanh Xuùc: Do nôi luïc caên baát tònh maø sanh ra caùc söï xuùc 

caûm vaø va chaïm vôùi luïc traàn, saéc, thanh, höông, vò, xuùc, vaø phaùp, nhö 

laø söï xuùc chaïm thaân maät giöõa ngöôøi nam vaø ngöôøi nöõ. Tuøy nôi Xuùc 

phaùt sanh Thoï: Töø nôi nhöõng caûm xuùc treân maø sanh ra caùc söï thoï laõnh 

hay thoï duïng, nhö ham muoán saéc ñeïp, ham muoán aên ngon, vaân vaân. 

Tuøy nôi Thoï phaùt sanh AÙi: Thoï duyeân aùi, töùc laø do töø nôi caùc söï thoï 

nhaän kia maø caûm ra nhöõng söï yeâu aùi, say meâ, vaân vaân. Tuøy nôi AÙi phaùt 

sanh Thuû: AÙi duyeân thuû, töùc laø töø nôi yeâu aùi maø sanh ra söï chaáp chaët, 

giöõ laáy khoâng chòu buoâng boû. Tuøy nôi Thuû phaùt sanh Höõu: Thuû duyeân 

höõu, töùc laø do töø nôi caùi chaáp giöõ kia maø sanh caùi taùnh tö höõu, nghóa laø 

caùi cuûa ta, vaø caùi khoâng phaûi cuûa ta, hay taát caû laø cuûa ta, chôù khoâng 

phaûi cuûa ngöôi, vaân vaân. Tuøy nôi Höõu coù Sanh: Höõu duyeân sanh, töùc 

laø do nôi tö höõu aáy maø phaûi traàm luaân vaøo voøng luaân hoài sanh töû, töùc laø 

ñaàu thai, chuyeån kieáp, troâi laên trong ba coõi saùu ñöôøng nhö moät chuùng 

sanh. Tuøy nôi Sanh coù Giaø Yeáu Khoå Ñau: Sanh duyeân laõo, töùc laø heã coù 

sanh laø coù thaân töù ñaïi, vaø dó nhieân laø coù giaø yeáu khoå ñau. Tuøy nôi Giaø 

yeáu Khoå Ñau maø laïi Töû:  Laõo duyeân töû, töùc laø heã coù giaø yeáu khoå ñau 

laø cuoái cuøng coù cheát. 

Töø ñoù ñöùc Phaät keát luaän: Heã voâ minh khoâng sanh thì caùc haønh tröïc 

thuoäc khaùc cuõng khoâng coù. Ví nhö haït gioáng maø khoâng coù moäng thì 

choài khoâng sanh. Choài ñaõ khoâng sanh thì khoâng coù thaân caây; thaân caây 

ñaõ khoâng thì khoâng coù nhaùnh laù hoa quaû chi caû. Taän dieät Voâ Minh daãn 

ñeán chaám döùt Haønh: Do caùi voâ minh kia dieät, caùc haønh ñoäng sai laàm 

cuõng khoâng do ñaâu maø coù ñöôïc. Chaám döùt Haønh daãn ñeán chaám döùt 

Thöùc: Do caùc haønh ñoäng sai quaáy cuûa thaân khaåu yù khoâng coøn, thì thöùc 

taùnh phaân bieät cuõng khoâng sao sanh khôûi ñöôïc. Chaám döùt Thöùc daãn 

ñeán chaám döùt Danh Saéc: Moät khi caùi thöùc phaân bieät phaûi quaáy khoâng 

sanh thôøi khoâng coù thaân danh saéc. Chaám döùt Danh Saéc daãn ñeán chaám 

döùt Luïc Caên: Khi khoâng coù thaân danh saéc thì luïc caên cuõng khoâng 
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thaønh. Chaám döùt Luïc Caên daãn ñeán chaám döùt Xuùc: Khi thaân luïc caên 

baát tònh khoâng coù, thôøi söï tieáp giao giöõa nam nöõ cuõng nhö caûm xuùc vôùi 

luïc traàn cuõng khoâng coù. Chaám döùt Xuùc daãn ñeán chaám döùt Thoï: Khi söï 

tieáp xuùc vôùi nhau khoâng coù, thì söï thoï laõnh cuõng khoâng coù. Chaám döùt 

Thoï daãn ñeán chaám döùt AÙi: Khi söï thoï duïng khoâng coù thì khoâng coù yeâu 

aùi, thöông meán, vaø ham mong, vaân vaân. Chaám döùt AÙi daãn ñeán chaám 

döùt Thuû: Do söï yeâu aùi khoâng sanh thôøi söï chieám höõu hay chaáp giöõ 

cuõng khoâng do ñaâu maø sanh khôûi ñöôïc. Chaám döùt Thuû daãn ñeán chaám 

döùt Höõu: Do söï chaáp giöõ khoâng coøn, thôøi cuõng khoâng coù caùi cuûa ta hay 

cuûa ngöôøi. Chaám döùt Höõu daãn ñeán chaám döùt Sanh: Do caùi cuûa ta hay 

cuûa ngöôøi khoâng coøn, thôøi khoâng coøn taùi sanh nöõa. Chaám döùt Sanh 

daãn ñeán chaám döùt Giaø Caû Beänh Hoaïn Khoå Ñau: Khi sanh dieät, nghóa 

laø khoâng coù thaân töù ñaïi, thôøi giaø caû, beänh hoaïn, khoå ñau cuõng khoâng 

coøn. Chaám döùt sanh coøn daãn tôùi chaám döùt Laõo, Töû, Saàu Muoän, Ta 

Thaùn, Ñau Khoå, Phieàn Naõo, vaø Thaát Voïng.  

 

The Twelve Conditions of Cause-and-Effect 

 

The Last Showers of Dharmas of the Buddha In Kusunagara. After 

arriving in Kusinagara City, before entering Nirvana, the Buddha 

emphasized in front of his disciples that Buddhists must definitely build 

up their foundation of knowledge in cultivation in which we cannot lack 

understanding of the Twelve Conditions of Cause-and-Effect. As a 

matter of fact, all things in the phenomanal world are brought into 

being by the combination of various causes and conditions (twelve 

links of Dependent Origination), they are relative and without 

substantiality or self-entity. According to the Majjhima Nikaya Sutra, 

the Buddha taught: “Depending on the oil and wick does the light of 

the lamp burn; it is neither in the one, nor in the other, nor anything in 

itself; phenomena are, likewise, nothing in themselves. All things are 

unreal; they are deceptions; Nirvana is the only truth.” Dependent 

origination means that all phenomena are produced and annihilated by 

causation. This term indicates the following: a thing arises from or is 

produced through the agency of a condition or a secondary cause. A 

thing does not take form unless there is an appropriate condition. This 

truth applies to all existence and all phenomena in the universe. The 
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Buddha intuitively perceived this so profoundly that even modern 

science cannot probe further. When we look carefully at things around 

us, we find that water, stone, and even human beings are produced 

each according to a certain pattern with its own individual character. 

Through what power or direction are the conditions generated that 

produce various things in perfect order from such an amorphous energy 

as “sunyata?” When we consider this regularity and order, we cannot 

help admitting that some rule exists. It is the rule that causes all things 

exist. This indeed is the Law taught by the Buddha. We do not exist 

accidentally, but exist and live by means of this Law. As soon as we 

realize this fact, we become aware of our firm foundation and set our 

minds at ease. Far from being capricious, this foundation rests on the 

Law, with which nothing can compare firmness. This assurance is the 

source of the great peace of mind that is not agitated by anything. It is 

the Law that imparts life of all of us. The Law is not something cold but 

is full of vigor and vivid with life. 

The twelve chains of Conditions of Cause-and-Effect comprise: 

The first chain is Ignorance: Avidya means ignorance, stupidity, or 

unenlightenment. Avidya also means misunderstanding, being dull-

witted ignorant, not conforming to the truth, not bright, dubious, blind, 

dark. Avidya also means being dull-witted ignorant not knowing the 

four noble truths, not knowing sufferings, the causes of sufferings, the 

mental state after severing sufferings, and the way to sever sufferings. 

Through ignorance are conditioned volitional actions. Ignorance which 

mistakes the illusory phenomena of this world for realities. The second 

chain is Volitional Actions: With ignorance, there is activity, and then 

there is manifestation. With manifestation, there is consciousness. 

Acting from ignorance would result in bad or favorable karma which is 

conducive to reincarnation or liberation. Through volitional actions is 

conditioned consciousness. The third chain is Consciousness: 

Consciousness refers to discrimination. Activity refers to conditioned 

dharmas. When conditioned dharmas arise, thoughts of discrimination 

arise. With thoughts of discrimination, lots of troubles also arise. 

Vijnana means consciousness. If not liberated yet, after death, the body 

decays, but the subject’s knowledge commonly called soul follows its 

reincarnation course in accordance with the three karmas of body, 

speech and mind. Only when his knowledge gains the status of 
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purification, then he would be liberated from reincarnation. Through 

consciousness are conditioned name and form. The fourth chain is 

Name and Form: After birth, thanks to his consciousness, the subject 

recognizes that he now has a name and a form (body). Through name 

and form are conditioned the six senses-organs. Name and form are the 

trouble in life. Name brings the trouble of name, and form brings the 

trouble of form. In this life, name and form are the trouble, and the 

trouble is name and form. The fifth chain is Six Entrances: The six 

sense organs (eye for form, ear for sound, nose for scent, tongue for 

taste, body for Texture, and mind for mental object). He is now has five 

senses and mind to get in touch with respective counterparts. Through 

the six senses-organs is conditioned contact. The six sense organs come 

about because we wish to understand things; that is why the eyes, ears, 

nose, tongue, body, and mind arise. Why do the six sense organs come 

into being? Because of the desire to understand. However, who would 

have known that the more we try to understand, the more muddled we 

get. The more muddled we become, the less we understand. The sixth 

chain is Contact: Contact develops after the six senses-organs are 

made. Through contact is conditioned feeling. Contact refers to 

touching or encountering. When we do not understand, we go seeking 

everywhere just like a fly that keeps bumping into the wall. Why do we 

seek encounters? Because of our desire to understand. The seventh 

chain is Sensation: Contact provokes all kinds of feelings, feelings of 

joy, sadness, pleasure or pain. Through feeling is conditioned craving. 

After we touch something, there is feeling. Before we run into 

difficulties, we feel very comfortable. Once we encounter difficulties, 

we feel very uncomfortable. When no one criticizes us, we feel very 

happy. But if anyone says something bad about us, we get upset. That 

is feeling. The eighth chain is Craving: From the feeling of joy and 

pleasure, the subject tends to prolong it as much as possible. Through 

craving conditioned clinging. When we have feelings, love and 

attachment arise. Why do people feel insecure? It is because of love. 

Once there is love, there is also hatred, or detestation. We like and 

cling to favorable situations, but detest adverse states. Why do we feel 

happy? And why do we feel unhappy? It is because we have feelings 

of love and hate. Hate refers to dislike and loathing. Because of these, 

our troubles increase day after day. The ninth chain is Grasping: He 
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becomes attached to what he likes or desires. Through clinging is 

conditioned the process of becoming. When we see something we like, 

we want to grasp it. What is grasping? It is the action motivated by the 

wish to obtain something. Because you are fond of something, you wish 

to obtain it. The tenth chain is Existence: Once we obtain something, 

we have satisfied our desire. Why do we want to fulfill our desire? It is 

because we want to possess things. With that wish for possession, 

“becoming” occurs. Driven by his desires, the subject tries to take in 

possession of what he wants such as money, houses, fame, honor, etc. 

Through the process of becoming is conditioned birth. The eleventh 

chain is Birth or Rebirth: Because of becoming, we want to possess 

things. Once we want to possess things, there is birth into the next life. 

Thus, craving, clinging and becoming make up the present causes 

which will accompany the subject in his birth. Through birth are 

conditioned decay, sorrow and death. The twelfth chain is Old Age and 

Death: In his new life, he will become old and die as every being does.  

To eradicate ignorance, we must go back to the past and observe 

the first step of the conditioning process and study how the twelve links 

operate in the past, present and future. However, as ordinary people, 

our level of understanding and practicing dharmas is still low; 

therefore, we cannot apply the first method of eradicating ignorance at 

the root like Bodhisattvas and Becoming-Buddhas, but we can do it by 

eradicating desire, clinging, and becoming. Therefore, we must keep 

from amnifesting any strong desire, covetousness for acquisition. 

Without such a desire, we will be freed from clinging. If we are not 

attached to anything, we will be liberated from the cycle of birth and 

death. The Buddha taught: Dependent on Ignorance arises 

Conditioning Activities: It means ignorance gives rise to actions. 

Ignorance (stupidity or darkness) develops into various crazy, chaotic, 

and delusional conducts and practices. Dependent on Conditioning 

Activities arises Relinking Consciousness: It is to say that actions give 

rise to consciousness. Improper and delusional actions of body, speech, 

and mind give rise to a consciousness filled with discriminations of 

right, wrong, etc. Dependent on Relinking Conciousness arises Mind 

and Matter: It is to say that consciousness gives rise to form name or 

consciousness (false discriminations) leads to having a physical body or 

form-name. Dependent on Mind and Matter arises the Six Spheres of 
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Sense: It is to say that form name gives rise to six entrances or the 

physical body gives birth to the six entrances of sight, hearing, scent, 

taste, body, and mind. Dependent on the Six Spheres of Sense arises 

Contact: It is to say that six entrances give rise to interactions or the 

impure six faculties will breed attachments and wanting to connect with 

the six elements of form, sound, fragrance, flavor, touch, and dharma, 

such as sexual intimacies between a man and a woman. Dependent on 

Contact arises Feeling: It is to say that interaction gives rise to 

reception, which means attachments and interactions with these 

elements breed yearnings to receive them, such as sight yearn for 

beautiful forms, taste yearn for great delicacies, etc. Dependent on 

Feeling arises Craving: It means reception gives rise to love. It is to 

say, having received and accepted such pleasures gives rise to love, 

fondness, etc. Dependent on Craving arises Grasping:  It means love 

gives rise to possessiveness. It is to say, love gives rise to 

covetousness, fixation, unwilling to let go. Dependent on Grasping 

arises Becoming: It means possessiveness gives rise to existence. It is 

to say, from being possessive gives rise to the characteristic of private 

existence by discriminating what is ‘mine’ and what is not ‘mine,’ or 

everything is mine and nothing is yours, etc. Dependent on Becoming 

arises Birth: It means existence gives rise to birth. It is to say, having the 

concept of private existence gives rise to rebirth, which is to change lives, and 

continue drowning in the cycle of birth and death in the three worlds and six 

realms as a sentient being. Dependent on Birth arises Old Age and 

Sorrow: It means birth gives rise to old age and sufferings. It is to say, if there 

is birth, then there has to be a physical body of impermanence, and naturally, 

there is also old age and sufferings. Dependent on Old Age and Sorrow 

arises Death: It means old age and sufferings give rise to death. It is to say, if 

there are old age and sufferings, there is eventualy death.  

Then, the Buddha concluded: If a seed does not germinate, a shoot will 

not rise, and if a shoot does not rise, then there will be no plant. And if there is 

no plant, there won’t be any leaves and branches. The cessation of 

igonorance leads to the cessation of Conditioning Activities: It means 

when Ignorance is extinguished, Action is extinguished. It is to say, if 

ignorance ceases then all the false and mistaken conducts and practices will 

not transpire. The cessation of Conditioning Activities leads to the 

cessation of relinking-Consciousness: It means when Action is 

extinguished, Consciousness is extinguished. It is to say, if the improper and 
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delusional actions of body, speech, and mind no longer exist, then the various 

consciousnesses filled with discriminations will also cease. The cessation of 

Relinking-Consciousness leads to the cessation of Mind and Matter: It 

means when consciousness is extinguished, form name is extinguished. It is to 

say, if the consciousness of false and mistaken discriminations of right and 

wrong is no longer born, then there will not be a body of form name (there is 

no reincarnation or rebirth). The cessation of Mind and Matter leads to 

the cessation of the Six Spheres of Sense: It means when form name is 

extinguished, the six entrances are extinguished. It is to say, if the body of 

form-name does not exist, then the six entrances of sight, hearing, smell, taste, 

body, and mind cannot exist. The cessation of the Six Spheres of Sense 

leads to the cessation of Contact: It means when the six entrances are 

extinguished, interactions are extinguished. In other words, if the impure body 

of six faculties does not exist, then the matter of lusts, attachments, and 

intimacies between men and women, and the desires for the six elements of 

form, sound, fragrance, flavor, touch, and dharma will also cease. The 

cessation of Contact leads to the cessation of Feeling: It means when 

interaction is extinguished, reception is extinguished. In other words, if there 

are no interactions and no connections, then there is no acceptance and 

reception. The cessation of Feeling leads to the cessation of Craving: It 

means when reception is extinguished, love is extinguished. In other words, if 

acceptance and reception do not occur, then there is no love, fondness, or 

yearning, etc. The cessation of Craving leads to the cessation of 

Grasping: It means when love is extinguished, possessivenes is extinguished. 

That is to say, if love and fondness do not rise, then there is no covetousness, 

fixation, or the unwillingness to let go, etc. The cessation of Grasping leads 

to the cessation of Becoming: It means when possessiveness is 

extinguished, existence is extinguished. In other words, if the characteristic of 

private existence and the possessive nature do not exist, then there is no 

separation of what belongs to me, and what belongs to others. The cessation 

of Becoming leads to the cessation of Birth: It means when existence is 

extinguished, rebirth is extinguished. It is to say, if the ideas of what’s mine 

and what’s yours cease, then there is no more rebirth and reincarnation. The 

cessation of Birth leads to the cessation of Old Age, Sickness and 

Sorrow: It means when birth is extinguished, old age, sickness, and sorrow 

are also extinguished. In other words, if there is no birth, which means there is 

no physical body of impermanence, then there is no old age, sickness, and 

pain. The cessation of Birth also leads to the cessation of Old Age, 

Death, Sorrow, Lamentation, Pain, Grief, and Despair. 
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Chöông Hai Möôi Baûy 

Chapter Twenty-Seven 

 

Saùu Ba La Maät 

 

Ba La Maät, theo Phaïn ngöõ, coù nghóa laø ñaùo bæ ngaïn. Saùu Ba La 

Maät ñöa chuùng sanh qua bieån sanh töû ñeå ñi ñeán Nieát Baøn. Saùu giai 

ñoaïn hoaøn thieän tinh thaàn cuûa chö Boà taùt trong tieán trình thaønh Phaät. 

Chaúng nhöõng Luïc ñoä Ba La Maät laø ñaëc tröng cho Phaät Giaùo Ñaïi Thöøa 

trong nhieàu phöông dieän, maø chuùng coøn goàm nhöõng cô baûn ñaïo ñöùc 

chung cho taát caû caùc toân giaùo. Luïc ñoä bao goàm söï thöïc taäp vaø söï phaùt 

trieån khaû dó cao nhaát. Vì vaäy, thöïc haønh saùu Ba La Maät seõ giuùp haønh 

giaû vöôït bôø meâ qua ñeán beán giaùc. Chính vì nhöõng lyù do naøy maø tröôùc 

khi nhaäp Nieát Baøn, ñöùc Phaät ñaõ töøng nhaán maïnh raèng ngöôøi Phaät töû 

nhaát ñònh phaûi coù moät neàn taûng hieåu bieát vöõng chaéc ñeå tu haønh, trong 

ñoù chuùng ta khoâng theå thieáu vieäc thoâng hieåu Saùu Ba La Maät. Phaät töû 

thuaàn thaønh luoân bieát Luïc Ñoä Ba La Maät laø saùu phaùp tu haønh caên baûn 

cuûa moät ngöôøi con Phaät, nhöng laïi khoâng noã löïc thöïc haønh. Gaëp ai vaø ôû 

ñaâu mình cuõng noùi phaùp “Luïc Ñoä”, nhöng ñeán luùc gaëp thöû thaùch thì boá 

thí cuõng khoâng, trì giôùi cuõng chaúng coù, nhaãn nhuïc cuõng traùnh xa, tinh 

taán ñaâu chaúng thaáy chæ thaáy giaûi ñaõi, thieàn ñònh ñaâu khoâng thaáy chæ 

thaáy taùn taâm loaïn yù, keát quaû laø chuùng ta khoâng theå xöû duïng ñöôïc chaân 

trí tueä khoâng trong haønh xöû haèng ngaøy. Nhö vaäy thì hình töôùng tu haønh 

coù lôïi ích gì? Coù ngöôøi chaúng nhöõng khoâng chòu boá thí, maø coøn keâu 

ngöôøi khaùc phaûi boá thí cho mình caøng nhieàu caøng toát. Nhöõng ngöôøi naày 

luoân tìm caùch ñaït ñöôïc tieän nghi, chöù khoâng chòu thua thieät. Chuùng ta 

ai cuõng bieát trì giôùi laø giöõ gìn giôùi luaät Phaät, nhöng ñeán luùc gaëp thöû 

thaùch, chaúng nhöõng mình khoâng giöõ giôùi maø coøn phaù giôùi nöõa laø khaùc. 

Maëc duø ai trong chuùng ta cuõng ñeàu bieát raèng nhaãn nhuïc coù theå giuùp 

ñöa chuùng ta sang bôø beân kia, nhöng khi gaëp chuyeän thì chuùng ta chaúng 

bao giôø nhaãn nhuïc ñöôïc. Ai cuõng muoán tinh taán, nhöng maø tinh taán laøm 

vieäc traàn tuïc, chöù khoâng phaûi tinh taán tu haønh. Ai cuõng bieát thöïc taäp 

thieàn ñònh nhaèm taäp trung tö töôûng ñeå phaùt sanh trí hueä, nhöng chæ bieát 

noùi maø khoâng chòu laøm. Vì nhöõng lyù do naày maø Ñöùc Phaät noùi saùu phaùp 

Ba La Maät. Boá thí töùc laø duøng taøi saûn vaät chaát hoaëc Phaät phaùp ñeå boá thí 

cho ngöôøi khaùc, trì giôùi laø tuaân giöõ giôùi luaät Phaät vaø thuùc lieãm thaân taâm 
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trong moïi hoaøn caûnh, nhaãn nhuïc laø thoï nhaãn nhöõng gì khoâng nhö yù, tinh 

taán laø tinh taán tu taäp, thieàn ñònh laø taäp trung tö töôûng cho ñeán khi khoâng 

coøn moät voïng töôûng naøo, vaø trí tueä laø trí coù khaû naêng ñöa mình ñeán bôø 

beân kia vaø lieãu sanh thoaùt töû. 

Thöù nhaát laø Boá Thí: Boá thí theo tieáng Phaïn laø “Dana”, coù nghóa laø 

“cuùng döôøng.” Noùi chung töø “dana” chæ moät thaùi ñoä khoaûn ñaïi. Ñaøn na 

quan heä vôùi vieäc phaùt trieån moät thaùi ñoä saün saøng cho ra nhöõng gì maø 

mình coù ñeå laøm lôïi laïc chuùng sanh. Trong Phaät giaùo Ñaïi thöøa, ñaây laø 

moät trong luïc Ba La Maät. Haønh vi töï phaùt taëng cho tha nhaân moät vaät, 

naêng löôïng hay trí naêng cuûa mình. Boá thí laø moät trong saùu haïnh Ba La 

Maät cuûa ngöôøi tu Phaät, laø taùc ñoäng quan troïng  nhaát laøm taêng coâng ñöùc 

tu haønh maø moät vò Boà Taùt tu taäp treân ñöôøng ñi ñeán Phaät quaû. Trong 

Phaät giaùo Nguyeân Thuûy, ñaøn na laø moät trong möôøi phaùp “quaùn chieáu” 

vaø laø nhöõng tu taäp coâng ñöùc quan troïng nhaát. Ñaøn na laø moät thaønh phaàn 

chuû yeáu treân ñöôøng tu taäp thieàn quaùn, vì chính ñaøn na giuùp chuùng ta 

vöôït qua taùnh ích kyû, ñem laïi lôïi laïc cho caû ñôøi naøy laãn ñôøi sau. Ngaøy 

nay, vieäc Phaät töû taïi gia cuùng döôøng cho chö Taêng Ni cuõng ñöôïc goïi laø 

“ñaøn na,” vaø ñaây laø moät trong nhöõng hoaït ñoäng toân giaùo quan troïng 

nhaát cho ngöôøi taïi gia taïi caùc quoác gia Ñoâng AÙ. Ngöôøi taïi gia tin raèng 

cuùng döôøng cho chö Taêng Giaø seõ mang laïi lôïi laïc lôùn hôn laø cho ngöôøi 

thöôøng, vì ngoaøi ñöùc Phaät ra thì chö Taêng Ni cuõng ñöôïc xem laø “phöôùc 

ñieàn” trong Phaät giaùo. 

Chuùng ta phaûi baèng moïi caùch giuùp ñôû laãn nhau. Khi boá thí, khoâng 

neân aáp uû yù töôûng ñaây laø ngöôøi cho kia laø keû ñöôïc cho, cho caùi gì vaø 

cho bao nhieâu, ñöôïc nhö vaäy thì kieâu maïn vaø töï phuï seõ khoâng sanh 

khôûi trong ta. Ñaây laø caùch boá thí voâ ñieàu kieän hay bi taâm döïa treân caên 

baûn bình ñaúng. Boá thí Ba la maät coøn laø cöûa ngoõ ñi vaøo haøo quang chö 

phaùp, vì nhôø ñoù maø trong töøng giaây phuùt, chuùng ta laøm cho chuùng sanh 

hoan hyû cuõng nhö laøm trang nghieâm coõi Phaät; nhôø Boá thí Ba la maät maø 

chuùng ta chæ daïy vaø höôùng daãn chuùng sanh lìa boû taùnh tham lam boûn 

xeûn. Ñaëc bieät, chö Boà Taùt boá thí bình ñaúng cho taát caû chuùng sanh maø 

khoâng maøng chuùng sanh coù xöùng ñaùng hay khoâng. Trong Kinh Boån 

Sanh keå nhieàu caâu chuyeän veà Boà Taùt hoaøn thaønh boá thí Ba La Maät. 

Nhö trong moät tieàn kieáp cuûa Ñöùc Phaät, luùc ñoù Ngaøi chæ laø moät Boà Taùt, 

duø döôùi daïng nhaân hay phi nhaân ñeå thöïc haønh haïnh boá thí. Trong Kinh 

Boån Sanh Ñaïi Kapi coù keå Boà Taùt laø chuùa cuûa loaøi khæ bò quaân lính cuûa 

vua xöù Varanasi taán coâng. Ñeå cöùu ñaøn khæ, chuùa khæ laáy thaân mình 
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giaêng laøm caàu cho ñaøn khæ chaïy thoaùt. Trong Kinh Boån Sanh Sasa, Boà 

Taùt laø moät chuù thoû röøng. Ñeå giöõ troïn nhö lôøi ñaõ höùa, thoû hieán thaân 

mình cheát thay cho moät con thoû khaùc. Trong truyeän hoaøng töû Thieän 

Höõu, ñeå thöïc hieän lôøi nguyeän boá thí ba la maät, hoaøng töû khoâng chæ boá 

thí laàu ñaøi hay thaønh quaùch, maø coøn boá thí ngay ñeán vôï con vaø caû thaân 

theå töù chi cuûa Ngaøi. Theo Thanh Tònh Ñaïo, Boà Taùt vì lôïi ích soá ñoâng, 

thaáy chuùng sanh ñau khoå, muoán cho hoï ñaït ñöôïc traïng thaùi an laïc maø 

nguyeän tu taäp Ba La Maät, khi boá thí Ba La Maät ñöôïc hoaøn thaønh thì taát 

caû caùc Ba La Maät khaùc ñeàu ñöôïc hoaøn thaønh. Theo Kinh Thí Duï, Boà 

Taùt boá thí cho nhöõng ai caàn, roài Boà Taùt tu haønh tònh haïnh vaø Ba La Maät 

cho ñeán vieân maõn. Cuoái cuøng ngaøi ñaït ñöôïc giaùc ngoä toái thöôïng, chaùnh 

ñaúng chaùnh giaùc. 

Theo töø Haùn Vieät, Boá coù nghóa laø roäng lôùn hay khoâng coù giôùi haïn, 

Thí coù nghóa laø cho. Boá Thí laø cho moät caùch roäng lôùn, cho khoâng giôùi 

haïn. Boá thí thöïc phaåm hay phaùp giaùo, ñöa ñeán lôïi laïc cho ñôøi naày vaø 

ñôøi sau trong kieáp lai sanh, xao laõng hay töø choái khoâng boá thí seõ coù haäu 

quaû ngöôïc laïi. Ñöùc Phaät daïy: “Tham lam chính laø ñaàu moái cuûa caùc söï 

khoå ñau trong voøng luaân hoài sanh töû. Vì heã coù tham laø coù chaáp giöõ; coù 

chaáp giöõ laø coøn bò troùi buoäc; coøn bò troùi buoäc töùc laø chöa giaûi thoaùt; 

chöa giaûi thoaùt töùc laø coøn luaân hoài sanh töû; coøn luaân hoài laø coøn laøm 

chuùng sanh; coøn laøm chuùng sanh laø coøn tieáp tuïc chòu caùc caûnh khoå ñau 

phieàn naõo.” Vì thaáy caùc mo ái nguy haïi cuûa tham lam, neân Ñöùc Phaät ñaõ 

nhaán maïnh vôùi chuùng sanh veà phaùp moân boá thí. Trong phaàn giaûng giaûi 

Kinh Baùt Ñaïi Nhaân Giaùc, Thieàn Sö Thích Nhaát Haïnh ñaõ giaûi thích veà 

“Boá Thí” nhö sau: Boá Thí laø cho ra ñoàng ñeàu, coù nghóa laø laøm san baèng 

söï cheânh leänh giaøu ngheøo. Baát cöù haønh ñoäng naøo khieán cho tha nhaân 

bôùt khoå vaø thöïc thi coâng baèng xaõ hoäi ñeàu ñöôïc xem laø “Boá Thí.” Boá 

Thí laø haïnh tu ñaàu cuûa saùu pheùp Ba La Maät. Ba La Maät coù nghóa laø 

ñöa ngöôøi sang bôø beân kia, töùc laø bôø giaûi thoaùt; giaûi thoaùt khoûi beänh 

taät, ngheøo ñoùi, voâ minh, phieàn naõo, sanh töû. Tuy nhieân, Phaät phaùp noùi 

deã khoù laøm. Boá thí töùc laø duøng taøi saûn vaät chaát hoaëc Phaät phaùp boá thí 

cho ngöôøi khaùc. Coù ngöôøi luùc caàn boá thí thì khoâng chòu boá thí. Ngöôïc 

laïi, luùc naøo cuõng muoán ngöôøi khaùc cho mình, caøng nhieàu caøng toát. 

Ngöôøi aáy luoân tìm caùch chieám ñoaït tieän nghi. Vì vaäy noùi Phaät phaùp noùi 

deã khoù laøm laø ôû choã naày. Ngöôøi tu theo Phaät phaûi neân bieát hai chöõ “Boá 

thí” vaø “Cuùng döôøng” cuõng ñoàng moät nghóa. ÔÛ nôi chuùng sanh thì goïi 

laø “Boá thí.” ÔÛ nôi cha meï, cuøng caùc baäc thaày toå vaø chö Thaùnh nhaân thì 
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goïi laø cuùng döôøng. Theo Thanh Tònh Ñaïo, Ngaøi Phaät AÂm ñònh nghóa 

“Danam vuccati avakkhandham” laø “thaät loøng boá thí” thì goïi laø “Ñaø 

na,” maëc duø theo nghóa ñen “ñaøn na” coù boán nghóa: 1) boá thí, 2) roäng 

löôïng, 3) cuûa cöùu teá, vaø 4) haøo phoùng. 

Ngoaøi ra, coøn coù nhieàu loaïi boá thí khaùc. Thöù nhaát laø baùo aân thí, coù 

nghóa laø boá thí ñeå traû aân (vì ngöôøi aáy ñaõ cho toâi neân toâi boá thí laïi). Ñaây 

laø moät trong taùm loaïi boá thí theo Caâu Xaù Luaän. Thöù nhì laø boá uùy thí, coù 

nghóa laø ñem caùi voâ uùy boá thí cho ngöôøi. Vì sôï maø boá thí (Vì sôï tai aùch 

maø boá thí). Ñaây laø moät trong taùm loaïi boá thí theo Caâu Xaù Luaän vaø 

Kinh Phuùng Tuïng trong Tröôøng Boä Kinh. Thöù ba laø coâng ñöùc thí, hay 

boá thí ñeå giuùp cho taâm ñöôïc trang nghieâm, taäp haïnh buoâng xaû vaø doïn 

ñöôøng cho coâng cuoäc tu haønh giaûi thoaùt. Ñaây laø moät trong taùm loaïi boá 

thí theo Caâu Xaù Luaän. Thöù tö laø hoài höôùng Boà Ñeà boá thí. Hoài höôùng 

Boà Ñeà boá thí, vì xa rôøi höõu vi voâ vi. Thöù naêm laø hyû thieân thí, coù nghóa 

laø vì mong ñöôïc sanh leân coõi trôøi maø boá thí. Thi aân boá thí vôùi hy voïng 

sanh Thieân hay ñöôïc höôûng phöôùc (do mong caàu ñöôïc sanh leân coõi trôøi 

maø boá thí). Ñaây laø moät trong taùm loaïi boá thí theo Caâu Xaù Luaän. Thöù 

saùu laø phaùp thí, gay noùi phaùp giaûng kinh hoùa ñoä quaàn sanh. Thuyeát 

giaûng nhöõng lôøi Phaät daïy ñeå ñoä ngöôøi. Thöù baûy laø taäp tuïc thí, hay boá 

thí vì theå theo taäp tuïc cuûa toå tieân cha oâng (hay vì nghó raèng boá thí laø 

toát). Ñaây laø moät trong taùm loaïi boá thí theo Caâu Xaù Luaän. Thöù taùm laø 

trang nghieâm thí, hay boá Thí vì muoán trang nghieâm vaø tö trôï taâm.  Ñaây 

laø moät trong taùm loaïi boá thí theo Kinh Phuùng Tuïng trong Tröôøng Boä 

Kinh. Thöù chín laø tuøy chí thí, hay luùc coù ngöôøi ñeán môùi boá thí hay chæ 

boá thí ñöôïc söï tieän ích ôû choã gaàn. Tuøy yù boá thí vì thoûa maõn choã nguyeän 

caàu. Ñaây laø moät trong taùm loaïi boá thí theo Caâu Xaù Luaän vaø Kinh 

Phuùng Tuïng trong Tröôøng Boä Kinh. Thöù möôøi laø tuøy nghi boá thí, vì bieát 

thöôïng, trung, haï. Thöù möôøi moät laø yeáu danh thí, hay vì danh tieáng maø 

boá thí (nghó raèng boá thí seõ coù tieáng ñoàn toát). Ñaây laø moät trong taùm loaïi 

boá thí theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh. Ñaây cuõng laø moät 

trong taùm loaïi boá thí theo Caâu Xaù Luaän. 

Hai Loaïi Boá Thí: Theo giaùo thuyeát nhaø Phaät, coù hai loaïi boá thí. Thöù 

nhaát laø taøi thí hay boá thí baèng cuûa caûi. Thöù nhì laø phaùp thí, hay thuyeát 

giaûng nhöõng lôøi Phaät daïy ñeå ñoä ngöôøi. Coøn coù hai loaïi boá thí khaùc: Thöù 

nhaát laø tònh thí, hay boá thí thanh tònh chaúng caàn baùo ñaùp. Thöù nhì laø baát 

tònh thí, hay boá thí maø coøn mong caàu phöôùc baùo.  
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Ba Loaïi Boá Thí: Theo giaùo thuyeát nhaø Phaät, Boá thí laïi coù ba baäc. 

Baäc thöù nhaát laø Haï phaàn boá thí (boá thí ôû baäc thaáp nhaát). Do khôûi töø taâm 

maø boá thí taøi vaät cho doøng hoï, vôï con. Ñaây goïi laø boá thí baäc thaáp. Baäc 

thöù nhì laø trung phaàn boá thí (boá thí ôû baäc trung). Vôùi töø taâm maø boá thí 

ñaàu, maét hay töù chi. Ñaây goïi laø boá thí baäc trung. Baäc thöù ba laø thöôïng 

phaàn boá thí (boá thí baäc thöôïng). Vôùi töø taâm maø boá thí sinh maïng. Ñaây 

goïi laø boá thí baäc thöôïng. Ngoaøi ra, coù ba loaïi boá thí khaùc: Loaïi boá thí 

thöù nhaát laø “Taøi Thí”: Boá thí taøi saûn vaät chaát, nghóa laø cho ngöôøi tieàn 

baïc hay vaät chaát. Treân ñôøi naøy, khoâng ai laø khoâng theå thöïc hieän moät 

hình thöùc boá thí naøo ñoù. Duø cho moät ngöôøi baàn cuøng ñeán ñaâu, ngöôøi aáy 

cuõng coù theå boá thí cho nhöõng ngöôøi coøn teä hôn mình hay coù theå giuùp 

vaøo vieäc coâng ích baèng söï boá thí duø nhoû nhaët, neáu ngöôøi aáy muoán. 

Ngay caû moät ngöôøi hoaøn toaøn khoâng theå laøm ñöôïc nhö theá, ngöôøi aáy 

cuõng coù theå coù ích cho ngöôøi khaùc vaø cho xaõ hoäi baèng caùch phuïc vuï. 

Taøi thí laø thí cuûa caûi vaät chaát nhö thöïc phaåm, quaø caùp, vaân vaân. Taøi thí 

bao goàm noäi thí vaø ngoaïi thí. Ngoaïi thí laø boá thí kinh thaønh, cuûa baùu, 

vôï con... Boà Taùt laø vò khoâng chaáp vaøo ngaõ, neân coù theå cho caû kinh ñoâ, 

cuûa baùu vaø vôï con... Thaùi töû Só Ñaït Ña laø moät vò hoaøng töû giaøu sang 

phuù quí, nhöng Ngaøi töø boû heát ngay caû vôï ñeïp, con ngoan vaø hoaøng 

cung loäng laãy ñeå trôû thaønh moät sa moân khoâng moät ñoàng dính tuùi. Noäi 

thí laø Boà Taùt coù theå cho caû thaân theå, ñaàu, maét, tay chaân, da thòt vaø maùu 

xöông cuûa mình cho ngöôøi xin. Loaïi boá thí thöù nhì laø “Boá Thí Phaùp”: 

Neáu chuùng ta chæ thoûa maõn vôùi vieäc boá thí taøi vaät maø khoâng khieán cho 

chuùng sanh tu haønh chuyeån hoùa nhöõng khoå ñau phieàn naõo cuûa hoï thì 

theo Ñöùc Phaät laø chöa ñuû. Ñöùc Phaät nhaéc nhôû veà caùch boá thí cao tuyeät 

ñeå giuùp chuùng sanh laø giuùp hoï tu taäp thieän nghieäp. Theo kinh Ñaïi Baûo 

Tích, chöông XXIV, Dieäu AÂm Boà Taùt ñaõ hieän caùc thöù thaân hình tuøy 

theo caên cô cuûa chuùng sanh maø thuyeát phaùp. Chöông XXV, Quaùn Theá 

AÂm Boà Taùt vì thöông töôûng caùc chuùng sanh keâu khoå neân ngaøi cuõng ñaõ 

bieán ra ñuû loaïi thaân ñoàng söï vôùi chuùng sanh maø thuyeát phaùp laøm lôïi 

laïc cho hoï. Theo Ñöùc Phaät, coù hai caùch boá thí, vaät chaát vaø tinh thaàn. 

Trong hai caùch naày thì caùch boá thí veà tinh thaàn laø thuø thaéng. Boá thí 

Phaùp, nghóa laø daïy doã ngöôøi khaùc moät caùch ñuùng ñaén. Moät ngöôøi coù 

kieán thöùc hay trí tueä veà moät laõnh vöïc naøo ñoù, haún cuõng coù theå daïy 

ngöôøi khaùc hay daãn daét hoï ngay caû khi hoï khoâng coù tieàn hay bò trôû ngaïi 

veà theå chaát. Duø cho moät ngöôøi coù hoaøn caûnh haïn heïp cuõng coù theå thöïc 

hieän boá thí phaùp. Noùi leân kinh nghieäm cuûa rieâng mình laøm lôïi cho 
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ngöôøi khaùc cuõng laø boá thí phaùp. Nhö vaäy, theo ñaïo Phaät, phaùp thí laø 

ñem phaùp thoaïi ñeán vôùi chuùng sanh, nhaèm mang laïi lôïi ích tinh thaàn 

cho hoï. Loaïi boá thí thöù ba laø “Boá Thí Voâ UÙy”: Boá thí voâ uùy coù nghóa laø 

gôõ boû nhöõng öu tö hay khoå ñau cuûa ngöôøi khaùc baèng noã löïc cuûa chính 

mình. An uûi ai vöôït qua luùc khoù khaên cuõng ñöôïc xem nhö laø “voâ uùy 

thí.” Khi moät ngöôøi ñang lo sôï vì gaëp tai hoïa, mình beøn duøng phöông 

tieän lôøi noùi hay caùc phöông caùch khaùc ñeå giuùp ngöôøi aáy heát lo aâu, khoå 

sôû vaø phieàn naõo, ñoù laø voâ uùy thí. Voâ uùy thí laø caùch toát nhaát coù theå ñoùng 

goùp söï an laïc vaø haïnh phuùc cho moïi ngöôøi. 

Boán Loaïi Boá Thí: Theo giaùo thuyeát Phaät giaùo, coù boán loaïi boá thí. 

Thöù nhaát laø “Buùt Thí”: Buùt thí coù nghóa laø khi thaáy ai phaùt taâm sao 

cheùp kinh ñieån lieàn phaùt taâm Boá Thí vieát ñeå giuùp duyeân cho hoï cheùp 

kinh. Thöù nhì laø “Maëc Thí”: Maëc thí laø khi thaáy ngöôøi vieát kinh lieàn Boá 

Thí Möïc ñeå giuùp thieän duyeân. Thöù ba laø “Kinh Thí”: Kinh thí coù nghóa 

laø boá thí kinh saùch ñeå ngöôøi coù phöông tieän ñoïc tuïng. Thöù tö laø “Thuyeát 

Phaùp Thí”: Thuyeát phaùp thí coù nghóa laø boá thí baèng caùch thuyeát phaùp 

cho ngöôøi nghe ñeå ngöôøi tu haønh giaûi thoaùt.  

Naêm Loaïi Boá Thí: Theo giaùo thuyeát Phaät giaùo, coù naêm loaïi boá thí. 

Thöù nhaát laø thí cho keû ôû phöông xa laïi. Thöù nhì laø thí cho keû saép ñi xa. 

Thöù ba laø thí cho keû bònh taät oám ñau. Thöù tö laø thí cho ngöôøi ñoùi khaùt. 

Thöù naêm laø thí trí hueä vaø ñaïo ñöùc cho ngöôøi. Beân caïnh naêm loaïi boá thí 

treân, coù naêm haïng ngöôøi giaû danh haûo taâm maø boá thí. Haïng thöù nhaát, 

mieäng noùi toát, hoaëc noùi boá thí maø khoâng bao giôø chòu thöïc haønh, chæ laø 

nhöõng lôøi höùa troáng roãng. Haïng thöù nhì, lôøi noùi vaø haønh ñoäng ñeàu traùi 

ngöôïc nhau, töùc laø ngoân haønh baát töông öng. Haïng thöù ba, boá thí maø 

trong taâm luoân mong caàu ñöôïc boài hoaøn baèng caùc söï ñeàn ôn ñaùp nghóa. 

Haïng thöù tö, boû ra coù moät taác maø muoán thaâu vaøo moät thöôùc. Haïng thöù 

naêm, gieo troàng ít maø muoán ñaëng traùi nhieàu. 

Baûy Loaïi Boá Thí Cuùng Döôøng: Theo giaùo thuyeát nhaø Phaät, coù baûy 

loaïi cuùng döôøng. Loaïi thöù nhaát laø boá thí cho khaùch laï hay cho ngöôøi laän 

ñaän choán tha höông. Loaïi thöù nhì laø boá thí cho ngöôøi ñi ñöôøng. Loaïi thöù 

ba laø boá thí cho ngöôøi oám ñau bònh hoaïn. Loaïi thöù tö laø boá thí cho 

ngöôøi haàu bònh (troâng nom ngöôøi beänh). Loaïi thöù naêm laø boá thí cho tònh 

xaù chuøa chieàn. Loaïi thöù saùu laø boá thí (cuùng döôøng) ñoà aên thöôøng ngaøy 

cho chö Taêng Ni. Loaïi thöù baûy laø tuøy thôøi tuøy luùc boá thí (noùng, laïnh, 

gioù baõo…). Laïi coù boá thí thaân (duøng thaân mình ñeå phuïc vuï), boá thí taâm, 

boá thí maét (moät caùi nhìn noàng aám coù theå laøm cho tha nhaân caûm thaáy an 
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tònh), boá thí hoøa tu (ban cho ngöôøi moät nuï cöôøi hieàn hoøa eâm dòu), ngoân 

thí (duøng lôøi aùi ngöõ noàng aám laøm cho ngöôøi yeân vui), saøng toïa thí (boá 

thí choã ngoài hay nhöôøng choã cho ngöôøi khaùc), vaø phoøng xaù thí (cho 

pheùp ai nguû qua ñeâm). Laïi coù baûy nôi boá thí laøm taêng tröôûng thieän 

nghieäp (Thaát Höõu Y Phuùc Nghieäp). Thöù nhaát laø boá thí cho khaùch vaø 

ngöôøi lôõ böôùc. Thöù nhì laø giuùp ñôõ ngöôøi bònh. Boá thí cho ngöôøi bònh vaø 

giuùp ñôû ngöôøi haàu bònh. Thöù ba laø boá thí vöôøn töôïc. Troàng caây vaø laøm 

vöôøn cho tònh xaù. Thöù tö laø boá thí ñoà aên thöôøng ngaøy. Thöôøng xuyeân 

cung caáp thöïc phaåm cho chö Taêng Ni. Thöù naêm laø thöôøng xuyeân cung 

caáp y aùo cho chö Taêng Ni. Thöù saùu laø thöôøng xuyeân cung caáp thuoác 

men cho chö Taêng Ni. Thöù baûy laø tuøy luùc boá thí. Theo Trung Boä, Kinh 

Phaân Bieät Cuùng Döôøng, coù baûy loaïi cuùng döôøng cho Taêng Chuùng. Thöù 

nhaát laø cuùng döôøng cho caû hai Taêng Chuùng vôùi Ñöùc Phaät laø vò caàm ñaàu 

khi Ngaøi coøn taïi theá. Thöù nhì laø cuùng döôøng cho caû hai Taêng Chuùng sau 

khi Ñöùc Phaät nhaäp dieät. Thöù ba laø cuùng döôøng cho Tyø Kheo Taêng. Thöù 

tö laø cuùng döôøng cho Tyø Kheo Ni. Thöù naêm laø cuùng döôøng vaø noùi raèng: 

“Mong Taêng chuùng chæ ñònh cho toâi moät soá Tyø Kheo vaø Tyø Kheo Ni 

nhö vaäy” ñeå toâi cuùng döôøng caùc vò aáy. Thöù saùu laø cuùng döôøng vaø noùi 

raèng: “Mong Taêng chuùng chæ ñònh moät soá Tyø Kheo nhö vaäy” ñeå toâi 

cuùng döôøng caùc vò aáy. Thöù baûy laø cuùng döôøng vaø noùi raèng: “Mong 

Taêng chuùng chæ ñònh moät soá Tyø Kheo Ni nhö vaäy” ñeå toâi cuùng döôøng 

caùc vò aáy. 

Taùm Loaïi Boá Thí: Theo Caâu Xaù Luaän, coù taùm loaïi boá thí. Thöù nhaát 

laø “Tuøy Chí Thí”: Coù ngöôøi ñeán neân boá thí vaø chæ boá thí ñöôïc söï tieän 

ích ôû choã gaàn. Thöù nhì laø “Boá UÙy Thí”: Loaïi naøy vì sôï maø boá thí hay vì 

sôï tai aùch maø boá thí. Thöù ba laø “Baùo AÂn Thí”: Boá thí ñeå traû aân hay vì 

ngöôøi aáy ñaõ cho toâi neân toâi boá thí laïi. Thöù tö laø “Caàu Baùo Thí”: Boá thí 

vôùi yù mong caàu ñöôïc baùo ñaùp veà sau naày. Thöù naêm laø “Taäp Tuïc Thí”: 

Boá thí vì theå theo taäp tuïc cuûa toå tieân cha oâng (hay vì nghó raèng boá thí laø 

toát). Thöù saùu laø “Hyû Thieân Thí”: Loaïi naøy vì mong ñöôïc sanh leân coõi 

trôøi maø boá thí. Thöù baûy laø “Yeáu Danh Thí”: Loaïi naøy vì danh tieáng maø 

boá thí (nghó raèng boá thí seõ coù tieáng ñoàn toát). Thöù taùm laø “Coâng Ñöùc 

Thí”: Boá thí ñeå giuùp cho taâm ñöôïc trang nghieâm, taäp haïnh buoâng xaû vaø 

doïn ñöôøng cho coâng cuoäc tu haønh giaûi thoaùt. Theo Kinh Phuùng Tuïng 

trong Tröôøng Boä Kinh, coù taùm loaïi boá thí: Thöù nhaát laø tuøy chí thí. Thöù 

nhì laø boá uùy thí. Thöù ba laø baùo aân thí. Thöù tö laø caàu baùo thí. Thöù naêm laø 

boá thí vì nghó raèng boá thí laø toát. Thöù saùu laø boá thí vì nghó raèng: “Ta naáu, 
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hoï khoâng naáu. Thaät khoâng phaûi, neáu ta naáu maø ta ñem boá thí cho keû 

khoâng naáu.” Thöù baûy laø yeáu danh thí. Thöù taùm laø boá thí vì muoán trang 

nghieâm vaø tö trôï taâm. 

Möôøi Loaïi Boá Thí: Theo Kinh Hoa Nghieâm, Phaåm 38, coù möôøi 

phaùp thanh tònh thí cuûa chö Ñaïi Boà Taùt. Chö Boà Taùt an truï trong phaùp 

naày thôøi ñöôïc boá thí quaûng ñaïi thanh tònh voâ thöôïng cuûa Nhö Lai. Thöù 

nhaát laø “bình ñaúng boá thí,” vì chaúng löïa chuùng sanh. Thöù nhì laø “tuøy yù 

boá thí” vì thoûa maõn choã nguyeän caàu. Thöù ba laø “chaúng loaïn boá thí,” vì 

laøm cho ñöôïc lôïi ích. Thöù tö laø “tuøy nghi boá thí, vì bieát thöôïng, trung, 

haï. Thöù naêm laø “chaúng truï boá thí,” vì chaúng caàu quaû baùo. Thöù saùu laø 

“môû roäng xaû boá thí,” vì taâm chaúng luyeán tieác. Thöù baûy laø “taát caû boá 

thí,” vì roát raùo thanh tònh. Thöù taùm laø “hoài höôùng Boà Ñeà boá thí,” vì xa 

rôøi höõu vi voâ vi. Thöù chín laø “giaùo hoùa chuùng sanh boá thí,” vì nhaãn ñeán 

ñaïo traøng chaúng boû. Thöù möôøi laø “tam luaân thanh tònh boá thí,” vì chaùnh 

nieäm quaùn saùt ngöôøi thí, keû thoï, vaø vaät thí nhö hö khoâng. 

Möôøi Hai Haïng Ngöôøi Chaân Thaät Boá Thí: Theo giaùo thuyeát nhaø 

Phaät, coù möôøi hai loaïi ngöôøi boá thí chaân thaät vaø haûo taâm. Haïng thöù 

nhaát laø laøm vieäc lôïi ích cho ngöôøi maø chaúng caàn traû ôn. Haïng thöù nhì 

laø laøm vieäc giuùp ñôõ cho ngöôøi maø chaúng caàn quaû baùo. Haïng thöù ba laø 

cuùng döôøng cho ngöôøi maø chaúng caàn söï baùo ôn. Haïng thöù tö laø töï nhuùn 

nhöôøng ñeå laøm cho loøng muoán cuûa keû khaùc ñöôïc ñaày ñuû. Haïng thöù 

naêm laø vieäc khoù boû xaû maø boû xaû ñöôïc. Haïng thöù saùu laø vieäc khoù nhòn 

maø nhòn ñöôïc. Haïng thöù baûy laø vieäc khoù laøm maø laøm ñöôïc. Haïng thöù 

taùm laø vieäc khoù cöùu maø cöùu ñöôïc. Haïng thöù chín laø chaúng luaän thaân sô, 

cuõng vaãn cöù moät loøng laáy caùi taâm bình ñaúng nhö nhau ra maø cöùu giuùp 

vaø laøm ñuùng nhö söï thaät. Haïng thöù möôøi laø heã mieäng noùi toát laø thöïc 

haønh ñöôïc ngay lôøi noùi toát aáy, coù nghóa laø ngoân haønh töông öng. Haïng 

thöù möôøi moät laø taâm hieàn thöôøng laøm caùc vieäc toát maø mieäng chaúng 

khoe khoang. Haïng thöù möôøi hai laø yù nghó chæ ñôn thuaàn laø muoán giuùp 

ñôõ cho ngöôøi maø thoâi, chôù chaúng caàn danh voïng, khen taëng, hay lôïi ích 

chi cho mình. 

Boá thí coøn coù voâ thöôïng boá thí vaø voâ sôû truï boá thí. Voâ thöôïng Boá 

thí laø loaïi boá thí maø thí chuû coù ñöôïc phöôùc baùo lôùn lao khoâng theå nghó 

baøn ñöôïc. Coù naêm loaïi voâ thöôïng boá thí. Loaïi thöù nhaát laø boá thí hay 

cuùng döôøng ôû nôi Ñöùc Phaät. Loaïi thöù nhì laø boá thí hay cuùng döôøng ôû 

nôi chuùng Taêng Ni. Loaïi thöù ba laø boá thí ôû nôi ngöôøi thuyeát giaûng 

chaùnh phaùp. Loaïi thöù tö laø boá thí hay cuùng döôøng ôû nôi cha. Loaïi thöù 
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naêm laø boá thí hay cuùng döôøng ôû nôi meï. Theo Kinh Kim Cang, Ñöùc 

Phaät nhaéc nhôû Tu Boà Ñeà veà Boá Thí Voâ Sôû Truï nhö sau: “OÂng Tu Boà 

Ñeà! Boà Taùt thöïc haønh pheùp boá thí phaûi neân “Voâ sôû truï.” Nghóa laø 

khoâng neân truï vaøo saéc maø laøm boá thí, khoâng neân truï vaøo thanh, höông, 

vò, xuùc, phaùp maø laøm boá thí. OÂng Tu Boà Ñeà! Taïi sao maø Boà Taùt khoâng 

neân truï vaøo saéc töôùng maø boá thí nhö theá? Vì neáu Boà Taùt khoâng truï vaøo 

hình saéc maø boá thí, thì phuùc ñöùc ñoù khoâng theå suy löôøng ñöôïc. Laïi nöõa, 

oâng Tu Boà Ñeà! Boà Taùt khoâng truï vaøo hình töôùng maø boá thí, thì phuùc 

ñöùc ñoù cuõng nhieàu nhö theá, khoâng theå suy löôøng ñöôïc. OÂng Tu Boà Ñeà! 

Neáu taâm cuûa Boà Taùt coøn truï vaøo phaùp söï töôùng maø laøm haïnh boá thí, thì 

cuõng ví nhö ngöôøi ôû choã toái taêm, khoâng theå troâng thaáy gì heát, coøn neáu 

Boà Taùt laøm haïnh boá thí maø taâm khoâng truï tröôïc vaøo söï töôùng, thì nhö 

ngöôøi coù con maét saùng, laïi ñöôïc aùnh saùng cuûa maët trôøi, troâng thaáy roõ caû 

hình saéc söï vaät.” 

Chuùng ta phaûi baèng moïi caùch giuùp ñôû laãn nhau. Khi boá thí, khoâng 

neân aáp uû yù töôûng ñaây laø ngöôøi cho kia laø keû ñöôïc cho, cho caùi gì vaø 

cho bao nhieâu, ñöôïc nhö vaäy thì kieâu maïn vaø töï phuï seõ khoâng sanh 

khôûi trong ta. Ñaây laø caùch boá thí voâ ñieàu kieän hay bi taâm döïa treân caên 

baûn bình ñaúng. Boá thí Ba la maät coøn laø cöûa ngoõ ñi vaøo haøo quang chö 

phaùp, vì nhôø ñoù maø trong töøng giaây phuùt, chuùng ta laøm cho chuùng sanh 

hoan hyû cuõng nhö laøm trang nghieâm coõi Phaät; nhôø Boá thí Ba la maät maø 

chuùng ta chæ daïy vaø höôùng daãn chuùng sanh lìa boû taùnh tham lam boûn 

xeûn. Coù ngöôøi cho raèng mình chæ coù theå boá thí khi mình coù nhieàu tieàn 

baïc. Ñieàu naày khoâng ñuùng. Vaøi ngöôøi coù nhieàu tieàn baïc ñoâi khi ít chòu 

boá thí, hoaëc giaû neáu coù boá thí cuõng chæ ñeå mua danh mua lôïi hay laáy 

loøng ngöôøi xung quanh. Nhöõng ngöôøi coù loøng thöông ngöôøi laïi ít khi 

giaøu coù. Taïi vì sao? Tröôùc nhaát, vì hoï hay coù loøng chia xeû vôùi ngöôøi 

nhöõng gì hoï coù. Thöù nhì, hoï khoâng coù yù ñònh laøm giaøu treân söï ngheøo 

khoù khoán cuøng cuûa keû khaùc. Chính vì vaäy maø Ñöùc Phaät nhaéc nhôû 

chuùng ta veà phaùp boá thí Ba La Maät. Boá thí Ba La Maät laø cho moät caùch 

bình ñaúng, khoâng phaân bieät thaân sô, baïn thuø.  

Boá thí Ba La Maät laø cho vì ích lôïi vaø haïnh phuùc cuûa taát caû chuùng 

sanh baát cöù thöù gì vaø taát caû nhöõng gì ta coù theå cho ñöôïc: khoâng nhöõng 

chæ cuûa caûi vaät chaát, maø caû kieán thöùc, theá tuïc cuõng nhö toân giaùo hay 

taâm linh. Chö Boà Taùt ñeàu saün saøng boá thí ngay caû sinh maïng mình ñeå 

cöùu keû khaùc. Ñaây khoâng chæ coù nghóa laø cho ñi thöù gì maø ngöôøi ta coù 

thöøa; noù coøn bao goàm caû vieäc thí xaû thaân meänh mình cho chính nghóa. 
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Ñaøn na bao goàm taøi thí, phaùp thí vaø voâ uùy thí. Boá thí Ba la Maät ñöôïc 

duøng ñeå dieät tröø xan tham, boûn xeûn. Quaû baùo cuûa Boá Thí laø Phöôùc. Ñoái 

nghòch laïi vôùi Boá Thí laø boûn xeûn keo kieát. Trong Phaåm Töïa cuûa Kinh 

Phaùp Hoa, Boà Taùt Di Laëc ñaõ noùi vôùi Boà Taùt Vaên Thuø Sö Lôïi raèng töø 

aùnh haøo quang saùng choùi soi khaép moät muoân taùm ngaøn coõi ôû phöông 

Ñoâng cuûa Nhö Lai, Boà Taùt Di Laëc ñaõ thaáy ñöôïc chö Boà Taùt nhieàu nhö 

soá caùt soâng Haèng vì caàu tueä giaùc cuûa Phaät maø ñaõ boá thí vaøng, baïc, traân 

chaâu, xa cöø, kim cöông, maõ naõo, vaân vaân, cho chuùng sanh. Chaúng 

nhöõng chö Boà Taùt boá thí taøi vaät, maø hoï coøn boá thí caû thaân mình. Hoï tu 

taäp haïnh boá thí nhö vaäy chæ coát ñaït ñöôïc voâ thöôïng giaùc ngoä maø thoâi. 

Theo Kinh Ñaïi Baûo Tích, chö Boà Taùt naøo ñaõ thoâng ñaït lyù duyeân khôûi 

cuûa chö phaùp thì caùc ngaøi tinh taán thöïc haønh haïnh boá thí ba la maät 

khoâng moûi meät vì muoán laøm lôïi laïc cho chuùng sanh. Trong Phaåm Ñeà 

Baø Ñaït Ña, Ñöùc Phaät ñaõ noùi trong voâ löôïng kieáp veà thôøi quaù khöù khi 

Ngaøi laøm vò quoác vöông phaùt nguyeän caàu ñaïo voâ thöôïng boà ñeà. Vì 

muoán ñaày ñuû saùu phaùp Ba La Maät neân Ngaøi ñaõ sieâng laøm vieäc boá thí 

maø loøng khoâng vöôùng moät chuùt töï maõn naøo. Cuõng trong chöông naày, 

chính Trí Tích Boà Taùt ñaõ thaáy Ñöùc Theá Toân trong voâ löôïng kieáp thöïc 

haønh haïnh boá thí ñeå caàu tueä giaùc voâ thöôïng. Vaø trong voâ soá kieáp Ñöùc 

Theá Toân vaãn khoâng caûm thaáy thoûa maõn vôùi nhöõng coâng haïnh khoù laøm 

naày. Ngaøi ñaõ ñi khaép moïi nôi ñeå thöïc haønh haïnh nguyeän phuïc vuï lôïi 

laïc cho chuùng sanh. 

Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Vì coù tín taâm hoan hyû neân 

ngöôøi ta môùi boá thí, traùi laïi keû coù taâm ganh gheùt ngöôøi khaùc ñöôïc aên, 

thì ngaøy hoaëc ñeâm keû kia khoâng theå naøo ñònh taâm ñöôïc (249). Nhöng 

keû naøo ñaõ caét ñöôïc, nhoå ñöôïc, dieät ñöôïc taâm töôûng aáy, thì ngaøy hoaëc 

ñeâm, keû kia ñeàu ñöôïc ñònh taâm (250). Trong caùc caùch boá thí, phaùp thí 

laø hôn caû; trong caùc chaát vò, phaùp vò laø hôn caû; trong caùc hyû laïc, phaùp 

hyû laø hôn caû; ngöôøi naøo tröø heát moïi aùi duïc laø vöôït treân moïi ñau khoå 

(354). Coû laøm haïi raát nhieàu ruoäng vöôøn, tham duïc laøm haïi raát nhieàu theá 

nhaân. Vaäy neân boá thí cho ngöôøi lìa tham, seõ ñöôïc quaû baùo lôùn (356). 

Coû laøm haïi raát nhieàu ruoäng vöôøn, saân nhueá laøm haïi raát nhieàu theá nhaân. 

Vaäy neân boá thí cho ngöôøi lìa saân, seõ ñöôïc quaû baùo lôùn (357). Coû laøm 

haïi raát nhieàu ruoäng vöôøn, ngu si laøm haïi raát nhieàu theá nhaân. Vaäy neân 

boá thí cho ngöôøi lìa si, seõ ñöôïc quaû baùo lôùn (358).  Coû laøm haïi raát 

nhieàu ruoäng vöôøn, aùi duïc laøm haïi raát nhieàu theá nhaân. Vaäy neân boá thí 

cho ngöôøi lìa duïc, seõ ñöôïc quaû baùo lôùn (359).” Trong Kinh Töù Thaäp 
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Nhò Chöông, Ñöùc Phaät daïy: “Thaáy ngöôøi thöïc haønh boá thí, hoan hyû 

giuùp ñôû thì ñöôïc phöôùc raát lôùn. Coù vò Sa moân hoûi Phaät, ‘Phöôùc naày coù 

heát khoâng?’ Phaät ñaùp, ‘Thí nhö löûa cuûa ngoïn ñuoác, haøng traêm haøng 

ngaøn ngöôøi ñem ñuoác ñeán moài löûa veà ñeå naáu aên hay thaép saùng, löûa cuûa 

ngoïn ñuoác naày vaãn nhö cuõ. Phöôùc cuûa ngöôøi hoan hyû hoã trôï ngöôøi thöïc 

haønh boá thí cuõng vaäy’ (Chöông 10). Cho moät traêm ngöôøi aùc aên khoâng 

baèng cho moät ngöôøi thieän aên. Cho moät ngaøn ngöôøi thieän aên khoâng baèng 

cho moät ngöôøi thoï nguõ giôùi aên. Cho moät vaïn ngöôøi thoï nguõ giôùi aên 

khoâng baèng cho moät vò Tu-Ñaø-Huôøn aên. Cho moät trieäu vò Tu-Ñaø-Huôøn 

aên khoâng baèng cho moät vò Tö-Ñaø-Haøm aên. Cho moät traêm trieäu vò Tö-

Ñaø-Haøm aên khoâng baèng cho moät vò A-Na-Haøm aên. Cho moät ngaøn trieäu 

vò A-Na-Haøm aên khoâng baèng cho moät vò A-La-Haùn aên. Cho möôøi tyû vò 

A-La-Haùn aên khoâng baèng cho moät vò Phaät Bích Chi aên. Cho moät traêm 

tyû vò Bích Chi Phaät aên khoâng baèng cho moät vò Phaät Ba Ñôøi aên (Tam 

Theá Phaät). Cho moät ngaøn tyû vò Phaät Ba Ñôøi aên khoâng baèng cho moät vò 

Voâ Nieäm, Voâ Truï, Voâ Tu, vaø Voâ Chöùng aên. (Chöông 11).” Boá thí 

khoâng chæ coù nghóa laø cho ñi thöù gì maø ngöôøi ta coù thöøa; noù coøn bao 

goàm caû vieäc thí xaû thaân meänh mình cho chính nghóa. Ñaøn na bao goàm 

taøi thí, phaùp thí vaø voâ uùy thí. Boá thí Ba la Maät ñöôïc duøng ñeå dieät tröø 

xan tham, boûn xeûn, ñoàng thôøi laøm taêng tröôûng phöôùc baùu. Theo Kinh 

Töù Thaäp Nhò Chöông, Chöông 10, Ñöùc Phaät daïy: “Thaáy ngöôøi thöïc 

haønh boá thí, hoan hyû giuùp ñôû thì ñöôïc phöôùc raát lôùn. Coù vò Sa moân hoûi 

Phaät, ‘Phöôùc naày coù heát khoâng?’ Phaät ñaùp, ‘Thí nhö löûa cuûa ngoïn ñuoác, 

haøng traêm haøng ngaøn ngöôøi ñem ñuoác ñeán moài löûa veà ñeå naáu aên hay 

thaép saùng, löûa cuûa ngoïn ñuoác naày vaãn nhö cuõ. Phöôùc cuûa ngöôøi hoan 

hyû hoã trôï ngöôøi thöïc haønh boá thí laïi cuõng nhö vaäy’.” 

Thöù nhì laø Trì Giôùi: Trong chuùng ta ai cuõng bieát raèng trì giôùi laø giöõ 

gìn giôùi luaät, nhöng khi thöû thaùch ñeán thì chuùng ta laïi phaù giôùi thay vì 

giöõ giôùi. Trì giôùi daïy chuùng ta raèng chuùng ta khoâng theå cöùu ñoä ngöôøi 

khaùc neáu chuùng ta khoâng töï mình thaùo gôõ nhöõng nhieãm tröôïc cuûa 

chuùng ta baèng caùch soáng theo phaïm haïnh vaø chaùnh tröïc. Tuy nhieân, 

cuõng ñöøng neân nghó raèng chuùng ta khoâng theå daãn daét ngöôøi khaùc vì 

chuùng ta chöa ñöôïc hoaøn haûo. Trì giôùi coøn laø taám göông toát cho ngöôøi 

khaùc noi theo nöõa, ñaây laø moät hình thöùc giuùp ñôõ ngöôøi khaùc. Trì giôùi 

cuõng coù nghóa laø giöõ giôùi vôùi caùi taâm baát ñoäng cho daàu mình coù gaëp baát 

cöù tình huoáng naøo. Daàu cho nuùi Thaùi Sôn coù saäp lôû tröôùc maët, loøng 

mình chaúng kinh sôï. Daàu cho coù ngöôøi ñaøn baø tuyeät myõ ñi qua, loøng ta 
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cuõng khoâng xao xuyeán. Ñaây chính laø chieác chìa khoùa môû caùnh cöûa ñaïi 

giaùc trong ñaïo Phaät. Ñaây cuõng chính laø ñònh löïc caàn thieát cho baát kyø 

ngöôøi tu Phaät naøo nhaèm chuyeån hoùa caûnh giôùi. Baát keå laø caûnh giôùi 

thieän hay aùc, thuaän hay nghòch, neáu mình thaûn nhieân, khoâng sanh taâm 

kinh sôï ñeå roài phaûi phaù giôùi thì töï nhieân gioù seõ yeân, soùng seõ laëng. Phaïn 

ngöõ “Sila” laø tuaân thuû nhöõng giaùo huaán cuûa Ñöùc Phaät, ñöa ñeán ñôøi 

soáng coù ñaïo ñöùc. Trong tröôøng hôïp cuûa nhöõng ngöôøi xuaát gia, nhöõng 

giôùi luaät nhaém duy trì traät töï trong Taêng giaø. Taêng giaø laø moät ñoaøn theå 

khuoân maãu maø lyù töôûng laø soáng moät cuoäc soáng thanh bình vaø haøi hoøa. 

Trì giôùi haïnh thanh tònh nghóa laø thöïc haønh taát caû caùc giôùi raên cuûa ñaïo 

Phaät, hay taát caû nhöõng thieän haïnh daãn tôùi choã toaøn thieän ñaïo ñöùc cho 

mình vaø cho taát caû moïi ngöôøi. Ñoù chính laø trì giöõ giôùi haïnh thanh tònh. 

Trì giôùi Ba La Maät ñöôïc duøng ñeå dieät tröø phaïm giôùi vaø huûy baùng Phaät 

Phaùp. Giôùi Ba La Maät, ba la maät thöù hai trong saùu ba la maät. Boà Taùt 

phaûi giöõ gìn caùc giôùi luaät vaø baûo veä chuùng nhö ñang giöõ gìn moät vieân 

ngoïc quyù vaäy. Cö só taïi gia, neáu khoâng giöõ ñöôïc hai traêm naêm chuïc hay 

ba traêm boán möôi taùm giôùi, cuõng neân coá gaéng trì giöõ naêm hay möôøi 

giôùi thieän nghieäp: khoâng saùt haïi chuùng sanh, khoâng laáy cuûa khoâng cho, 

khoâng taø haïnh, khoâng uoáng röôïu, khoâng noùi laùo, khoâng noùi lôøi thoâ baïo, 

khoâng noùi lôøi nhaõm nhí, khoâng tham duïc, khoâng saân haän vaø khoâng taø 

kieán. Theo Kinh Phaùp Hoa, chö Boà Taùt giöõ gìn caùc giôùi luaät vaø baûo veä 

chuùng nhö ñang giöõ gìn nhöõng vieân ngoïc quí trong tay hoï. Caùc ngaøi 

nghieâm trì khoâng vi phaïm, duø moät loãi raát nhoû. Do nôi taâm khoâng chaáp 

thuû, luoân trong saùng vaø xa lìa thaønh kieán, neân ngöôøi trì giôùi Ba La Maät 

luoân traàm tónh nôi tö töôûng vaø haønh ñoäng ñoái vôùi ngöôøi phaïm giôùi, vaø 

khoâng coù söï töï haøo öu ñaõi naøo ñoái vôùi ngöôøi ñöùc haïnh. 

Thöù ba laø Nhaãn Nhuïc: Nhaãn nhuïc laø moät trong nhöõng phaåm chaát 

quan troïng nhaát trong xaõ hoäi hoâm nay. Theo Phaät giaùo, neáu khoâng coù 

khaû naêng nhaãn nhuïc vaø chòu ñöïng thì khoâng theå naøo tu ñaïo ñöôïc. Ñöùc 

Thích Ca Maâu Ni Phaät coù taát caû nhöõng ñöùc haïnh vaø thaønh Phaät do söï 

kieân trì tu taäp cuûa Ngaøi. Tieåu söû cuûa Ngaøi maø ta ñoïc ñöôïc baát cöù ôû ñaâu 

hay trong kinh ñieån, chöa coù choã naøo ghi raèng Ñöùc Phaät ñaõ töøng giaän 

döõ. Duø Ngaøi bò ngöôïc ñaõi naëng neà hay duø caùc ñeä töû Ngaøi nhaãn taâm 

choáng Ngaøi vaø boû ñi, Ngaøi vaãn luoân luoân coù thaùi ñoä caûm thoâng vaø töø 

bi. Laø ñeä töû cuûa Ngaøi, chuùng ta phaûi neân luoân nhôù raèng: “Khoâng coù 

haønh ñoäng naøo laøm cho Ñöùc Phaät thaát voïng hôn laø khi chuùng ta trôû neân 

giaän döõ veà ñieàu gì vaø traùch maéng hay ñoå thöøa cho ngöôøi khaùc vì söï sai 
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laàm cuûa chính chuùng ta.” Neáu chuùng ta muoán tu caùc phaùp moân Thieàn 

Ñònh, Nieäm Phaät hay Nieäm Hoàng Danh Ñöùc Quaùn Theá AÂm, vaân vaân, 

chæ caàn coù loøng nhaãn nhuïc laø mình seõ thaønh töïu. Neáu khoâng coù loøng 

nhaãn nhuïc thì phaùp moân naøo chuùng ta cuõng chaúng theå tu taäp ñöôïc. Neáu 

thieáu loøng nhaãn naïi thì luoân luoân caûm thaáy theá naày laø khoâng ñuùng, theá 

kia laø khoâng phaûi, vieäc gì cuõng khoâng vöøa yù; nhö vaäy thì coøn tu haønh gì 

ñöôïc nöõa. Toùm laïi, moät khi chuùng ta kieân nhaãn theo söï tu taäp cuûa Boà 

Taùt, chuùng ta khoâng coøn trôû neân giaän döõ hay traùch maéng keû khaùc hay 

ñoái vôùi moïi söï moïi vaät trong vuõ truï. Chuùng ta coù theå than phieàn veà thôøi 

tieát khi trôøi möa trôøi naéng vaø caèn nhaèn veà buïi baëm khi chuùng ta gaëp 

buoåi ñeïp trôøi. Tuy nhieân, nhôø nhaãn nhuïc, chuùng ta seõ coù ñöôïc moät taâm 

trí bình laëng thanh thaûn, luùc ñoù chuùng ta seõ bieát ôn caû möa laãn naéng. 

Roài thì loøng chuùng ta seõ trôû neân töï taïi vôùi moïi thay ñoåi trong moïi hoaøn 

caûnh cuûa chuùng ta. 

Nhaãn nhuïc laø nhaãn thoï nhöõng gì khoâng nhö yù. “Kshanti” thöôøng 

ñöôïc dòch laø “söï kieân nhaãn,” hay “söï cam chòu,” hay “söï khieâm toán,” 

khi noù laø moät trong luïc ñoä ba la maät. Nhöng khi noù xuaát hieän trong söï 

noái keát vôùi phaùp baát sinh thì neân dòch laø “söï chaáp nhaän,” hay “söï nhaän 

chòu,” hay “söï quy phuïc.” “Ksanti” laø thuaät ngöõ Baéc Phaïn chæ “thaùi ñoä 

nhaãn nhuïc,” hay “an nhaãn,” moät trong luïc ba La Maät. Trong Phaät giaùo 

Ñaïi Thöøa, nhaãn laø ba la maät thöù ba maø moät vò Boà Taùt phaûi tu taäp treân 

ñöôøng ñi ñeán Phaät quaû. “Ksanti” coù nghóa laø nhaãn naïi chòu ñöïng. Nhaãn 

laø moät ñöùc taùnh quan troïng ñaëc bieät trong Phaät giaùo. Nhaãn nhuïc laø moät 

trong nhöõng ñöùc taùnh cuûa ngöôøi tu Phaät. Kieân nhaãn laø moät traïng thaùi 

tónh laëng cuøng vôùi nghò löïc noäi taïi giuùp chuùng ta coù nhöõng haønh ñoäng 

trong saùng khi laâm vaøo baát cöù hoaøn caûnh khoù khaên naøo. Ñöùc Phaät 

thöôøng daïy töù chuùng raèng: “Neáu caùc oâng chaø xaùc hai maûnh caây vaøo 

nhau ñeå laáy löûa, nhöng tröôùc khi coù löûa, caùc oâng ñaõ ngöøng ñeå laøm vieäc 

khaùc, sau ñoù duø coù coï tieáp roài laïi ngöøng giöõa chöøng thì cuõng hoaøi coâng 

phí söùc. Ngöôøi tu cuõng vaäy, neáu chæ tu vaøo nhöõng ngaøy an cö kieát haï 

hay nhöõng ngaøy cuoái tuaàn, coøn nhöõng ngaøy khaùc thì khoâng tu, chaúng 

bao giôø coù theå ñaït ñöôïc keát quaû laâu daøi. Theo A Tyø Ñaït Ma Caâu Xaù 

Luaän, “Kshanti” coù nghóa ngöôïc vôùi Jnana hay trí hueä. Kshanti khoâng 

phaûi laø caùi bieát chaéc chaén nhö Jnana, vì trong Kshanti söï nghi ngôø chöa 

ñöôïc hoaøn toaøn nhoå baät goác reã. 

Nhaãn nhuïc phaûi ñöôïc tu taäp trong moïi hoaøn caûnh. Thöù nhaát laø tu 

taäp nhaãn nhuïc hoaøn caûnh ngang traùi:  Nhaãn naïi laø phaùp toái yeáu. Chuùng 
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ta phaûi nhaãn ñöôïc nhöõng vieäc khoù nhaãn. Thí duï nhö chuùng ta khoâng 

thích bò chöôûi ruûa, nhöng coù ai ñoù maéng chöõi chuùng ta, chuùng ta haõy vui 

veû nhaãn nhòn. Tuy chuùng ta khoâng thích bò ñaùnh ñaäp, nhöng heã coù ai ñoù 

ñaùnh ñaäp chuùng ta, chuùng ta haõy vui veû chòu ñöïng. Khoâng ai trong 

chuùng ta muoán cheát vì maïng soáng quyù baùu voâ cuøng. Tuy nhieân, coù ai 

muoán gieát chuùng ta, chuùng ta haõy xem nhö ngöôøi aáy giaûi thoaùt nghieäp 

chöôùng ñôøi naày cho chuùng ta. Ngöôøi aáy ñích thöïc laø thieän tri thöùc cuûa 

mình. Thöù nhì, nhaãn nhuïc vì muoán kieân trì ñaïo lyù: Ngöôøi tu thieàn phaûi 

ngoài cho tôùi khi ñaïi ñònh. Ngöôøi tu nieäm Phaät phaûi nhôù luùc naøo cuõng 

chæ nieäm moät caâu “Nam Moâ A Di Ñaø Phaät”, khoâng ñöôïc ngöøng nghæ. 

Duø naéng hay duø möa cuõng nieäm moät caâu naày maø thoâi. Chuùng ta chæ coù 

theå ño löôøng ñaïo löïc vaø söï nhaãn nhuïc thaân taâm khi chuùng ta bò khinh 

huûy, chöôûi maéng, vu oan giaù hoïa, cuõng nhö moïi chöôùng ngaïi khaùc. Neáu 

muoán thaønh töïu quaû vò Boà Taùt, chuùng ta phaûi thöïc haønh thaân nhaãn yù 

nhaãn. Nhaãn nhuïc ñaït ñöôïc qua hieåu bieát raèng taát caû moïi hieän töôïng 

ñeàu khoâng sanh ñöôïc goïi laø “Baát Khôûi Phaùp Nhaãn”. Söï hieåu bieát veà 

taùnh khoâng vaø voâ sanh cuûa chö Boà Taùt, nhöõng vò ñaõ ñaït ñöôïc Baùt Ñòa 

hay Baát Thoái Ñòa. Giai ñoaïn thieàn ñònh kham nhaãn, trong giai ñoaïn naày 

söï troåi daäy veà aûo töôûng hieän töôïng ñeàu chaám döùt nhôø böôùc ñöôïc vaøo 

thöïc chöùng taùnh khoâng cuûa vaïn phaùp. Ñaây laø nhaän ra raèng khoâng coù 

caùi gì ñaõ ñöôïc sinh ra hay ñöôïc taïo ra trong theá giôùi naày, raèng khi caùc 

söï vaät ñöôïc thaáy ñuùng nhö thöïc töø quan ñieåm cuûa caùi trí tuyeät ñoái, thì 

chuùng chính laø Nieát Baøn, laø khoâng bò aûnh höôûng bôûi sinh dieät chuùt naøo 

caû. Khi ngöôøi ta ñaït ñeán “Baát Khôûi Phaùp Nhaãn” thì ngöôøi ta theå chöùng 

caùi chaân lyù toái haäu cuûa Phaät giaùo. 

Ba Loaïi Nhaãn Nhuïc: Theo giaùo phaùp nhaø Phaät, coù ba loaïi nhaãn. 

Thöù nhaát laø khoâng böïc töùc ñoái vôùi ngöôøi laøm toån haïi mình: Loaïi kieân 

nhaãn naøy giuùp chuùng ta giöõ ñöôïc taâm trong saùng vaø ñieàm tónh duø cho 

ngöôøi khaùc coù ñoái xöû vôùi ta nhö theá naøo ñi nöõa. Thöôøng thì chuùng ta 

hay traùch moùc khi chuùng ta bò ngöôøi khaùc laøm haïi. Traïng thaùi khoù chòu 

aáy coù khi laø caûm giaùc töï tuûi thaân hay bò buoàn khoå, chuùng ta hay traùch 

cöù ngöôøi khaùc taïi sao ñoái xöû vôùi mình teä nhö vaäy. Coù khi traïng thaùi khoù 

chòu aáy bieán thaønh giaän döõ khieán chuùng ta sanh taâm muoán traû thuø ñeå 

laøm haïi ngöôøi khaùc. Chuùng ta phaûi luoân nhôù raèng neáu chuùng ta muoán 

ngöôøi khaùc khoan dung ñoä löôïng cho nhöõng khuyeát ñieåm cuûa mình thì 

ngöôøi aáy cuõng muoán chuùng ta hyû xaû vaø khoan dung, ñöøng ñeå loøng 

nhöõng lôøi noùi hay haønh ñoäng maø ngöôøi aáy ñaõ noùi lôõ hay laøm lôõ khi maát 
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töï chuû. Thöù nhì laø chuyeån hoùa nhöõng raéc roái vaø khoå ñau baèng moät thaùi 

ñoä tích cöïc: Taâm kieân nhaãn tröôùc nhöõng raéc roái vaø khoå ñau giuùp chuùng 

ta chuyeån hoùa nhöõng tình theá khoå sôû nhö beänh hoaïn vaø ngheøo tuùng 

thaønh nhöõng phaùp hoã trôï cho vieäc tu taäp cuûa ta. Thay vì chaùn naûn hay 

töùc giaän khi rôi vaøo khoå naïn thì chuùng ta laïi hoïc hoûi ñöôïc nhieàu ñieàu 

vaø ñoái maët vôùi caûnh khoå aáy moät caùch can ñaûm. Thöù ba laø chòu ñöïng 

nhöõng khoù khaên khi tu taäp Chaùnh phaùp: Chòu ñöïng nhöõng khoù khaên 

khieán cho chuùng ta phaùt trieån loøng bi maãn ñoái vôùi nhöõng ngöôøi laâm vaøo 

tình caûnh töông töï. Taâm kieâu maïn giaûm xuoáng thì chuùng ta seõ hieåu roõ 

hôn veà luaät nhôn quaû vaø seõ khoâng coøn traây löôøi trong vieäc giuùp ñôõ 

ngöôøi khaùc ñoàng caûnh ngoä. Kieân nhaãn laø moät phaåm chaát caàn thieát cho 

vieäc tu taäp. Ñoâi khi chuùng ta caûm thaáy khoù khaên trong vieäc thoâng hieåu 

lôøi Phaät daïy trong vieäc cheá ngö taâm thöùc hay trong vieäc kyû luaät baûn 

thaân. Chính taâm kieân nhaãn giuùp ta vöôït qua nhöõng khoù khaên treân vaø 

chieán ñaáu vôùi nhöõng taâm thaùi xaáu aùc cuûa chính mình. Thay vì mong ñôïi 

keát quaû töùc thì töø söï tu taäp ngaén nguûi kieân nhaãn giuùp chuùng ta giöõ taâm 

tu taäp lieân tuïc trong moät thôøi gian daøi. 

Naêm Loaïi Nhaãn Nhuïc: Theo giaùo phaùp nhaø Phaät, coù coù naêm loaïi 

nhaãn nhuïc. Ñaây laø naêm giai ñoaïn nhaãn nhuïc cuûa moät vò Boà Taùt. Thöù 

nhaát laø phuïc nhaãn hay ñieàu phuïc nhaãn: Vôùi loaïi nhaãn naày haønh giaû coù 

theå nhaän chìm tham, saân, si, nhöng haït gioáng duïc voïng vaø phieàn naõo 

vaãn chöa döùt haún. Ñaây laø ñieàu kieän tu haønh cuûa caùc baäc Boà Taùt Bieät 

Giaùo, tam hieàn thaäp truï, thaäp haønh, vaø thaäp hoài höôùng. Thöù nhì laø tín 

nhaãn: Kieân trì ñöùc tin töø Hoan Hyû ñòa, Ly Caáu ñòa, ñeán Phaùt Quang 

ñòa, haønh giaû thuaàn khieát tin töôûng heã nhaân laønh thì quaû laønh. Thöù ba 

laø thuaän nhaãn: Tuøy thuaän nhaãn töø Dieãm Hueä ñòa, ñeán Cöïc Nan Thaéng 

ñòa vaø Hieän Tieàn ñòa, giai ñoaïn tu trì khieán cho haønh giaû coù ñöôïc ñöùc 

nhaãn nhuïc cuûa Phaät vaø Boà Taùt (töø töù ñòa ñeán luïc ñòa). Thöù tö laø voâ sanh 

nhaãn: Voâ sanh nhaãn töø Vieãn Haønh ñòa ñeán Baát Ñoäng ñòa vaø Thieän Hueä 

ñòa, giai ñoaïn tu ñöùc nhaãn khieán haønh giaû nhaäp caùi lyù caùc phaùp ñeàu voâ 

sinh (töø thaát ñòa ñeán cöûu ñòa). Thöù naêm laø tòch dieät nhaãn: Tòch dieät 

nhaãn cuûa haïng Phaùp Vaân ñòa hay Dieäu Giaùc, giai ñoaïn haønh giaû döùt 

tuyeät moïi meâ hoaëc ñeå ñaït tôùi nieát baøn tòch dieät. 

Beân caïnh ñoù, coøn coù saùu loaïi nhaãn, taùm nhaãn vaø möôøi loaïi nhaãn. 

Saùu Loaïi Nhaãn Nhuïc: Saùu loaïi nhaãn bao goàm tín nhaãn, phaùp nhaãn, tu 

nhaãn, chaùnh nhaãn, voâ caáu nhaãn, vaø nhaát thieát trí nhaãn. Tín nhaãn laø söï 

kieân trì an truï trong nieàm tin vaø nieäm hoàng danh Phaät A Di Ñaø, hoaëc 
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giaû tin nôi chaân lyù vaø ñaït ñöôïc tín nhaãn. Theo Thieân Thai, Bieät Giaùo coù 

nghóa laø nieàm tin khoâng bò ñaûo loän cuûa Boà Taùt raèng chö phaùp laø khoâng 

thaät. Phaùp nhaãn laø chaáp nhaän söï khaúng ñònh raèng taát caû caùc söï vaät laø 

ñuùng nhö chính chuùng, khoâng phaûi chòu luaät sinh dieät laø luaät chæ ñöôïc 

thuø thaéng trong theá giôùi hieän töôïng taïo ra do phaân bieät sai laàm. Phaùp 

nhaãn cuõng coù nghóa laø söï nhaãn naïi ñaït ñöôïc qua tu taäp Phaät phaùp coù 

khaû naêng giuùp ta vöôït thoaùt aûo voïng. Cuõng laø khaû naêng kham nhaãn 

nhöõng khoù khaên beân ngoaøi. Tu nhaãn laø giai ñoaïn Boà Taùt tu taäp thaäp hoài 

höôùng vaø Trung Quaùn thaáy raèng chö phaùp, söï lyù ñeàu dung hoøa neân 

sanh tu nhaãn. Chaùnh Nhaãn laø söï nhaãn nhuïc trong moïi hoaøn caûnh. Voâ 

Caáu Nhaãn laø söï nhaãn nhuïc cuûa moät vò Boà Taùt saép thaønh Phaät. Boà Taùt 

trong giai ñoaïn “voâ caáu nhaãn” laø giai ñoaïn choùt cuûa Boà Taùt. Nhaát thieát 

trí nhaãn laø söï nhaãn nhuïc cuûa moät vò Phaät. 

Taùm Loaïi Nhaãn Nhuïc: Baùt Nhaãn hay taùm loaïi nhaãn nhuïc hay söùc 

nhaãn nhuïc trong duïc giôùi, saéc giôùi vaø voâ saéc giôùi. Baùt nhaãn ñöôïc duøng 

ñeå ñoaïn tröø kieán hoaëc trong tam giôùi vaø ñaït ñeán taùm loaïi trí hueä Baùt 

Nhaõ. Baùt nhaãn bao goàm boán phaùp nhaãn trong coõi Duïc Giôùi vaø boán loaïi 

nhaãn trong coõi Voâ Saéc Giôùi. Trong coõi Duïc Giôùi coù khoå nhaãn, taäp phaùp 

nhaãn, dieät phaùp nhaãn vaø ñaïo phaùp nhaãn. Khoå phaùp nhaãn laø moät trong 

taùm loaïi nhaãn nhuïc hay söùc nhaãn nhuïc trong duïc giôùi, saéc giôùi vaø voâ 

saéc giôùi. Taùm thöù nhaãn ñöôïc duøng ñeå ñoaïn tröø kieán hoaëc trong tam giôùi 

vaø ñaït ñeán taùm loaïi trí hueä Baùt Nhaõ. Taäp phaùp nhaãn laø moät trong taùm 

loaïi nhaãn nhuïc hay söùc nhaãn nhuïc trong duïc giôùi, saéc giôùi vaø voâ saéc 

giôùi. Baùt nhaãn ñöôïc duøng ñeå ñoaïn tröø kieán hoaëc trong tam giôùi vaø ñaït 

ñeán taùm loaïi trí hueä Baùt Nhaõ. Dieät phaùp nhaãn laø moät trong taùm loaïi 

nhaãn nhuïc hay söùc nhaãn nhuïc trong duïc giôùi, saéc giôùi vaø voâ saéc giôùi. 

Baùt nhaãn ñöôïc duøng ñeå ñoaïn tröø kieán hoaëc trong tam giôùi vaø ñaït ñeán 

taùm loaïi trí hueä Baùt Nhaõ. Ñaïo phaùp nhaãn laø con ñöôøng ñöôïc duøng ñeå 

loaïi tröø heát thaûy phieàn naõo trong coõi duïc giôùi. Ngoaøi ra, cuõng coù boán 

loaïi nhaãn trong coõi saéc giôùi vaø voâ saéc giôùi (trong hai coõi saéc giôùi vaø voâ 

saéc giôùi thì Boán Phaùp Nhaãn ñöôïc goïi laø Töù Loaïi Nhaãn). Coøn coù taùm 

loaïi Nhaãn Nhuïc ñi ñoâi vôùi Taùm loaïi Trí (taùm loaïi nhaãn vaø taùm loaïi trí). 

Thöù nhaát laø khoå phaùp nhaãn ñi vôùi khoå phaùp trí. Thöù nhì laø khoå loaïi 

nhaãn ñi vôùi khoå loaïi trí. Thöù ba laø taäp phaùp nhaãn ñi vôùi taäp phaùp trí. 

Thöù tö laø taäp loaïi nhaãn ñi vôùi taäp loaïi trí. Thöù naêm laø dieät phaùp nhaãn ñi 

vôùi dieät phaùp trí. Thöù saùu laø dieät loaïi nhaãn ñi vôùi dieät loaïi trí. Thöù baûy 
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laø ñaïo Phaùp nhaãn ñi vôùi ñaïo Phaùp trí. Thöù taùm laø ñaïo loaïi nhaãn ñi vôùi 

ñaïo loaïi trí. 

Möôøi Loaïi Nhaãn Nhuïc: Theo Kinh Hoa Nghieâm, Phaåm 29, coù möôøi 

loaïi nhaãn. Chö Boà Taùt ñöôïc möôøi nhaãn naày thôøi ñöôïc ñeán nôi voâ ngaïi 

nhaãn ñòa cuûa taát caû Boà Taùt. Ñoù laø aâm thanh nhaãn, thuaän nhaãn, voâ sanh 

phaùp nhaãn, nhö huyeãn nhaãn, nhö dieäm nhaãn, nhö moäng nhaãn, nhö 

höôûng nhaãn, nhö aûnh nhaãn, nhö hoùa nhaãn, vaø nhö hö khoâng nhaãn. Beân 

caïnh ñoù, theo Kinh Hoa Nghieâm, Phaåm 38, coù möôøi thanh tònh nhaãn 

cuûa chö Ñaïi Boà Taùt. Chö Boà Taùt an truï trong phaùp naày thôøi ñöôïc phaùp 

nhaãn voâ thöôïng chaúng do tha ngoä cuûa taát caû chö Phaät. Thöù nhaát laø 

thanh tònh nhaãn an thoï söï maéng nhuïc, vì thuû hoä caùc chuùng sanh. Thöù 

nhì laø thanh tònh nhaãn an thoï dao gaäy, vì kheùo hoä trì mình vaø ngöôøi. 

Thöù ba laø thanh tònh nhaãn chaúng sanh giaän haïi, vì nôi taâm chaúng ñoäng. 

Thöù tö laø thanh tònh nhaãn chaúng cheâ traùch keû ty tieän, vì ngöôøi treân hay 

roäng löôïng. Thöù naêm laø thanh tònh nhaãn coù ai veà nöông ñeàu cöùu ñoä, vì 

xaû boû thaân maïng mình. Thöù saùu laø thanh tònh nhaãn xa lìa ngaõ maïn, vì 

chaúng khinh keû chöa hoïc. Thöù baûy laø thanh tònh nhaãn bò taøn haïi huûy 

baùng chaúng saân haän, vì quaùn saùt nhö huyeãn. Thöù taùm laø thanh tònh nhaãn 

bò haïi khoâng baùo oaùn, vì chaúng thaáy mình vaø ngöôøi. Thöù chín laø thanh 

tònh nhaãn chaúng theo phieàn naõo, vì xa lìa taát caû caûnh giôùi. Thöù möôøi laø 

thanh tònh nhaãn tuøy thuaän chôn thieät trí cuûa Boà Taùt bieát taát caû caùc phaùp 

voâ sanh, vì chaúng do ngöôøi daïy maø ñöôïc nhaäp caûnh giôùi nhöùt thieát trí. 

Nhaãn nhuïc ñoâi khi cuõng ñöôïc goïi laø nhaãn naïi, nhöng nhaãn nhuïc thì 

ñuùng nghóa hôn. Vì raèng noù khoâng chæ laø söï kieân nhaãn chòu nhöõng beänh 

hoaïn cuûa xaùc thòt, maø noù laø caûm giaùc veà söï voâ nghóa, voâ giôùi haïn, vaø 

xaáu aùc. Noùi caùch khaùc, nhaãn nhuïc laø nín chòu moïi söï maéng nhuïc cuûa 

caùc loaøi höõu tình, cuõng nhö nhöõng noùng laïnh cuûa thôøi tieát. Nhaãn nhuïc 

Ba la maät ñöôïc duøng ñeå dieät tröø noùng giaän vaø saân haän. Nhaãn nhuïc Ba 

la maät laø Ba La Maät thöù ba trong Luïc Ba La Maät. Nhaãn nhuïc Ba La 

Maät laø nhaãn nhuïc nhöõng gì khoù nhaãn, nhaãn söï maï lî maø khoâng heà oaùn 

haän. Nhaãn nhuïc Ba la maät coøn laø cöûa ngoõ ñi vaøo haøo quang chö phaùp, 

vì nhôø ñoù maø chuùng ta coù theå xa rôøi ñöôïc saân haän, ngaõ maïn coáng cao, 

nònh hoùt, vaø ngu xuaãn, vaø cuõng nhôø nhaãn nhuïc Ba la maät maø chuùng ta 

coù theå daïy doã vaø höôùng chuùng sanh vôùi nhöõng taät xaáu keå treân. Coù 

nhöõng vò Boà Taùt xuaát gia, soáng ñôøi khoâng nhaø, trôû thaønh Tyø Kheo, 

soáng trong röøng nuùi coâ tòch... Daàu bò keû xaáu aùc ñaùnh ñaäp hay traùch 

maéng hoï cuõng chòu ñöïng moät caùch nhaãn nhuïc. Duø bò thuù döõ caén haïi hoï 
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cuõng nhaãn nhòn chöù khoâng sôï haõi vaø taâm cuûa hoï luùc naøo cuõng bình thaûn 

vaø khoâng bò xao ñoäng. Trong khi tu taäp nhaãn nhuïc, Boà Taùt nhaãn chòu 

khoâng giaän döõ tröôùc caùc lôøi pheâ bình, chæ trích vaø haêm doïa cuûa caùc Tyø 

Kheo kieâu maïn nhö trong Kinh Kim Cang, Ñöùc Phaät ñaõ baûo oâng Tu Boà 

Ñeà: “Naøy Tu Boà Ñeà! Nhö Lai noùi nhaãn nhuïc ba la maät khoâng phaûi laø 

nhaãn nhuïc ba la maät. Vì côù sao? Naøy Tu Boà Ñeà nhö thuôû xöa, Ta bò 

vua Ca Lôïi caét ñöùt thaân theå, khi aáy Ta khoâng coù töôùng ngaõ, töôùng 

nhaân, töôùng chuùng sanh, töôùng thoï giaû. Vì côù sao? Ta thuôû xa xöa, thaân 

theå bò caét ra töøng phaàn, neáu coøn töôùng ngaõ, töôùng nhaân, töôùng chuùng 

sanh, töôùng thoï giaû thì Ta seõ sanh taâm saân haän. Naøy Tu Boà Ñeà! Laïi 

nhôù thuôû quaù khöù naêm traêm ñôøi, Ta laøm tieân nhaân nhaãn nhuïc, vaøo luùc 

aáy Ta cuõng khoâng coù töôùng ngaõ, töôùng nhaân, töôùng chuùng sanh, töôùng 

thoï giaû. Theá neân, Tu Boà Ñeà! Boà Taùt neân lìa taát caû töôùng maø phaùt taâm 

voâ thöôïng chaùnh ñaúng chaùnh giaùc, chaúng neân truï saéc sanh taâm, chaúng 

neân truï thanh höông vò xuùc phaùp sanh taâm, neân sanh taâm khoâng choã 

truï. Neáu taâm coù truï aét laø khoâng phaûi truï. Theá neân Nhö Lai noùi taâm Boà 

Taùt neân khoâng truï saéc maø boá thí. Naøy Tu Boà Ñeà! Boà Taùt vì lôïi ích cuûa 

taát caû chuùng sanh neân nhö theá maø boá thí. Nhö Lai noùi taát caû caùc töôùng 

töùc khoâng phaûi töôùng. Laïi noùi taát caû chuùng sanh töùc khoâng phaûi chuùng 

sanh.” Nhaãn nhuïc Ba la maät laø Ba La Maät thöù ba trong Luïc Ba La Maät. 

Nhaãn nhuïc Ba La Maät laø nhaãn nhuïc nhöõng gì khoù nhaãn, nhaãn söï maï lî 

maø khoâng heà oaùn haän. Nhaãn nhuïc Ba la maät coøn laø cöûa ngoõ ñi vaøo haøo 

quang chö phaùp, vì nhôø ñoù maø chuùng ta coù theå xa rôøi ñöôïc saân haän, ngaõ 

maïn coáng cao, nònh hoùt, vaø ngu xuaãn, vaø cuõng nhôø nhaãn nhuïc Ba la 

maät maø chuùng ta coù theå daïy doã vaø höôùng chuùng sanh vôùi nhöõng taät xaáu 

keå treân. 

Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Voi xuaát traän nhaãn chòu cung 

teân nhö theá naøo, ta ñaây thöôøng nhaãn chòu moïi ñieàu phæ baùng nhö theá 

aáy. Thaät vaäy, ñôøi raát laém ngöôøi phaù giôùi thöôøng gheùt keû tu haønh (320). 

Luyeän ñöôïc voi ñeå ñem döï hoäi, luyeän ñöôïc voi ñeå cho vua côõi laø gioûi, 

nhöng neáu luyeän ñöôïc loøng aån nhaãn tröôùc söï cheâ bai, môùi laø ngöôøi coù 

taøi ñieâu luyeän hôn caû moïi ngöôøi (321).” Theo Kinh Töù Thaäp Nhò 

Chöông, Chöông 15, coù moät vò sa Moân hoûi Phaät, “Ñieàu gì laø thieän? 

Ñieàu gì laø lôùn nhaát?” Ñöùc Phaät daïy: “Thöïc haønh Chaùnh Ñaïo, giöõ söï 

chaân thaät laø thieän. Chí nguyeän hôïp vôùi Ñaïo laø lôùn nhaát.” “Ñieàu gì laø 

maïnh nhaát? Ñieàu gì laø saùng nhaát?” Ñöùc Phaät daïy: “Nhaãn nhuïc laø maïnh 

nhaát vì khoâng chöùa aùc taâm neân taêng söï an oån. Nhaãn nhuïc laø khoâng aùc, 
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taát ñöôïc moïi ngöôøi toân kính. Taâm oâ nhieãm ñaõ ñöôïc ñoaïn taän khoâng coøn 

daáu veát goïi laø saùng nhaát, nghóa laø taát caû söï vaät trong möôøi phöông, töø 

voâ thæ vaån ñeán hoâm nay, khoâng vaät gì laø khoâng thaáy, khoâng vaät gì laø 

khoâng bieát, khoâng vaät gì laø khoâng nghe, ñaït ñöôïc nhaát thieát trí, nhö vaäy 

ñöôïc goïi laø saùng nhaát.” 

Thöù tö laø Tinh Taán: Loøng ngöôøi deã tinh taán maø cuõng deã thoái 

chuyeån; khi nghe phaùp vaø lôøi khuyeân thì tinh taán tieán tu, nhöng khi gaëp 

chöôùng ngaïi thì chaúng nhöõng ngaïi nguøng muoán thoái lui, maø coøn muoán 

chuyeån höôùng khaùc vaø laém khi phaûi sa vaøo taø ñaïo. Trong ñaïo Phaät, tinh 

taán coøn goïi laø tinh caàn, cuõng laø moät trong thaát boà ñeà phaàn, nghóa laø tinh 

thuaàn tieán leân, khoâng giaûi ñaõi, vaø khoâng coù taïp aùc chen vaøo. Vì an laïc 

vaø haïnh phuùc cuûa ngöôøi khaùc maø Boà Taùt tu taäp tinh taán ba la maät. Tinh 

taán khoâng coù nghóa laø söùc maïnh cuûa thaân theå maø laø söùc maïnh cuûa tinh 

thaàn sieâu vieät, beàn bæ ñeå thöïc hieän haïnh lôïi ích cho ngöôøi khaùc. Chính 

nhôø ôû tinh taán ba la maät naøy maø Boà Taùt ñaõ töï noã löïc khoâng meät moûi. 

Ñaây laø moät trong nhöõng phaåm caùch noåi baät cuûa Boà Taùt. Kinh Boån Sanh 

Ñaïi Taùi Sanh ñaõ moâ taû coù moät chieác taøu bò chìm ngoaøi bieån baûy ngaøy, 

Boà Taùt noã löïc kieân trì khoâng ngöøng nghæ cho ñeán cuoái cuøng ngaøi ñöôïc 

cöùu thoaùt. Thaát baïi laø böôùc thaønh coâng, nghòch caûnh laøm gia taêng söï noã 

löïc, nguy hieåm laøm maïnh theâm yù chí kieân cöôøng vöôït qua nhöõng khoù 

khaên chöôùng ngaïi. Boà Taùt nhìn thaúng vaøo muïc ñích cuûa mình, ngaøi seõ 

khoâng bao giôø thoái chuyeån cho tôùi khi ñaït ñöôïc muïc ñích cuûa mình. 

Tinh taán trong Phaät giaùo haøm yù söùc maïnh tinh thaàn hay nghò löïc chöù 

khoâng phaûi laø söùc maïnh theå chaát. Söùc maïnh theå chaát troäi hôn ôû caùc loaøi 

vaät, trong khi nghò löïc tinh thaàn chæ coù ôû con ngöôøi, dó nhieân laø nhöõng 

ngöôøi coù theå khôi daäy vaø phaùt trieån yeáu toá tinh thaàn naày ñeå chaën ñöùng 

nhöõng tö duy aùc vaø trau doài nhöõng tö duy trong saùng vaø thieän laønh. 

Ngöôøi con Phaät khoâng bao giôø queân tinh taán, vì baûn thaân Ñöùc Phaät khi 

coøn laø moät vò Boà Taùt cuõng khoâng bao giôø ngöøng tinh taán. Ngaøi chính laø 

hình aûnh cuûa moät con ngöôøi ñaày nghò löïc. Theo Phaät Söû 

(Buddhavamsa), Ngaøi laø moät ngöôøi coù khaùt voïng taàm caàu Phaät quaû, 

Ngaøi ñöôïc khích leä bôûi nhöõng lôøi nhaén nhuû cuûa caùc baäc tieàn nhaân: 

“Haõy töï mình noã löïc ñöøng chuøn böôùc! Haõy tieán tôùi.” Vaø chính Ngaøi ñaõ 

khoâng tieác moät noã löïc naøo trong coá gaéng cuûa mình ñeå ñaït ñeán söï giaùc 

ngoä cuoái cuøng. Vôùi söï kieân trì duõng maõnh, Ngaøi ñaõ tieán ñeán muïc tieâu 

cuûa mình laø giaùc ngoä baát chaáp caû maïng soáng cuûa mình.  
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Töø “Virya” nguyeân ngöõ Baéc Phaïn coù nghóa laø “huøng duõng.” Phaûi 

luoân nhieät thaønh vaø maïnh meõ thöïc haønh taát caû moïi ñieàu phuø hôïp vôùi 

giaùo phaùp. Tinh taán laø kieân trì theå hieän ñoäng löïc chí thieän. Noùi chung, 

“Tì leâ gia” hay “tinh taán” chæ moät thaùi ñoä haêng haùi tu taäp khoâng ngöøng 

nghæ. Ñôøi soáng cuûa caùc vò tu theo Phaät giaùo Ñaïi Thöøa laø moät cuoäc ñôøi 

haêng say toät böïc, khoâng chæ trong ñôøi soáng hieän taïi maø caû trong ñôøi 

soáng töông lai vaø nhöõng cuoäc ñôøi keá tieáp khoâng bao giôø cuøng taän. Tinh 

taán coøn coù nghóa laø luoân khích leä thaân taâm tieán tu naêm Ba La Maät coøn 

laïi. Tinh taán Ba la maät laø ba la maät thöù tö trong luïc ñoä Ba La Maät, vaø 

ñöôïc duøng ñeå dieät tröø caùc söï giaûi ñaõi. ÔÛ ñaây vò Tyø Kheo, khi maét thaáy 

saéc (tai nghe aâm thanh, muõi ngöûi muøi, löôõi neám vò, thaân xuùc chaïm) 

khoâng naém giöõ töôùng chung, khoâng naém giöõ töôùng rieâng. Nhöõng 

nguyeân nhaân gì, vì nhaõn caên khoâng ñöôïc cheá ngöï, khieán tham aùi, öu bi, 

caùc aùc, baát thieän phaùp khôûi leân, vò Tyø Kheo töï cheá ngöï nguyeân nhaân 

aáy, hoä trì vaø thöïc haønh söï cheá ngöï nhaõn caên (nhó caên, tyû caên, thieät caên, 

thaân caên, yù caên). Vò aáy ñaõ coù ñöôïc söï cheá ngöï tinh caàn. Tinh taán trong 

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

maïnh theå chaát. Theá naøo laø tinh taán ñoaïn tröø? Tinh taán ñoaïn tröø laø tinh 

taán ñoaïn tröø caùc tö baát thieän ñaõ sanh khôûi. ÔÛ ñaây haønh giaû khoâng chaáp 

nhaän nhöõng tö duy tham duïc ñaõ khôûi sanh, maø töø boû, ñoaïn tröø vaø khöôùc 

töø nhöõng tham duïc aáy, chaám döùt noù vaø khieán cho noù khoâng coøn hieän 

höõu. Ñoái vôùi caùc tö duy saân haän vaø naõo haïi ñaõ khôûi leân cuõng vaäy. ÔÛ 

ñaây vò Tyø Kheo khoâng nhaãn chòu duïc taàm, saân taàm, vaø haïi taàm ñaõ khôûi 

leân, töø boû, ñoaïn tröø, tieâu dieät, khoâng cho hieän höõu. Vò Tyø Kheo aáy 

ñöôïc goïi laø vò ñaõ coù ñöôïc Ñoaïn Tröø Tinh Caàn. Tinh taán hoä trì laø tinh 

taán khieán cho caùc thieän phaùp ñaõ sanh coù theå duy trì. ÔÛ ñaây vò Tyø Kheo 

hoä trì ñònh töôùng toát ñeïp ñaõ khôûi leân, coát töôûng, truøng haùm töôûng (quaùn 

töôûng thaân theå ñaày doøi boï), thanh öù töôûng, ñoaïn haïi töôûng, tröông baønh 

töôûng. Vò Tyø Kheo naày ñöôïc goïi laø Hoä Trì Tinh Caàn. Theá naøo laø tinh 

taán ngaên ngöøa? Tinh taán ngaên ngöøa laø tinh taán khieán cho caùc phaùp töø 

tröôùc chöa sanh khôûi, khoâng ñöôïc khôûi leân. Khi haønh giaû thaáy moät saéc, 

nghe moät tieáng, ngöûi moät muøi, neám moät vò, xuùc chaïm moät vaät, hay 

nhaän thöùc moät phaùp traàn, khoâng naém giöõ töôùng chung, khoâng naém giöõ 

töôùng rieâng. Nghóa laø haønh giaû khoâng bò taùc ñoäng bôûi nhöõng neùt chung 

hay bôûi nhöõng chi tieát cuûa chuùng. Töø ñoù, nhaõn caên ñöôïc ngaên ngöøa, 

khieán tham aùi, öu bi vaø caùc baát thieän phaùp khaùc khoâng khôûi leân. Haønh 

giaû phaûi töï mình cheá ngöï nhö vaäy, haønh giaû phoøng hoä caùc caên, cheá ngöï 
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caùc caên. Theá naøo laø tinh taán ngaên ngöøa nhöõng ñieàu aùc chöa phaùt sanh? 

Ñieàu döõ chöa sanh, phaûi tinh caàn laøm cho ñöøng sanh. ÔÛ ñaây vò Tyø 

Kheo khôûi leân yù muoán, coá gaéng, tinh taán, saùch taâm, trì taâm vôùi muïc 

ñích khieán cho caùc aùc phaùp töø tröôùc chöa sanh khoâng cho sanh. Theá 

naøo laø tinh taán phaùt trieån nhöõng ñieàu thieän laønh chöa phaùt sanh? Ñieàu 

thieän chöa sanh, phaûi tinh caàn laøm cho sanh. ÔÛ ñaây vò Tyø Kheo khôûi 

leân yù muoán, coá gaéng, tinh taán, saùch taâm, trì taâm vôùi muïc ñích khieán cho 

caùc thieän phaùp töø tröôùc chöa sanh nay cho sanh khôûi. 

Theá naøo laø tinh taán tieáp tuïc phaùt trieån nhöõng ñieàu thieän laønh ñaõ 

phaùt sanh? Moät trong töù chaùnh caàn. Tinh taán tieáp tuïc phaùt trieån nhöõng 

ñieàu thieän laønh ñaõ phaùt sanh. Ñieàu thieän ñaõ sanh, phaûi tinh caàn khieán 

cho ngaøy caøng phaùt trieån. ÔÛ ñaây vò Tyø Kheo khôûi leân yù muoán, coá gaéng, 

tinh taán, saùch taâm, trì taâm vôùi muïc ñích khieán cho caùc thieän phaùp ñaõ 

sanh coù theå ñöôïc taêng tröôûng, ñöôïc quaûng ñaïi vieân maõn. Theá naøo laø 

tinh taán tu taäp? Tinh taán trong Phaät giaùo haøm yù söùc maïnh tinh thaàn hay 

nghò löïc chöù khoâng phaûi laø söùc maïnh theå chaát. Theá naøo laø tinh taán tu 

taäp? Tinh taán tu taäp laø tinh taán tu taäp vôùi muïc ñích taïo ra vaø phaùt trieån 

nhöõng tö duy thieän chöa sanh khôûi leân. ÔÛ ñaây haønh giaû tu taäp thaát giaùc 

chi, y cöù vieãn ly, y cöù ly tham, y cöù ñoaïn dieät ñöa ñeán giaûi thoaùt, ñoù laø 

Nieäm giaùc chi, Traïch phaùp giaùc chi, Tinh taán giaùc chi, Hyû giaùc chi, 

Khinh an giaùc chi, Ñònh giaùc chi, vaø Xaû giaùc chi, phaùp naày y ly xaû, y ly 

duïc, y ñoaïn dieät, thaønh thuïc trong ñoaïn tröø. Vò Tyø Kheo naày ñöôïc goïi 

laø ñaõ coù ñöôïc Tu Taäp Tinh Caàn. Trong tu taäp theo Phaät giaùo, tinh taán tu 

taäp khoâng chæ ñôn thuaàn laø thieàn quaùn, ngoài cho ñuùng, kieåm soaùt hôi 

thôû, ñoïc tuïng kinh ñieån, hoaëc chuùng ta khoâng löôøi bieáng cho thôøi gian 

troâi qua voâ ích, maø coøn laø bieát tri tuùc thieåu duïc ñeå cuoái cuøng chaám döùt 

tham duïc hoaøn toaøn. Tinh taán tu hoïc coøn coù nghóa laø chuùng ta phaûi 

duøng heát thì giôø vaøo vieäc quaùn chieáu töù dieäu ñeá, voâ thöôøng, khoå, voâ 

ngaõ vaø baát tònh. Tinh taán tu hoïc cuõng laø quaùn saâu vaøo chaân nghóa cuûa 

Töù nieäm xöù ñeå thaáy raèng vaïn höõu cuõng nhö thaân naày luoân thay ñoåi, töø 

sanh, roài ñeán truï, dò, vaø dieät. Tinh taán tu hoïc coøn coù nghóa laø chuùng ta 

phaûi tu taäp cho ñöôïc chaùnh kieán vaø chaùnh ñònh ñeå taän dieät thieån kieán. 

Trong nhaân sinh, thieån kieán laø coäi reã saâu nhaát. Vì theá maø khi thieån kieán 

bò nhoã thì tham duïc, saân, si, maïn, nghi ñeàu bò nhoã taän goác. 

Beân caïnh tinh taán, trong Phaät giaùo coøn coù tinh taán Ba La Maät. Tinh 

taán coù nghóa laø tieán thaúng leân moät muïc tieâu quan troïng maø khoâng bò 

xao laõng vì nhöõng vieäc nhoû nhaët. Chuùng ta khoâng theå baûo raèng chuùng 
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ta tinh taán khi yù töôûng vaø caùch haønh söû cuûa chuùng ta khoâng thanh saïch, 

duø cho chuùng ta coù noã löïc tu taäp giaùo lyù cuûa Ñöùc Phaät. Ngay caû khi 

chuùng ta noã löïc tu taäp, ñoâi khi chuùng ta vaãn khoâng ñaït ñöôïc keát quaû toát, 

maø ngöôïc laïi coøn coù theå laõnh laáy haäu quaû xaáu, trôû ngaïi trong vieäc tu 

haønh do bôûi ngöôøi khaùc; ñoù chæ laø nhöõng boùng ma, seõ bieán maát ñi khi 

gioù laëng. Do ñoù, moät khi chuùng ta ñaõ quyeát ñònh tu Boà Taùt ñaïo, chuùng 

ta caàn phaûi giöõ vöõng loøng kieân quyeát tieán ñeán yù höôùng cuûa chuùng ta 

maø khoâng ñi leänh. Ñoù goïi laø “tinh taán.” Tinh taán laø kieân trì theå hieän 

ñoäng löïc chí thieän. Ñôøi soáng cuûa caùc vò tu theo Phaät giaùo Ñaïi Thöøa laø 

moät cuoäc ñôøi haêng say toät böïc, khoâng chæ trong ñôøi soáng hieän taïi maø caû 

trong ñôøi soáng töông lai vaø nhöõng cuoäc ñôøi keá tieáp khoâng bao giôø cuøng 

taän. Tinh taán coøn coù nghóa laø luoân khích leä thaân taâm tieán tu naêm Ba La 

Maät coøn laïi. Tinh taán Ba la maät ñöôïc duøng ñeå dieät tröø caùc söï giaûi ñaõi 

Theo Thieàn Sö Thích Nhaát Haïnh trong phaàn giaûng giaûi kinh Baùt 

Ñaïi Nhaân Giaùc, Tinh Taán Ba La Maät laø moät trong nhöõng ñeà taøi thieàn 

quaùn quan troïng trong Phaät giaùo. Tinh Taán phaù bieáng löôøi. Sau khi ñaõ 

ngöøng theo ñuoåi tham duïc, sau khi ñaõ bieát thöïc haønh tri tuùc ñeå thaân taâm 

ñöôïc thaûnh thôi, ngöôøi haønh ñaïo khoâng vì söï thaûnh thôi ñoù maø giaûi ñaõi 

ñeå cho ngaøy thaùng troâi qua moät caùch uoång phí. Tinh taán laø caàn maãn 

ngaøy ñeâm, caàn maãn doài maøi söï nghieäp trí tueä. Phaûi duøng baát cöù thì giôø 

naøo mình coù ñöôïc ñeå quaùn chieáu “Töù Nieäm Xöù” (voâ thöôøng, khoå 

khoâng, voâ ngaõ, baát tònh). Phaûi ñi saâu theâm vaøo giaùo nghóa “Töù Nieäm 

Truù,” phaûi hoïc pheùp quaùn nieäm veà hôi thôû, veà caùc tö theá cuûa thaân theå, 

veà söï thaønh truï hoaïi khoâng cuûa theå xaùc, veà caûm giaùc, tö töôûng, haønh 

nghieäp vaø nhöõng nhaän thöùc cuûa mình. Phaûi tìm ñoïc kinh ñieån chæ daãn 

raønh reõ veà phöông phaùp tu taäp vaø thieàn quaùn, ñieàu hoøa hôi thôû vaø quaùn 

nieäm, nhö Kinh Quaùn Nieäm (Nieäm Xöù), Kinh An Bang Thuû YÙ vaø Kinh 

Ñaïi Baùt Nhaõ. Phaûi theo lôøi chæ daãn trong caùc kinh aáy maø haønh trì moät 

caùch thoâng minh, nghóa laø phaûi choïn nhöõng caùch tu thích hôïp vôùi 

tröôøng hôïp caù nhaân cuûa mình. Neáu caàn thì coù theå söûa ñoåi cho phuø hôïp. 

Haï thuû coâng phu cho tôùi khi naøo nhöõng phieàn naõo caên baûn nhö tham, 

saân, si, maïn, nghi, taø kieán ñeàu bò nhoå taän goác, thì töï nhieân ta thaáy thaân 

taâm vöôït thoaùt khoûi nguïc tuø cuûa sinh töû, nguõ aám vaø tam giôùi.  

Tinh taán Ba la maät coøn laø cöûa ngoõ ñi vaøo haøo quang chö phaùp, vì 

nhôø ñoù maø chuùng ta ñaït ñöôïc nhöõng phaùp cao thöôïng, vaø cuõng nhôø ñoù 

maø chuùng ta coù theå daïy doã vaø höôùng daãn nhöõng chuùng sanh traây löôøi. 

Ñaây laø Ba La Maät thöù tö trong luïc Ba La Maät. Tinh taán Ba La Maät laø yù 
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chí kieân quyeát theo ñuoåi muïc ñích tu taäp. Tinh taán Ba La Maät laø nguoàn 

naêng löïc ñeå baét ñaàu söï nghieäp tu taäp cuûa ngöôøi Phaät töû vaø tieáp tuïc noã 

löïc cho ñeán khi thaønh töïu giaùc ngoä hoaøn toaøn. Naêng löïc vaø khaû naêng 

chòu ñöïng ñöôïc xem nhö laø aùo giaùp baûo veä khi gaëp nhöõng khoù khaên vaø 

laø neàn taûng coå voõ caàn thieát ñeå traùnh söï thaát voïng tieâu cöïc. Tinh taán coøn 

laø naêng löïc hoã trôï nhieät tình vaø yù chí vöõng maïnh. Noù chính laø naêng löïc 

khoâng meät moûi ñeå chuùng ta hoaøn thaønh söï lôïi ích an laïc cho taát caû 

chuùng sanh. Theo kinh Phaùp Hoa, Boà Taùt tinh taán caàu söï thanh tònh. 

Kinh Phaùp Hoa cuõng moâ taû chi tieát Boà Taùt tu taäp tinh taán ba la maät 

baèng caùch khoâng aên vaø khoâng nguû ñeå tinh chuyeân nghieân cöùu Phaät 

phaùp. Boà Taùt ñaõ töï mình tieát cheá trong aên uoáng ñeå noã löïc tìm caàu Phaät 

quaû. 

Thöù naêm laø Thieàn Ñònh: Thieàn ñònh coù nghóa laø tö duy, nhöng 

khoâng theo nghóa tö duy veà moät phöông dieän ñaïo ñöùc hay moät caùch 

ngoân trieát hoïc; noù laø vieäc tu taäp tónh taâm. Noùi khaùc ñi, thieàn ñònh laø 

luoân tu theo phaùp tö duy ñeå ñình chæ söï taùn loaïn trong taâm. Thieàn ñònh 

Ba la maät ñöôïc duøng ñeå dieät tröø söï taùn loaïn vaø hoân traàm. Töø “Dhyana” 

laø giöõ traïng thaùi taâm bình laëng cuûa mình trong baát cöù hoaøn caûnh naøo, 

nghòch cuõng nhö thuaän, vaø khoâng heà bò xao ñoäng hay luùng tuùng ngay caû 

khi nghòch caûnh ñeán tôùi taáp. Ñieàu naøy ñoøi hoûi raát nhieàu coâng phu tu 

taäp. Chuùng ta tham thieàn vì muoán tinh thaàn ñöôïc taäp trung, taâm khoâng 

voïng töôûng, khieán trí hueä phaùt sanh. Thieàn ñònh laø haønh phaùp giuùp 

chuùng sanh ñaït hoaøn toaøn tònh löï, vöôït thoaùt sanh töû, ñaùo bæ ngaïn. Ñaây 

laø Ba La Maät thöù naêm trong Luïc Ñoä Ba La Maät. Tieáng Phaïn laø 

“Dhyana” vaø tieáng Nhaät laø “Zenjo.” Zen coù nghóa laø “caùi taâm tónh 

laëng” hay “tinh thaàn baát khuaát,” vaø Jo laø traïng thaùi coù ñöôïc caùi taâm 

tónh laëng, khoâng dao ñoäng. Ñieàu quan troïng laø khoâng nhöõng chuùng ta 

phaûi noã löïc thöïc haønh giaùo lyù cuûa ñöùc Phaät, maø chuùng ta coøn phaûi nhìn 

heát söï vaät baèng caùi taâm tónh laëng vaø suy nghó veà söï vaät baèng caùi nhìn 

“nhö thò” (nghóa laø ñuùng nhö noù laø). Ñöôïc vaäy chuùng ta môùi coù theå thaáy 

ñöôïc khía caïnh chaân thöïc cuûa vaïn höõu vaø tìm ra caùch ñuùng ñaén ñeå ñoái 

phoù vôùi chuùng. Theo Kinh Phaùp Hoa, chöông XV, Phaåm Tuøng Ñòa 

Doõng Xuaát, Ñöùc Phaät daïy raèng: “Chö Boà Taùt khoâng chæ moät kieáp maø 

nhieàu kieáp tu taäp thieàn ba la maät. Vì Phaät ñaïo neân sieâng naêng tinh taán, 

kheùo nhaäp xuaát truï nôi voâ löôïng muoân ngaøn öùc tam muoäi, ñöôïc thaàn 

thoâng lôùn, tu haïnh thanh tònh ñaõ laâu, hay kheùo taäp caùc phaùp laønh, gioûi 

nôi vaán ñaùp, theá gian ít coù.” 
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Thöù saùu laø Trí Hueä: Ñoâi khi khoù maø vaïch ra moät caùch roõ raøng söï 

khaùc bieät giöõa “Buddhi” vaø “Jnana,” vì caû hai ñeàu chæ caùi trí töông ñoái 

cuûa theá tuïc cuõng nhö trí sieâu vieät. Trong khi Prajna roõ raøng laø caùi trí 

sieâu vieät. Trí hieåu roõ caùc phaùp, giöõ vöõng trung ñaïo. Söï tu taäp trí tueä vaø 

taâm linh cuûa moät vò Boà Taùt ñeán giai ñoaïn ñaït ñöôïc trí ba la maät, töø ñoù 

caùc ngaøi thaêng tieán töùc thôøi ñeå chuyeån thaønh moät vò Phaät toaøn giaùc. Söï 

kieän yù coù nghóa nhaát cuûa trình ñoä naøy vaø bieåu töôïng cao nhaát cuûa söï 

thaønh töïu toái thöôïng cuûa Boà Taùt laø böôùc vaøo traïng thaùi thieàn ñònh cuûa 

taâm caân baèng ñöôïc khôûi leân töø trí tueä baát nhò cuûa taùnh khoâng. Ñaây 

cuõng laø böôùc khôûi ñaàu cuûa Boà Taùt vaøo coång nhaát thieát trí cuûa moät vò 

Phaät, töùc laø trí tueä tinh hoa nhaát. Trí tueä ba la maät coù moät phaåm chaát 

phaân tích nhö moät ñaëc tính ñaëc thuø cuûa trí baát nhò phaùt khôûi khi Boà Taùt 

ñaït ñeán giai ñoaïn trí ba la maät. Vì vaäy, trí tueä bình thöôøng nghieâng veà 

phaàn tri giaùc trong khi trí tueä ba la maät laïi nghieâng veà phaàn tröïc giaùc. 

Trí tueä ba la maät laø caùch nhìn ñuùng veà söï vaät vaø naêng löïc nhaän 

ñònh caùc khía caïnh chaân thaân thaät cuûa vaïn höõu. Trí tueä laø khaû naêng 

nhaän bieát nhöõng dò bieät giöõa caùc söï vaät, ñoàng thôøi thaáy caùi chaân lyù 

chung cho caùc söï vaät aáy. Toùm laïi, trí tueä laø caùi khaû naêng nhaän ra raèng 

baát cöù ai cuõng coù theå trôû thaønh moät vò Phaät. Giaùo lyù cuûa Ñöùc Phaät nhaán 

maïnh raèng chuùng ta khoâng theå nhaän thöùc taát caû caùc söï vaät treân ñôøi moät 

caùch ñuùng ñaén neáu chuùng ta khoâng coù khaû naêng troïn veïn hieåu bieát söï 

dò bieät laãn söï töông ñoàng. Chuùng ta khoâng theå cöùu ngöôøi khaùc neáu 

chuùng ta khoâng coù trí tueä, vì duø cho chuùng ta muoán laøm toát cho keû khaùc 

ñeå cöùu giuùp hoï, nhöng khoâng coù ñuû trí tueä ñeå bieát neân laøm nhö theá 

naøo, caùi gì neân laøm vaø caùi gì khoâng neân laøm, chuùng ta coù theå laøm haïi 

ngöôøi khaùc chöù khoâng laøm ñöôïc lôïi ích gì cho hoï. Khoâng coù chöõ Anh 

naøo töông ñöông vôùi töø “Prajna” trong Phaïn ngöõ. Thaät ra, khoâng coù 

ngoân ngöõ AÂu chaâu naøo töông ñöông vôùi noù, vì ngöôøi AÂu khoâng coù kinh 

nghieäm naøo ñaëc bieät töông ñöông vôùi chöõ “prajna.” Prajna laø caùi kinh 

nghieäm moät ngöôøi coù ñöôïc khi ngöôøi aáy caûm thaáy caùi toaøn theå tính voâ 

haïn cuûa söï vaät trong yù nghóa caên baûn nhaát cuûa noù, nghóa laø, noùi theo 

taâm lyù hoïc, khi caùi baûn ngaõ höõu haïn ñaäp vôõ caùi voû cöùng cuûa noù, tìm 

ñeán vôùi caùi voâ haïn bao truøm taát caû nhöõng caùi höõu haïn do ñoù voâ thöôøng. 

Chuùng ta coù theå xem kinh nghieäm naøy gioáng vôùi moät tröïc giaùc toaøn theå 

veà moät caùi gì vöôït qua taát caû nhöõng kinh nghieäm ñaëc thuø rieâng leû cuûa 

chuùng ta.  
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Trí hueä Ba La Maät hay Baùt Nhaõ laø trí tueä sieâu vieät, yeáu toá giaùc 

ngoä. Noù laø tröïc giaùc thoâng ñaït moïi phaùp ñeå chöùng ñaït chaân lyù, hay ñeå 

nhìn vaøo chaân lyù cöùu caùnh cuûa vaïn höõu, nhôø ñoù maø ngöôøi ta thoaùt ra 

ngoaøi trieàn phöôïc cuûa hieän höõu vaø trôû thaønh töï chuû laáy mình. Baùt Nhaõ 

hay Trí hueä Ba la maät ñöôïc duøng ñeå dieät tröø söï hoân aùm ngu si. Trí hueä 

Ba la maät laø cöûa ngoõ ñi vaøo haøo quang chö phaùp, vì nhôø ñoù maø chuùng 

ta ñoaïn tröø taän goác reã boùng toái cuûa si meâ. Trong caùc phieàn naõo caên baûn 

thì si meâ laø thöù phieân naõo coù goác reã maïnh nhaát. Moät khi goác reã cuûa si 

meâ bò baät tung thì caùc loaïi phieàn naõo khaùc nhö tham, saân, chaáp tröôùc, 

maïn, nghi, taø kieán, ñeàu deã bò baät goác. Nhôø coù trí hueä Ba La Maät maø 

chuùng ta coù khaû naêng daïy doã vaø höôùng daãn nhöõng chuùng sanh si meâ. 

Trí tueä Baùt Nhaõ khieán chuùng sanh coù khaû naêng ñaùo bæ ngaïn. Trí tueä 

giaûi thoaùt laø ba la maät cao nhaát trong luïc ba la maät, laø phöông tieän 

chaùnh ñeå ñaït tôùi nieát baøn. Noù bao truøm söï thaáy bieát taát caû nhöõng huyeãn 

hoaëc cuûa theá gian vaïn höõu, noù phaù tan boùng toái cuûa si meâ, taø kieán vaø 

sai laïc. Ñeå ñaït ñöôïc trí hueä Ba La Maät, haønh giaû phaûi noã löïc quaùn 

chieáu veà caùc söï thöïc voâ thöôøng, voâ ngaõ, vaø nhaân duyeân cuûa vaïn höõu. 

Moät phen ñaøo ñöôïc goác voâ minh, khoâng nhöõng haønh giaû töï giaûi thoaùt töï 

thaân, maø coøn coù theå giaùo hoùa vaø höôùng daãn cho nhöõng chuùng sanh si 

meâ khieán hoï thoaùt ra khoûi voøng keàm toûa cuûa sanh töû.  

Trí tueä ba la maät laø loaïi trí tueä khieán chuùng sanh coù khaû naêng ñaùo 

bæ ngaïn. Trí tueä giaûi thoaùt laø ba la maät cao nhaát trong luïc ba la maät, laø 

phöông tieän chaùnh ñeå ñaït tôùi nieát baøn. Noù bao truøm söï thaáy bieát taát caû 

nhöõng huyeãn hoaëc cuûa theá gian vaïn höõu, noù phaù tan boùng toái cuûa si 

meâ, taø kieán vaø sai laïc. Trí hueä Ba la maät laø cöûa ngoõ ñi vaøo haøo quang 

chö phaùp, vì nhôø ñoù maø chuùng ta ñoaïn tröø taän goác reã boùng toái cuûa si 

meâ. Trong caùc phieàn naõo caên baûn thì si meâ laø thöù phieân naõo coù goác reã 

maïnh nhaát. Moät khi goác reã cuûa si meâ bò baät tung thì caùc loaïi phieàn naõo 

khaùc nhö tham, saân, chaáp tröôùc, maïn, nghi, taø kieán, ñeàu deã bò baät goác. 

Nhôø coù trí hueä Ba La Maät maø chuùng ta coù khaû naêng daïy doã vaø höôùng 

daãn nhöõng chuùng sanh si meâ. Ñeå ñaït ñöôïc trí hueä Ba La Maät, haønh giaû 

phaûi noã löïc quaùn chieáu veà caùc söï thöïc voâ thöôøng, voâ ngaõ, vaø nhaân 

duyeân cuûa vaïn höõu. Moät phen ñaøo ñöôïc goác voâ minh, khoâng nhöõng 

haønh giaû töï giaûi thoaùt töï thaân, maø coøn coù theå giaùo hoùa vaø höôùng daãn 

cho nhöõng chuùng sanh si meâ khieán hoï thoaùt ra khoûi voøng keàm toûa cuûa 

sanh töû. 
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Six Paramitas 

 

According to the Sanskrit language, Paramita means crossing-over. 

Six Paramitas mean the six things that ferry one beyond the sea of 

mortality to nirvana. Six stages of spiritual perfection followed by the 

Bodhisattva in his progress to Buddhahood. The six virtues of 

perfection are not only characteristic of Mahayana Buddhism in many 

ways, they also contain virtues commonly held up as cardinal by all 

religious systems. They consist of the practice and highest possible 

development. Thus, practicing the six paramitas will lead the 

practitioner to cross over from the shore of the unenlightened to the 

dock of enlightenment. For these reasons, before entering Nirvana, the 

Buddha emphasized in front of his disciples that Buddhists must 

definitely build up their foundation of knowledge in cultivation in 

which we cannot lack understanding of the Six Paramitas. Devout 

Buddhists always know that the Six Paramitas are the basic methods of 

cultivation for a Buddhist, but we do not try to practice them. To meet 

anyone at anywhere we always talk about the Six Perfections, but 

when the situation comes, we do not want to practice giving, we do not 

keep the precepts, we cannot tolerate any circumstances, we are not 

vigorous, we do not set aside time to practice meditation, and as a 

result, we can not use real wisdom to conduct our daily activities. So, 

what is the use of the cultivation of outside appearance? There are 

people who do not want to give out a cent; on the contrary, they 

demand others to give to them, the more the better. They always want 

to gain the advantage and not take a loss. We all know that holding 

precepts means keeping the precepts that the Buddha taught, but when 

states come, we break the precepts instead of keeping them. Although 

we all know that patience can take us to the other shore, but when we 

meet a difficult situation, we can never be patient. Everyone wants to 

be vigorous, but only vigorous in worldly businesses, not in cultivation. 

We all know that we should meditate to concentrate our mind so that 

wisdom can manifest, but we only talk and never practice. For these 

reasons, the Buddha taught the Six Perfections: giving means to give 

wealth or Buddhadharma to others, holding precepts means to keep the 

precepts that the Buddha taught and to refrain from wrong-doings, 
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patience means to patiently endure the things that do not turn out the 

way we wish them to, vigor means to be vigorous in cultivation, 

meditation means to concentrate our mind until there are no more idle 

thoughts, and wisdom enables us to reach the other shore and end birth 

and death. 

First, Almsgiving: Charity or Almsgiving in Sanskrit is “Dana”, 

meaning “almsgiving.” In general this refers to an attitude of 

generosity. It involves developing an attitude of willingness to give 

away whatever one has in order to benefit sentient beings. In 

Mahayana Buddhism, this is one of the six paramitas or virtues of 

perfection. Charitable giving, the presentation of gift or alms to monks 

and nuns (the virtue of alms-giving to the poor and needy or making 

gifts to a bhikkhu or community of bhikkhus). Voluntary giving of 

material, energy, or wisdom to others, regarded as one of the most 

important Buddhist virtues. Dana is one of the six perfections 

(paramitas) and one of the most important of the meritorious works that 

a Bodhisattva cultivates during the path to Buddhahood. In Theravada 

Buddhism, it is one of the ten “contemplations” (anussati) and the most 

important meritorious activities (punya). It is seen as a key component 

in the meditative path, as it serves to overcome selfishness and provide 

benefits in both the present and future lives. Nowadays, the practice of 

giving alms to monks and nuns by laypeople is also called “dana,” and 

it is one of the most important religious activities for non-monastics in 

East Asian countries. Laypeople believe that gifts given to the Samgha 

would bring geater benefits than giving to other people, for besides the 

Buddha, monks and nuns are also referred as “fields of merit” in 

Buddhism.  

One should help other people, as best as one can, to satisfy their 

needs. When giving charity, one does not cherish the thought that he is 

the giver, and sentient beings are the receivers, what is given and how 

much is given, thus, in one’s mind no arrogance and self-conceit would 

arise. This is an unconditioned alms-giving or compassion on equlity 

basis. Dana paramita is also a gate of Dharma-illumination; for with it, 

in every instance, we cause creatures to be pleasant, we adorn the 

Buddhist land, and we teach and guide stingy and greedy living beings. 

Especially, Bodhisattvas give alms to all beings, so that they may be 

happy without investigating whether they are worthy or not. In the 
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Jataka literature, many stories are found which show how the 

Bodhisattva fulfilled the Paramita-charitable giving, the former birth 

stories of Gautama, when he was a Bodhisattva, either in human form 

or non-human form, it is written that he practiced such types of 

Paramita-charitable giving. In the Mahakapi Jataka, the Bodhisattva is 

a great monkey leader, who at the attack by men of the Varanasi king, 

allowed fellow monkeys to pass off safely by treading on his body, 

stretched as the extension of a bridge. In the Sasa Jataka, the 

Bodhisattva is a young hare who offers his own body in the absence of 

any other thing to offer, just to observe the sacred vow. The story of 

Prince Vessantara, which is widely appreciated, shows Prince 

Vessantara in fulfillment of his vow to give whatever he is asked to 

give, not only surrenders the palladium of his father’s kingdom, but 

even his own wife and children. According to the Visuddhimaga, Great 

Enlightening Beings are concerned about the welfare of living beings, 

not tolerating the sufferings of beings, wishing long duration to the 

higher states of happiness of beings and being impartial and just to all 

beings, by fulfilling the Paramita-charitable giving they fulfill all other 

paramitas. According to the Apadana, the Bodhisattva gave the gift to 

the needy. He then observed precepts perfectly and fulfilled the 

paramitas in the worldly renunciation. He then attained the Supreme 

Enlightenment. 

According to Vietnamese-Chinese terms, Boá means wide or 

unlimited, Thí means giving. “Charity” (Boá Thí) means to give without 

any limits. Almsgiving of food or doctrine, with resultant benefits now 

and also hereafter in the form of reincarnation, as neglect or refusal 

will produce the opposite consequences. The Buddha taught: “Greed is 

the origin of various pains and sufferings in the cycle of births and 

deaths. For if there is greed, there is attachment; if there is attachment, 

there is bondage; if there is bondage, there is the cylcle of briths and 

deaths; if there is a cycle of rebirths, one is still a sentient being; if one 

is still a sentient being, there are still pains, sufferings, and afflictions.” 

Realizing the calamities from greediness, the Buddha emphasized a 

dharma door of generosity. In the explanation of the Sutra on The Eight 

Realizations of the Great Beings, Zen Master Thích Nhaát Haïnh 

explained “Practicing Generosity” as follow: ‘Practicing generosity 

means to act in a way that will help equalize the difference between 
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the wealthy and the impoverished. Whatever we do to ease others’ 

suffering and create social justice can be considered praticing 

generosity. Practicing generosity is the first of the six paramitas. 

Paramita means to help others reach the other shore, the shore of 

liberation from sickness, poverty, hunger, ignorance, desires and 

passions, and birth and death. However, Buddha-dharma is always easy 

to speak but difficult to do. Giving means to give wealth or Buddha-

dharma to others, but when you are in a situation to do so, you do not 

want to do. On the contrary, you demand that others give to you, the 

more the better. This is why people say “Buddha-dharma is always 

easy to speak but difficult to do.” Buddhists should know that both 

concepts of “giving to charity” and “making offerings” mean the same 

thing. With regard to sentient beings, this act is called “Giving.” With 

regard to parents, religious teachers, Patriarchs, and other enlightened 

beings, this act is called “Making offerings.” According to the 

Visuddhimagga, Buddhaghosa defines “Dana” as follows: “Danam 

vuccati avakkhandham”, means to give with heart is really called the 

“Dana”, though the word “Dana” literally stands for 1) charity, 2) 

genrosity, 3) alms-giving, 4) liberality, etc. It is Bodhisattva’s 

perfection of gift when he offers, gives up or remains indifferent to his 

body. 

Besides, there are other kinds of dana. First, giving out of gratitude 

or giving in return for kindness received or one gives, thinking: “He 

gave something.” This is one of the eight causes of dana or giving 

according to the Kosa Sastra. Second, giving courage to someone, or 

bestowing of courage. The bestowing of confidence by every true 

Buddhist, i.e. that none may fear him. Absence or removal of fear, one 

of the three forms of giving. Giving out of fear or giving for fear of evil 

or one gives from fear. This is one of the eight causes of dana or giving 

according to the Kosa Sastra and Sangiti Sutta in the Long Discourses 

of the Buddha. Third, giving for personal virtue or for the adornment of 

the heart and life. This is one of the eight causes of dana or giving 

according to the Kosa Sastra. Fourth, giving dedicated to 

enlightenment, transcended the created and the uncreated. Fifth, giving 

in hope of bliss in the heaven, or giving because of hoping to be reborn 

in a particular heaven. This is one of the eight causes of dana or giving 

according to the Kosa Sastra. Sixth, giving of the doctrine. Giving of 
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the dharma to preach or to speak Dharma to save sentient beings. 

Giving the Buddha’s truth to save sentient beings. Seventh, giving 

because of tradition or custom or continuing the parental example of 

giving (one gives, thinking: “It is good to give.”). This is one of the 

eight causes of dana or giving according to the Kosa Sastra. Eighth, 

giving because of hoping to adorn and prepare one’s heart. This is one 

of the eight bases for giving according to the Sangiti Sutta in the Long 

Discourses of the Buddha. Ninth, giving as occasion offers, or giving of 

convenience or to those who come for aid. Giving according to wishes, 

satisfying others. This is one of the eight causes of dana or giving 

according to the Kosa Sastra and Sangiti Sutta in the Long Discourses 

of the Buddha. Tenth, giving appropriately, knowing superior, 

mediocre, and inferior. Eleventh, giving for acquiring a good 

reputation, or giving in hope of an honoured name (one gives, thinking: 

“If I make this gift I shall acquire a good reputation). This is one gives, 

thinking: “If I make this gift I shall acquire a good reputation. This is 

one of the eight bases for giving according to the Sangiti Sutta in the 

Long Discourses of the Buddha. This is also one of the eight causes of 

dana or giving according to the Kosa Sastra.  

Two Kinds of Almsgiving: According to Buddhist teachings, there 

are two kinds of dana or charity. First, giving of goods. Second, giving 

the Buddha’s truth to save sentient beings. There are also two different 

kinds of dana or charity: First, pure or unsullied charity, which looks 

for no reward here but only hereafter (expecting no return). Second, 

impure or sullied charity whose object is personal benefit (expecting 

something in return).  

Three Levels of Almsgiving: According to Buddhist teachings, there 

are three levels of dana. The first level of dana is the Low Degree of 

Dana-Paramita: With compassion, a person gives alms (ordinary 

goods) to his relatives, wife, children... This is called Dana-parami or 

“given in low degree.” The second level of dana is the Middle Degree of 

Dana-Paramita: With compassion, a person his own head, eyes, arms, 

legs... This is called Dana-uppaparami or “given in middle degree.” 

The third level of dana is the High Degree of Dana-Paramita: With 

compassion, a person gives his own life. This is called Dana-

paramattha-parami or “given in high degree.” Besides, there are three 

different kinds of generosity: The first kind of dana is “Giving of 
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Material Objects”: Giving of material goods, that is, to give others 

money or goods. In this world, there is no one who is unable to perform 

some form of giving. No matter how impoverished one is, he should be 

able to give alms to those who are worst off than he or to support a 

public work with however small a donation, if he has the will to do so. 

Even if there is someone who absolutely cannot afford to do so, he can 

be useful to others and to society by offering his services. Giving of 

goods (or donating material goods such as flesh, food, meat, prey, gift, 

etc). Giving of wealth includes both outer and inner wealth. The outer 

wealth refers to one’s kingdom and treasures, one’s wife and sons. 

Those who practice the Bodhisattva way have no mark of self so they 

are able to give away their kingdom, their homes and even their wives 

and sons. Sakyamuni Buddha for example should have become a king, 

but he chose instead to become a monk. He left his wife and his newly 

born son. Relinquishing the glory of royalty. He went to the state of 

homelessness. The inner wealth, on the other hand, refers to one’s own 

body, head, eyes, brains and marrow, skin, blood, flesh and bones. All 

can be given to others. The second kind of dana is the “Giving of Law”: 

If we feel satisfied only with the giving of wealth and materials, 

without helping sentient beings cultivate to transform their sufferings 

and afflictions, according to the Buddha is not enough. The Buddha 

reminded about the supreme method in helping sentient beings is to 

help them cultivate wholesome deeds. According to the Maharatnakuta 

Sutra, Chapter XXIV, the Bodhisattva Wonderful Sound preaches 

Dharmaparyaya in various shapes to different beings according to their 

ability and capacity. In Chapter XXV, Avalokitesvara Bodhisattva also 

preaches Dharmaparyaya in various shapes to different beings. 

According to the Buddha, there are two gifts, the carnal and spiritual. 

Of these two gifts, the spiritual is prominent. Giving of law means to 

teach others rightly. A person who has knowledge or wisdom in some 

field should be able to teach others or guide them even if he has no 

money or is physically handicapped. Even a person of humble 

circumstances can perform giving of the Law. To speak of his own 

experience in order to benefit others can be his giving of the Law. 

Therefore, according to Buddhism, giving of the law is to teach and 

transform all living beings by explaining the Buddha-dharma to them. 

The third kind of dana is the “Giving of Fearlessness”: Giving of 
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fearlessness means to remove the anxieties or sufferings of others 

through one’s own effort. To comfort others in order to help them 

overcome their difficult time can be considered as “giving of 

fearlessness.” When someone is terrified in encountering disasters or 

calamities, we try to use our own words or other efforts to remove his 

anxities, sufferings and afflictions, this is the gift of fearlessness. The 

giving of fearlessness is the best way that can attribute a peaceful and 

happy atmosphere for everyone. 

Four Kinds of Almsgiving: According to Buddhist teachings, there 

are four kinds of dana. First, giving of pens for other people to write 

the sutras. Second, giving of ink for other people to write the sutras. 

Third, giving of the sutras for other people to recite. Fourth, preaching 

the sutras for sentient beings so that they can cultivate to liberate 

themselves.  

Five Kinds of Almsgiving: According to Buddhist teachings, there 

are five kinds of almsgiving. First, offer the alsmgiving to those from 

afar (a distance). Second, offer the almsgiving to those going afar 

(going to a distance). Third, offer the almsgiving to the sick. Fourth, 

offer the almsgiving to the hungry. Fifth, offer the almsgiving to those 

wise in Buddhist doctrine. Besides these five kinds of giving, there are 

five kinds of people who pretend to give out of goodness of their 

hearts: The first kind of givers are people who talk of goodness or 

giving, but they never carry out what they say, only hollow speech or 

empty promises. The second kind of givers are people who speech and 

actions contradict one another. The third kind of  givers are people who 

give but their minds always hope that their actions will be compensated 

and be returned in some way. The fourth kind of givers are people who 

give little but want a great deal in return. The fifth kind of givers are 

people who plant few seeds but wish to harvest abundance of fruits.   

Seven Kinds of Almsgiving: According to Buddhist teachings, there 

are seven kinds of offerings. First, almsgiving to visitors or callers. 

Second, almsgiving to travellers. Third, almsgiving to the sick. Fourth, 

almsgiving to the nurses. Fifth, almsgiving to the monasteries. Sixth, 

almsgiving of daily food to the monks and nuns. Seventh, general 

almsgiving of clothing and food according to season. There are 

physical offerings (to offer service by one’s labor), spiritual offerings 

(to offer a compassionate heart to others), offerings of eyes (to offer a 
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warm glance  to others which will give them tranquility), offerings of 

countenance (to offer a soft countenance with smile to others), oral 

offerings (to offer kind and warm words to relieve others), seat 

offerings (to offer one’s seat to others), and offerrings of shelters (to let 

others spend the night at one’s home). There are seven grounds for a 

happy karma through benevolence to the needy: First, almsgiving to 

visitors, travellers or strangers. Second, help the sick and their nurses. 

Third, gifts of gardens and groves to monasteries. Fourth, regular 

provision of food for the monks and the nuns. Fifth, regular provision of 

clothes for the monks and the nuns. Sixth, regular provision of 

medicines to the monks and the nuns. Seventh, practice Almsgiving 

whenever possible. According to The Middle Length Discourses of the 

Buddha, Dakkhinavibhanga Sutra, there are seven kinds of offerings 

made to the Sangha: First, one gives offering to a Sangha of both 

Bhikkhus and Bhikkhnis headed by the Buddha. Second, one gives 

offering to a Sangha of both Bhikkhus and Bhikkhunis after the 

Tathagata has attained final Nirvana. Third, one gives offering to a 

Sangha of Bhikkhus. Fourth, one gives offering to a Sangha of 

Bhikkhunis. Fifth, one gives offering and saying: “Appoint so many 

bhikkhus and Bhikkhunis for me from the Sangha. Sixth, one gives 

offering, saying: “Appoint so many Bhikkhus for me from the Sangha.” 

Seventh, one gives offering, saying: “Appoint so many Bhikkhunis for 

me from the Sangha.”  

Eight Kinds of  Causes of Almsgiving: According to the Kosa 

Sastra, there are eight causes of dana or giving. First, one gives as 

occasion offers, or giving of convenience or to those who come for aid. 

Second, giving for fear of evil. One gives from fear, or giving out of 

fear. Third, giving out of gratitude or giving in return for kindness 

received. One gives, thinking: “He gave something.” Fourth, seeking-

reward giving or anticipating gifts in return. One gives, thinking: “I 

give him something now, he will give me back something in the 

future.” Fifth, giving because of tradition or custom, continuing the 

parental example of giving (one gives, thinking: “It is good to give”). 

Sixth, giving because of hoping to be reborn in a particular heaven. 

Seventh, giving for gaining name and fame or giving in hope of an 

honoured name. One gives, thinking: “If I make this gift I shall acquire 

a good reputation. Eighth, giving for personal virtue or for the 
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adornment of the heart and life. According to the Sangiti Sutta in the 

Long Discourses of the Buddha, there are eight bases for giving: First, 

one gives as occasion offer. Second, one gives from fear. Third, one 

gives, thinking, “He gave me something.” Fourth, one gives, thinking: 

“he will give me something.” Fifth, one gives, thinking: “it is good to 

give.” Sixth, one gives, thinking: “I am cooking something, they are 

not. It would not be right not to give something to those who are not 

cooking.” Seventh, one gives, thinking: “If I make this gift I shall 

acquire a good reputation. Eighth, one gives, thinking to adorn and 

prepare one’s heart.   

Ten Kinds of Almsgiving: According to the Flower Adornment 

Sutra, Chapter 38, there are ten kinds of pure giving of Great 

Enlightening Beings. Enlightening Beings who abide by these ten 

principles can accomplish the supreme, pure, magnanimous giving of 

Buddhas. First, impartial giving, not discriminating among sentient 

beings. Second, giving according to wishes, satisfying others. Third, 

unconfused giving, causing benefit to be gained. Fourth, giving 

appropriately, knowing superior, mediocre, and inferior. Fifth, giving 

without dwelling, not seeking reward. Sixth, open giving, without 

clinging attachment. Seventh, total giving, being ultimately pure. 

Eighth, giving dedicated to enlightenment, transcended the created and 

the uncreated. Ninth, giving teach to sentient beings, never abandoning 

them, even to the site of enlightenment. Tenth, giving with its three 

spheres pure, observing the giver, receiver, and gift with right 

awareness, as being like space. 

Twelve Kinds of People Who Have Good Heart & Genuine 

Almsgiving: There are also twelve kinds of people who have truly good 

heart and genuine giving. First, benefit others without asking for 

anything in return. Second, help others without wishing for something 

in return. Third, make offerings to others without wishing for 

compensation, not even to be thanked. Fourth, lower themselves, or 

less emphasis on self-importance, so others’ wishes will be fully 

realized. Fifth, let go of things that are difficult to let go. Sixth, tolerate 

things that are difficult to tolerate. Seventh, accomplish things that are 

difficult to accomplish. Eighth, rescue when it is difficult to rescue. 

Ninth, not to discriminate between relatives or strangers, but maintain 

an equal and fair mind in helping others as well as carrying out 
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conducts that are proper to the truths. Tenth, speak of goodness, then 

they should be able to “make good” what they say. This means speech 

and action are consistent with one another. Eleventh, have kind and 

gentle souls, who often carry out wholesome conducts without boasting 

to everyone. Twelfth, have only intent is simply to help others. 

Otherwise, they do not hope for fame, praise, notoriety or for self-

benefits.  

Giving also includes boundless giving and no attachment in acts of 

charity. Boundless giving will bring the benefactors infinite and endless 

meritorious retributions. There are five categories of boundless giving. 

First, give to the Buddha. Second, give to the Sangha, or community of 

ordained Buddhist monks or nuns. Third, give to those who speak and 

eludicate the Proper Dharma. Fourth, give to one’s father. Fifth, give 

to one’s mother. According to the Diamond Sutra, the Buddha 

reminded Sibhuti about “acts of charity without attachment” as follows: 

“Subhuti! Bodhisattvas in truth have no attachment in cts of charity. 

One should not attach to sight while giving. One should not attach to 

sound, smell, taste, touch, or conciousness in giving. Subhuti! 

Bodhisattvas should give without attachment. Why? If they do, the 

merits and virtues are immeasurable. Also, Subhuti! Bodhisattvas who 

give without attachment have equal amounts of merit and virtue. It is 

incomprehensible and immeasurable. Subhuti! If Bodhisattvas give 

with attchments, they are walking in darkness and see nothing. If 

Bodhisattvas give witohout attachments, they are walking under the 

sunand everything is clear.”  

Paramita-charitable giving: One should help other people, as best 

as one can, to satisfy their needs. When giving charity, one does not 

cherish the thought that he is the giver, and sentient beings are the 

receivers, what is given and how much is given, thus, in one’s mind no 

arrogance and self-conceit would arise. This is an unconditioned alms-

giving or compassion on equlity basis. Dana paramita is also a gate of 

Dharma-illumination; for with it, in every instance, we cause creatures 

to be pleasant, we adorn the Buddhist land, and we teach and guide 

stingy and greedy living beings. Some people think that they can only 

practice generosity if they are wealthy. This is not true. Some people 

who are wealthy seldom practice generosity. If they do, they do with 

the aim of gaining fame, merit, profiting, or pleasing others. Generous 
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and compassion people are seldom rich. Why? First of all, because they 

always share whatever they have with others, secondly because they 

are not willing to enrich their lives financially at the cost of others’ 

poverty. Thus, the Buddha reminded us on the “Generosity-Paramita.” 

Generosity-Paramita means to we should consider everyone equally 

when we practice charitable giving, not discriminating agaisnt anyone, 

i.e. to give alms to relatives, and not to give alms to enemies, etc. 

Charity or giving-paramita, is to give away for the benefit and 

welfare of all beings anything and everything one is capable of giving: 

not only material goods, but knowledge, worldly as well as religious or 

spiritual (or knowledge belonging to the Dharma, the ultimate truth). 

The Bodhisattvas were all ready to give up even their lives to save 

others. Charity does not merely mean to give away what one has in 

abundance, but it involves even the giving-up of one’s whole being for 

a cause. Charity, or giving, including the bestowing of the truth and 

courage giving on others. The path of giving. Giving Paramita is used 

to destroy greed, selfishness, and stinginess. The reward stimulated by 

Dana is Enrichment. The opposite of Charity is Meanness. In the Lotus 

Sutra, Introduction Chapter, Maitreya Bodhisattva addresses Manjusri 

Bodhisattva that within the ehile hair mark emitted by the Buddha, the 

World Honored One, he can see Bodhisattvas as numberless as the 

grains of the sands in the Ganges River are giving all kinds of charity 

such as gold, silver, pearls, seashell, diamonds. Not only do these 

Bodhisattvas give valuable objects, but they even give their bodies, 

their own flesh, their hands and feet. These Bodhisattvas practice such 

giving in order to attain the supreme enlightenment. According to the 

Maharatnakuta Sutra, Bodhisattvas who have attained the realization 

of the non-arising of dharmas always practice dana-paramita for the 

benefits of other sentient beings. In the Chapter XII: Devadatta, 

Sakyamuni Buddha himself describes that during many thousands of 

aeons that long back when he had been a king, he had taken the strong 

resolution to arrive at supreme perfect enlightenment. For that he 

exerted himself to fulfill the Six Paramitas and He has given 

innumerable without a thought of self-complacency. Also in this 

chapter, Bodhisattva Prajnakuta says that he himself had seen the 

Blessed Sakyamuni, the Thathagata performing numberless charitable 

tasks while he was striving after enlightenment. And during many 
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aeons the Buddha did not feel satisfied about His arduous tasks. He 

went everywhere for the welfare of sentient beings. 

In the Dharmapada Sutra, the Buddha taught: “Some people give 

according to their faith, or according to their pleasure. He who is 

envious of others’ food and drink, will not attain tranquility by day or 

by night (Dharmapada 249). He who fully cut off, uprooted and 

destroyed such feeling, gain peace by day and by night (Dharmapada 

250). No gift is better than the gift of Truth (Dharma). No taste is 

sweeter than the taste of truth. No joy is better than the joy of Truth. 

No conquest is better than the conquest of craving; it overcomes all 

suffering (Dharmapada 354). Human beings are damaged by lust just as 

weeds damage the fields. Therefore, what is given to those who are 

lustless, yields great reward (Dharmapada 356). Human beings are 

damaged by hatred in just the same manner as weeds damage the 

fields. Therefore, to give to those who are free from hatred, yields 

great reward (Dharmapada 357). Human beings are damaged by 

delusion just like weeds damage the fields. Therefore, to give to those 

who are free from delusion, yields great reward (Dharmapada 358). 

Human beings are damaged by craving just like weeds damage the 

fields. Therefore, to give to those who rid of craving, yields great 

reward (Dharmapada 359).” In the Forty-Two Sections Sutra, the 

Buddha taught: “When you see someone practicing the Way of Giving, 

help him joyously and you will obtain vast and great blessings. A 

Saramana asked: ‘Is there an end to those blessings?’ The Buddha said: 

‘Consider the flame of a single lamp, though a hundred thousand 

people come and light their own lamps from it so that they can cook 

their food and ward off the darkness, the first lamp remains the same as 

before. Blessings are like this, too’ (Chapter 10). The Buddha said: 

“Giving food to a hundred bad people does not equal to giving food to 

a single good person. Giving food to a thousand good people does not 

equal to giving food to one person who holds the five precepts. Giving 

food to ten thousand people who hold the five precepts does not equal 

to giving food to a single Srotaapanna. Giving food to a million 

Srotaapannas does not equal to giving food to a single Sakridagamin. 

Giving food to  ten million Sakridagamins does not equal to giving food 

to one single Anagamin. Giving food to a hundred million Anagamins 

does not equal to giving food to a single Arahant. Giving food to ten 
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billion Arahants does not equal to giving food to a single 

Pratyekabuddha. Giving food to a hundred billion Pratyekabuddhas 

does not equal to giving food to a Buddha of the Three Periods of time. 

Giving food to ten trillion Buddhas of the Three Periods of time does 

not equal to giving food to a single one who is without thoughts, 

without dwelling, without cultivation, and without accomplishment 

(Chapter 11).” Charity does not merely mean to give away what one 

has in abundance, but it involves even the giving-up of one’s whole 

being for a cause. Charity, or giving, including the bestowing of the 

truth and courage giving on others. Giving Paramita is used to destroy 

greed, selfishness, and stinginess, at the same time to increase 

blessings. According to the Sutra In Forty-Two Sections, Chapter 10, 

the Buddha said: “When you see someone practicing the Way of 

Giving, help him joyously and you will obtain vast and great blessings. 

A Saramana asked: ‘Is there an end to those blessings?’ The Buddha 

said: ‘Consider the flame of a single lamp, though a hundred thousand 

people come and light their own lamps from it so that they can cook 

their food and ward off the darkness, the first lamp remains the same as 

before. Blessings are like this, too’.” 

Second, Observation of Precepts: Every one of us knows that 

holding precepts means holding precepts, but when challenges comes, 

we break the precepts instead of holding them. Keeping precepts 

teaches us that we cannot truly save others unless we remove our own 

cankers by living a moral and upright life. However, we must not think 

that we cannot guide others just because we are not perfect ourselves. 

Keeping precepts is also a good example for others to follow, this is 

another form of helping others. Holding the precepts also means to 

observe the precepts with the mind that does not move. No matter what 

state you encounter, your mind does not move. Even though when 

Mount T’ai has a landslide, you are not startled. When a beautiful 

woman passes in front of you, you are not affected. This is the key to 

the door of the great enlightenment in Buddhism. This is also an 

essential samadhi for any Buddhist cultivator to turn states around. 

Whether the state is good or bad, pleasant or adverse, if you remain 

calm, composed, and not to break any precepts, the wind will surely 

calm down and the waves will naturally subside. The Sanskrit term 

“Sila” means observing the precepts, given by Buddha, which are 
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conducive to moral life. In the case of the homeless ones, the precepts 

are meant to maintain the order of the brotherhood. The brotherhood is 

a model society the ideal of which is to lead a peaceful, harmonious 

life. Sila-paramita or pure observance of precepts (keeping the 

commandments, upholding the precepts, the path of keeping precepts, 

or moral conduct, etc) is the practicing of all the Buddhist precepts, or 

all the virtuous deeds that are conducive to the moral welfare of 

oneself and that of others. Maintaining Precept Paramita is used to 

destroy violating precepts and degrading the Buddha-Dharma. The 

rules of the perfect morality of Bodhisattvas, the second of the six 

paramitas. Bodhisattvas must observe the moral precepts and guard 

them as they would hold a precious pearl. Lay people, if they cannot 

observe two hundred-fifty or three hundred forty-eight precepts, they 

should try to observe at least five or ten precepts of wholesome 

actions: abstention from taking life, abstention from taking what is not 

given, abstention from wrong conduct, abstention from intoxicants, 

abstention from lying speech, abstention from harsh speech, abstention 

from indistinct prattling, abstention from covetousness, abstention from 

ill-will, abstention from wrong views. According to the Lotus Sutra, 

Bodhisattvas observe and guard the moral precepts as they would hold 

a precious pearl in their hand. Their precepts are not the slightest 

deficient. The perfection of morality lies in equanimity in thought and 

action toward the sinner and no remarkable pride to appreciate the 

merited. This is the non-clinging way of looking into things that 

provides reason to the thought of pure kind and a clear vision unblurred 

from biases.  

Third, Endurance: Endurance is one of the most important 

qualities in nowadays society. If we do not have the ability to endure, 

we cannot cultivate the Way. Sakyamuni Buddha was endowed with all 

the virtues and became the Buddha through his constant practice. No 

matter what biography of Sakyamuni Buddha we read or which of the 

sutras, we find that nowhere is it recorded that the Buddha ever 

became angry. However severely he was persecuted and however 

coldly his disciples turned against him and departed from him, he was 

always sympathetic and compassionate. As Buddhists, we should 

always remember that: “No action that makes Sakyamuni Buddha 

more disappointed than when we become angry about something and 
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we reproach others or when we blame others for our own wrongs.” It 

does not really matter whether you sit in meditation or recite the 

Buddha’s name or recite the name of Bodhisattva Kuan-Shi-Yin, we 

need to have patience before we can succeed. If we lack patience, then 

we will never be able to cultivate any Dharma-door successfully. If we 

do not have patience we always feel that everything is wrong and bad. 

Nothing ever suit us. In short, if we are able to practice the 

“endurance” of the Bodhisattvas, we cease to become angry or 

reproachful toward others, or toward anything in the universe. We are 

apt to complain about the weather when it rains or when it shines, and 

to grumble about the dust when we have a day with fine weather. 

However, when through “endurance” we attain a calm and untroubled 

mind, we become thankful for both the rain and the sun. Then our 

minds become free from changes in our circumstances. 

Patience means patiently endure the things that do not turn out the 

way you wish them to. “Kshanti” generally translated “patience,” or 

“resignation,” or “humility,” when it is one of the six Paramitas. But 

when it occurs in connection with the dharma that is unborn, it would 

be rather translated “acceptance,” or “recognition,” or “submission.” 

“Ksanti” is a Sanskrit term for an “attitude of forebearance,” one of the 

six paramitas. In Mahayana it is the third of the “perfection” that a 

Bodhisattva cultivates on the path to Buddhahood. Endurance is an 

especially important quality in Buddhism. Patience is one of the most 

attributes of a Buddhist practitioner. Patience is inner calm and strength 

that enables us to act clearly in any difficult situation. The Buddha 

always teaches his disciples: “If you try to rub two pieces of wood 

together to get fire, but before fire is produced, you stop to do 

something else, only to resume later, you would never obtain fire. 

Likewise, a person who cultivates sporadically, e.g., during retreats or 

on weekends, but neglects daily practice, can never achieve lasting 

results. According to the Abhidharmakosa, “Kshanti” is used in a way 

contrasted to Jnana. Kshanti is not knowledge of certainty which Jnana 

is, for in Kshanti doubt has not yet been entirely uprooted.  

Endurance must be cultivated in all circumstances. First, endurance 

in adverse circumstances: Patience is of utmost importance. We must 

endure the things that we ordinarily find unendurable. For instance, 

maybe we do not want to put up with a scolding, but if someone scold 
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us, we should be happy about it. Perhaps we do not want to be beaten, 

but if someone beats us, we should be even happier. Perhaps we do not 

wish to die, because life is very precious. However, if someone wants 

to kill us, we should think thus: “This death can deliver us from the 

karmic obstacles of this life. He is truly our wise teacher.” Second, 

endurance in the religious state: Zen practitioner should sit in 

meditation until obtaining great samadhi. A person who cultivates the 

Dharma-door of reciting the Buddha’s name, he should be constantly 

mindful of the phrase “Namo Amitabha Buddha,” and never stop 

reciting it. Rain or shine, he should always recite the same phrase. We 

can only measure our level of attainment and patience of the body and 

mind when we are contempted, slandered, under calamities, under 

injustice and all other obstacles.  If we want to accomplish the 

Bodhisattvahood, we should always be forebearing in both the body 

and the mind. Realization of the Dharma of non-appearance is called 

“Anutpattikadharmakshanti”. Calm rest, as a Bodhisattva, in the 

assurance of no rebirth. The stage of endurance, or patient meditation, 

that has reached the state where phenomenal illusion ceases to arise, 

through entry into the realization of the Void, or noumenal of all things. 

This is the recognition that nothing has been born or created in this 

world, that when things are seen from the point of view of absolute 

knowledge, they are Nirvana themselves, are not at all subject to birth 

and death. When one gains “Anutpattikadharmakshanti”, one has 

realized the ultimate truth of Buddhism.  

Three Kinds of Endurance: According to Buddhist teachings, there 

are three kinds of patience. First, not being upset with those who harm 

us: This type of patience enables us to be clear-minded and calm no 

matter how others treat us. We usually blame the other person and 

become agitated when we receive harm. Sometimes our agitation takes 

the form of self-pity and depression, and we usually complain about 

how badly others treat us. Other times, it becomes anger and we 

retaliate by harming the other person. We should always remember 

that if we want other people to forgive our shortcomings, other people 

do wish us to be tolerant too, and not to take what they say and do to 

heart when their emotions get our of control. Second, transcending 

problems and pain with a positive attitude: The patience to transcend 

problems enables us to transform painful situations, such as sickness 
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and poverty, into supports for our Dharma practice. Rather than 

becoming depressed or angry when we’re plagued with difficulties, 

we’ll learn from these experiences and face them with courage. Third, 

enduring difficulties encountered in Dharma practice: Enduring 

difficulties makes us more compassionate toward those in similar 

situations. Our pride is deflated, our understanding of cause and effect 

increases, and we won’t be lazy to help someone in need. Patience is a 

necessary quality when practicing Dharma. Sometimes it’s difficult to 

understand the teachings of the Buddha, to control our minds, or to 

discipline ourselves. Patience helps us overcome this and to wrestle 

with our unruly minds. Rather than expecting instant results from 

practicing briefly, we’ll have the patience to cultivate our minds 

continuously in a long period of time. 

Five Kinds of Endurance: Also according to Buddhist teachings, 

there are five kinds of Tolerance. These are five stages of Bodhisattva-

ksanti, patience or endurance. The first kind of endurance is “Self-

Control” or Conquering Tolerance: With this tolerance, the cultivator 

is able to drown all greed, hatred and ignorance. The causes of passion 

and illusion controlled but not finally cut off, the condition of the 

Differentiated Bodhisattvas, ten stages, ten practices, and ten 

dedications. Second, Faith Tolerance: Faith tolerance obtained from 

the stage of Joy, to the Land of Purity and the Land of Radiance. The 

cultivator purely believes that good deeds will result good 

consequences. Third, Natural Tolerance: Natural tolerance obtained 

from the Blazing Land to the Land of Extremely Difficult to conquer. 

This tolerance using the pure Buddha-like intrinsic and natural that 

only Bodhisattvas have or the patience progress towards the end of 

mortality. Fourth, No-Thought Tolerance: No-thought tolerance 

obtained from the Far-Reaching Land to the Immovable Land and the 

Land of Good Thoughts. This is tolerance as vast and wide as the open 

sky or patience for full apprehension of the truth of no rebirth. Fifth, 

Maha-Nirvana Tolerance: Also called the Nirvana Tolerance, or the 

patience nirvana, the tolerance in the last stage of Dharmamegha or 

the Land of Dharma Clouds. This is the tolerance of Buddha, 

everything is peaceful and tranquil or the patience that leads to 

complete nirvana. 
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Besides, there are also six kinds of endurance, eight kinds of 

endurance and ten kinds of endurance. Six Kinds of Eendurance: 

According to Buddhist teachings, there are six kinds of endurance 

include faith patience or faith-endurance, ability to bear external 

hardships, ability to bear endurance during practicing, right patience or 

patience in any circumstances, undefiled endurance, and Omniscient 

endurance. Faith endurance means to abide patiently in the faith and 

repeat the name of Amitabha or to believe in the Truth and attain the 

patient faith. According to the T’ien-T’ai sect, the differentiated 

teaching means the unperturbed faith of the Bodhisattva that all 

dharma is unreal. Dharmakshanti means acceptance of the statement 

that all things are as they are, not being subject to the law of birth and 

death, which prevails only in the phenomenal world created by our 

wrong discrimination. Dharmakshanti also means patience attained 

through dharma to overcome illusion. Also, ability to bear patiently 

external hardships. Ability to bear endurance during practicing is stage 

during which Bodhisattvas who practice the ten kinds of dedication and 

meditation of the mean, have patience in all things for they see that all 

things, phenomena and noumena, harmonize. Right patience or 

patience in any circumstances. Undefiled endurance means the 

endurance of “Buddha-To-Be” stage of Bodhisattvas. The stage of 

undefiled endurance means the final stage of a Bodhisattva. 

Omniscient endurance, that of a Buddha. 

Eight Kinds of Endurance: According to Buddhist teachings, there 

are eight ksanti or powers of patient endurance, in the desire realm and 

the two realms above it. The eight powers of endurance are used to 

cease false or perplexed views in trailokya and acquire eight kinds of 

prajna or wisdom. Eight endurances include the four axioms or truth in 

the sense of desire. In the Sense of Desire, there are endurance or 

patience of suffering, endurance or patience of the cause of suffering, 

endurance or patience of the elimination of suffering, and endurance or 

patience of cultivation of the Path of elimination of suffering. 

Endurance or patience of suffering is one of the eight ksanti or powers 

of patient endurance, in the desire realm and the two realms above it. 

The eight powers of endurance are used to cease false or perplexed 

views in trailokya and acquire eight kinds of prajna or wisdom. 

Endurance or patience of the cause of suffering is one of the eight 
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ksanti or powers of patient endurance, in the desire realm and the two 

realms above it. The eight powers of endurance are used to cease false 

or perplexed views in trailokya and acquire eight kinds of prajna or 

wisdom. Endurance or patience of the elimination of suffering is one of 

the eight ksanti or powers of patient endurance, in the desire realm and 

the two realms above it. The eight powers of endurance are used to 

cease false or perplexed views in trailokya and acquire eight kinds of 

prajna or wisdom. Endurance or patience of cultivation of the Path of 

elimination of suffering in the realm sense desire is the path to 

eliminate all kinds of afflictions. Besides, there are four same kinds of 

endurance in the realm of form and formless. There are also eight 

kinds of patience that accompany with eight kinds of wisdom. First, 

patience with dharmas of suffering which goes along with wisdom 

concerning dharmas of suffering. Second, patience with kinds of 

suffering which goes along with wisdom concerning kinds of suffering. 

Third, patience with dharmas of accumulation which goes along with 

wisdom concerning dharmas of accumulation. Fourth, patience with 

kinds of accumulation which goes along with wisdom concerning kinds 

of accumulation. Fifth, patience with dharmas of etinction which goes 

along with wisdom concerning dharmas of extinction. Sixth, patience 

with kinds of extinction which goes along with wisdom concerning 

kinds of extinction. Seventh, patience with dharmas of the way which 

goes along with wisdom concerning dharmas of the way. Eighth, 

patience with kinds of the way which goes along with wisdom 

concerning kinds of the way. 

Ten Kinds of Endurance: According to The Flower Adornment 

Sutra (The Flower Adornment Sutra, Chapter 29), there are ten kinds of 

acceptance. Enlightening Beings who attain these ten acceptances will 

manage to arrive at the stage of unhindered acceptance. They are 

acceptance of the voice of the teaching, conformative acceptance, 

acceptance of the nonorigination of all things, acceptance of 

illusoriness, acceptance of being miragelike, acceptance of being 

dreamlike, acceptance of being echolike, acceptance of being like a 

reflection, acceptance of being fanthomlike, and acceptance of being 

spacelike. According to the Flower Adornment Sutra, Chapter 38, there 

are ten kinds of pure tolerance of Great Enlightening Beings. 

Enlightening Beings who abide by these can attain all Buddhas’ 
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supreme tolerance of truth, understanding without depending on 

another. First, pure tolerance calmly enduring slander and vilification, 

to protect sentient beings. Second, pure tolerance calmly enduring 

weapons, to protect self and others. Third, pure tolerance not arousing 

anger and viciousness, the mind being unshakable. Fourth, pure 

tolerance not attacking the low, being magnanimous when above. Fifth, 

pure tolerance saving all who come for refuge, giving up one’s own 

life. Sixth, pure tolerance free from conceit, not slighting the 

uncultivated. Seventh, pure tolerance not becoming angered at injury, 

because of observation of illusoriness. Eighth, pure tolerance not 

revenging offenses, because of not seeing self and other. Ninth, pure 

tolerance not following afflictions, being detached from all objects. 

Tenth, pure tolerance knowing all things have no origin, in accord with 

the true knowledge of Enlightening Beings, entering the realm of 

universal knowledge without depending on the instruction of another. 

Ksanti-paramita or Patience-paramita or humility is sometomes 

rendered patience, but humility is more to the point. Rather than 

merely enduring all sorts of ills of the body, it is the feeling of 

unworthiness, limitlessness, and sinfulness. In other words, humility or 

patience, or forebearance under insult of other beings as well hot and 

cold weather. Tolerance Paramita is used to destroy anger and hatred. 

Endurance-paramita, or forebearance paramita, patience paramita, or 

ksanti-paramita is the third of the six paramitas. It means to bear insult 

and distress without resentment, it is also a gate of Dharma-

illumination; for with it, we abandon all anger, arrogance, flattery, and 

foolery, and we teach and guide living beings who have such vices. 

There are Bodhisattvas who have left home to become Bhiksus and 

dwell deep in the forest or in mountain caves. Evil people may strike or 

rebuke them, the Bodhisattvas must endure patiently. When evil beasts 

bite them, they must also be patient and not become frightened, their 

minds must always remain calm and unperturbed. In cultivating 

patience, Bodhisattvas calmly endure the abuse, criticism and threat 

from proud monks. They endure all this without getting angry. They are 

able to bear all this because they seek the Buddha Way as in 

Vajraccedika Prajna Paramita Sutra, the Buddha told Subhuti: 

“Subhuti, the Tathagata speaks of the perfection of patience which is 

not but is called the perfection of patience. Why? Because Subhuti, in a 
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past, when my body was mutilated by Kaliraja, I had at that time no 

notion of an ego, no notion of a personality, no notion of a being and a 

life, I would have been stirred by feelings of anger and hatred. Subhuti, 

I also remember that in the past, during my former five hundred lives, I 

was a Ksanti and held no conception of an ego, no conception of a 

personality, no conception of a being and a life. Therefore, Subhuti, 

Bodhisattvas should forsake all conceptions of form and resolve to 

develop the Supreme Enlightenment Mind. Their minds should not 

abide in form, sound, smell, taste, touch and dharma. Their minds 

should always abide nowhere. If mind abides somewhere it should be 

in falsehood. This is why the Buddha says Bodhisattvas’ minds should 

not abide in form when practicing charity. Subhuti, all Bodhisattvas 

should thus make offering for the welfare of all living beings. The 

Tathagata speaks of forms which are not forms and of living beings 

who are not living beings.” Endurance-paramita, or forebearance 

paramita, patience paramita, or ksanti-paramita is the third of the six 

paramitas. It means to bear insult and distress without resentment, it is 

also a gate of Dharma-illumination; for with it, we abandon all anger, 

arrogance, flattery, and foolery, and we teach and guide living beings 

who have such vices. 

In the Dharmapada Sutra, the Buddha taught: “As an elephant in 

the battlefield endures the arrows shot from a bow, I shall withstand 

abuse in the same manner. Truly, most common people are 

undisciplined (who are jealous of the disciplined) (Dharmapada 320). 

To lead a tamed elephant in battle is good. To tame an elephant for the 

king to ride it better. He who tames himself to endure harsh words 

patiently is the best among men (Dharmapada 321).”  According to the 

Sutra in Forty-Two Sections, Chapter 15, a Sramana asked the Buddha: 

“What is the greatest strength? What is the utmost brilliance?” The 

Buddha said: “Patience under insult is the greatest strength because 

those who are patient do not harbor hatred and they are increasingly 

peaceful and settled. Those who are patient are without evil and will 

certainly be honored among people. To put an end to the mind’s 

defilements so that it is pure and untainted is the utmost brilliance. 

When there is nothing in any of the ten directions throughout existence, 

from before the formation of heaven and earth, until this very day, that 
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you do not see, know or hear, when all-wisdom is obtained (achieved), 

that can be called brilliance.” 

Fourth, Right Effort: Our mind is easy to set great effort but is also 

easily prone to retrogression; once hearing the dharma and advice, we 

bravely advance with our great efforts, but when we encounter 

obstacles, we not only grow lax and lazy retrogression, but also change 

our direction and sometimes fall into heterodox ways. In Buddhism, 

devotion is also one of the seven bodhyanga, vigour, valour, fortitude, 

virility. For the sake of welfare and happiness of others Bodhisattvas 

constantly exert their energy or perserverance. Here “Virya” does not 

means physical strength though this is an asset, but strength of 

character, which is far superior. It is defined as the persistent effort to 

work for the welfare of others both in thought and deed. Firmly 

establishing himself in this virtue, the Bodhisattva develops self-

reliance and makes it one of his prominent characteristics. The Virya of 

a Bodhisattva is clearly depicted in the Mahajanaka Jataka. 

Shipwrecked in the open sea for seven days, he struggled on without 

once giving up hope until he was finally rescued. Failures he views as 

steps to success, opposition causes him to double his exertion, dangers 

increase his courage, cutting his way through difficulties, which impair 

the enthusiasm of the feeble, surmounting obstacles, which dishearten 

the ordinary, he look straight toward his goal. Nor does he ever stop 

until his goal is reached. Effort in Buddhism implies mental energy and 

not physical strength. The latter is dominant in animals whereas mental 

energy is so in man, who must stir up and develop this mental factor in 

order to check evil and cultivate healthy thoughts. Sincere Buddhists 

should never give up hope or cease to make an effort, for even as a 

Bodhisattva, the Buddha never ceased to strive courageously. He was a 

typical example of energy. According to the Buddhavamsa, as an 

aspirant for Buddhahood, the Buddha was inspired by the words of his 

predecessors: “Be full of zealous effort. Advance!” In His endeavor to 

gain final enlightenment, the Buddha spared no effort. With 

determined persistence, he advanced towards his goal, his 

enlightenment, caring nothing for life.  

The Sanskrit term “Virya” etymologically means “virility.” It is 

always to be devoted and energetic in carrying out everything that is in 

accordance with the Dharma. Devotion or Striving means a constant 
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application of oneself to the promotion of good. In general, virya refers 

to an attitude of sustained enthusiasm for religious practice. The 

Mahayanists’ life is one of utmost strenuousness not only in this life, 

but in the lives to come, and the lives to come may have no end. Virya 

also means energy or zeal (earnestness, diligence, vigour, or the path 

of endeavor) and progress in practicing the other five paramitas. Vigor 

Paramita is the fourth of the six paramitas, and it is used to destroy 

laziness and procrastination. Here a monk, on seeing an object with the 

eye (or hearing the sounds, or smelling a smell, tasting a flavour, 

touching an object), does not grasp at the whole or its details, striving to 

restrain what might cause evil, unwholesome states, such as hankering 

or sorrow, to flood in on him. Thus he watches over the sense of sight 

and guards it (watches over the sense of hearing, smelling, tasting, 

touching and guards them). He is said to have the effort of restraint. 

Effort in Buddhism implies mental energy and not physical strength. 

What is the effort to abandon? Effort to abandon means the effort or 

the will to abandon the evil, unwholesome thoughts that have already 

arisen. Here the practitioner does not admit sense desire that have 

arisen, but abandons, discards and repels them, makes an end of them. 

The practitioner should do the same with regard to thoughts of ill-will 

and of harm that have arisen. Here a monk who does not assent to a 

thought of lust, of hatred, of cruelty, makes them disappear. This monk 

is said to have the effort of abandoning. Effort to maintain means to try 

to maintain wholesome thoughts that have already arisen. Here a monk 

who keeps firmly in his mind a favourable object of concentration 

which has arisen, such as a skeleton, or a corpse that is full of worms, 

blue-black, full of holes, bloated.  He is said to have the effort of 

preservation. What is the effort to prevent? Effort to prevent means the 

effort or the will to prevent the arising of evil, of unwholesome 

thoughts that have not yet arisen. When a practitioner sees a form, 

hears a sound, smells an odor, tastes a flavor, feels some tangible thing, 

or cognizes a mental object, and so forth, he apprehends neither signs 

nor particulars. That is, he is not moved by their general features or by 

their details. Therefore, evil and unwholesome thoughts can not break 

in upon one who dwells with senses restrained. He applies himself to 

such control, he guards over the senses, restrains the senses. What is 

the effort not to initiate sins not yet arisen? Endeavor to prevent evil 
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from forming. Preventing evil that hasn’t arisen from arising (to 

prevent any evil from starting or arising). To prevent demerit from 

arising. Here a monk rouses his will, makes an effort, stirs up energy, 

exerts his mind and strives to prevent the arising of unarisen evil 

unwholesome mental states. What is the effort to initiate virtues not yet 

arisen? Endeavor to start performing good deeds. Bringing forth 

goodness not yet brought forth (bring good into existence). To induce 

the doing of good deeds. Here a monk rouses his will, makes an effort, 

stirs up energy, exerts his mind and strives to produce unarisen 

wholesome mental states.  

What is the effort to consolidate, increase, and not deteriorate 

virtues already arisen, or endeavor to perform more good deeds? Effort 

to consolidate, increase, and not deteriorate virtues already arisen, one 

of the four right efforts. Effort to consolidate, increase, and not 

deteriorate virtues already arisen. Developing goodness that has 

already arisen (develop existing good), or to increase merit when it 

was already produced, or to encourage the growth and continuance of 

good deeds that have already started. Developing goodness that has 

already arisen (develop existing good). To increase merit when it was 

already produced. To encourage the growth and continuance of good 

deeds that have already started. Here a monk rouses his will, makes an 

effort, stirs up energy, exerts his mind and strives to maintain 

wholesome mental states that have arisen, not to let them fade away, to 

bring them to greater growth, to the full perfection of development. 

What is the effort to develop? Effort in Buddhism implies mental 

energy and not physical strength. What is the effort to develop? Effort 

to develop means to put forth the effort or the will to produce and 

develop wholesome thoughts that have not yet arisen. Here a 

practitioner develops the Factors of Enlightenment based on seclusion, 

on dispassion, on cessation that ends in deliverance, namely: 

Mindfulness, Investigation of the Dhamma, Energy, Rapturous Joy, 

Calm, Concentration and Equanimity, based on solitude, detachment, 

extinction, leading to maturity of surrender. He is said to have the 

effort of development. In Buddhist cultivation, diligent cultivation does 

not only include meditation, correct sitting and controlling the breath; 

or that we must not be lazy, letting days and months slip by 

neglectfully, we should also know how to feel satisfied with few 
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possessions and eventually cease loking for joy in desires and passions 

completely. Diligent cultivation also means that we must use our time 

to meditate on the four truths of permanence, suffering, selflessness, 

and impurity. We must also penetrate deeply into the profound 

meaning of the Four Foundations of Mindfulness to see that all things 

as well as our bodies are constantly changing from becoming, to 

maturing, transformation, and destruction. Diligent cultivation also 

means to obtain correct understanding and concentration so that we can 

destroy narrow-mindedness. Among the basic desires and passions, 

narrow-mindedness has the deepest roots. Thus, when these roots are 

loosened, all other desires, passions, greed, anger, ignorance, and 

doubt are also uprooted. 

Beside right effort, Buddhist teachings also have Virya-Paramita. 

Virya-paramita or “making right efforts.” means to proceed straight 

torward an important target without being distracted by trivial things. 

We cannot say we are assiduous when our ideas and conduct are 

impure, even if we devoted ourselves to the study and practice of the 

Buddha’s teachings. Even when we devote ourselves to study and 

practice, we sometimes do not meet with good results or may even 

obtain adverse effects, or we may be hindered in our religious practice 

by others. But such matters are like waves rippling on the surface of 

the ocean; they are only phantoms, which will disappear when the wind 

dies down. Therefore, once we have determined to practice the 

bodhisattva-way, we should advance single-mindedly toward our 

destination without turning aside. This is “making right efforts.” 

Devotion or Striving means a constant application of oneself to the 

promotion of good. The Mahayanists’ life is one of utmost 

strenuousness not only in this life, but in the lives to come, and the 

lives to come may have no end. Virya also means energy or zeal 

(earnestness, diligence, vigour, the path of endeavor) and progress in 

practicing the other five paramitas. Vigor Paramita is used to destroy 

laziness and procrastination.  

According to Zen Master Thích Nhaát Haïnh in the explanation of 

the sutra on the Eight Realizations of the Great Beings, diligence-

paramita is one of the most important subjects of meditation in 

Buddhism. Diligent practice destroys laziness. After we cease looking 

for joy in desires and passions and know how to feel satisfied with few 
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possessions, we must not be lazy, letting days and months slip by 

neglectfully. Great patience and diligence are needed continually to 

develop our concentration and understanding in the endeavor of self-

realization. We must whatever time we have to meditate on the four 

truths of impermanence, suffering, selflessness, and impurity. We must 

penetrate deeply into the profound meaning of the Four Foundations of 

Mindfulness, practicing, studying, and meditating on the postures and 

cycles of becoming, maturing, transformation, and destruction of our 

bodies, as well as our feelings, sensations, mental formations, and 

consciousness. We should read sutras and other writings which explain 

cultivation and meditation, correct sitting and controlling the breath, 

such as The Satipatthana Sutta and The Maha Prajna Paramita Heart 

Sutra. We have to follow the teachings of these sutras and practice 

them in an intelligent way, choosing the methods which best apply to 

our own situation. As necessary, we can modify the methods suggested 

in order to accommodate our own needs. Our energy must also be 

regulated until all the basic desires and passions, greed, anger, narrow-

mindedness, arrogance, doubt, and preconceived ideas, are uprooted. 

At this time we will know that our bodies and minds are liberated from 

the imprisonment of birth and death, the five skandhas, and the three 

worlds. 

Virya paramita is a gate of Dharma-illumination; for with it, we 

completely attain all good dharmas, and we teach and guide lazy living 

beings. This is the fourth of the six paramitas. Virya is resolution in 

pursuing the goal of cultivation. Virya is the source of energy to begin 

any Buddhist’s cultivation career and to see it through full awakening. 

Energy and stamina serve as armor in encounters with difficulties and 

provide the encouragement necessary to avoid depression. Energy also 

produces enthusiasm and good spirits. Energy also helps us to 

accomplish the welfare of all living beings. According to the Lotus 

Sutra, a Bodhisattva should strive with heroic vigor for purification. 

The Lotua Sutra also depicts in detail the way Bodhisattvas practice 

Virya-paramita by going without eating and sleeping to study the 

Buddha-dharma. They do not deliberately refrain from food in order to 

cultivate Buddhahood. In fact, they just forget the idea of food and 

sleep. They think only of cultivating and studying the Buddha-dharma 

for getting Supreme Enlightenment. 
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Fifth, Dhyana: Dhyana means meditation, not in the sense of 

meditating on a moral maxim or a philosophical saying, but the 

disciplining of oneself in tranquillization. In other words, Dhyana 

(meditation, contemplation, quiet thoughts, abstraction, serenity) means 

the path of concentration of mind to stop the scattered mind. Meditation 

Paramita is used to destroy chaos and drowsiness. Dhyana is retaining 

one’s tranquil state of mind in any circumstance, unfavorable as well as 

favorable, and not being at all disturbed or frustrated even when 

adverse situations present themselves one after another. This requires 

a great deal of training. We practice meditation because we want to 

concentrate our mind until there are no more idle thoughts, so that our 

wisdom can manifest. The attainment of perfection in the mystic 

trance, crossing the shore of birth and death. This is the fifth of the six 

paramitas. “Dhyana” in Sanskrit and “Zenjo” in Japanese. “Zen” 

means “a quiet mind” or “an unbending spirit,” and “jo” indicates the 

state of having a calm, unagitated mind. It is important for us not only 

to devote ourselves to the practice of the Buddha’s teachings but also 

to view things thoroughly with a calm mind and to think them over 

well. Then we can see the true aspect of all things and discover the 

right way to cope with them. According to the Lotus Sutra, Chapter XV 

“Emerging from the Earth”, the Buddha taught: “The Dhyana-paramita 

which Bodhisattvas attained not only in one kalpa but numerous. These 

Bodhisattvas have already for immeasurable thousands, ten thousands, 

millions of kalpas applied themselves diligently and earnestly for the 

sake of the Buddha way. They have acquired great trasncendental 

powers, have over a long period carried out brahma practices, and have 

been able to step by step to practice various good doctrines, becoming 

skilled in questions and answers, something seldom known in the 

world.  

Sixth, Prajna: The difference between Buddhi and Jnana is 

sometimes difficult to point out definitively, for they both signify 

worldly relative knowledge as well as transcendental knowledge. 

While Prajna is distinctly pointing out the transcendental wisdom. 

Knowledge paramita or knowledge of the true definition of all 

dharmas. The cultivation of the Bodhisattva’s intellectual and spiritual 

journey comes with his ascent to the Jnana Paramita, then immediately 

preceding his transformation into a fully awakened Buddha. The most 



 737 

significant event in this level and the paramount symbol of the 

Bodhisattva’s highest accomplishment, is entrance into a meditative 

state of balanced concentration immersed in non-dualistic knowledge 

of emptiness. This event is represented by his initiation into the 

omniscience of a perfect Buddha, which is quintessential perfection. 

Knowledge perfection or Prajna paramita has an analysis quality which 

does not seem to figure as a specific characteristic of non-dualistic 

knowledge developed by the Bodhisattva at the stage of Jnana 

Paramita. So, whereas Jnana refers more to intellectual knowledge, 

Prajna paramita has more to do with intuition.  

The prajna-paramita or paramita wisdom means the right way of 

seeing things and the power of discerning the true aspects of all things. 

Wisdom is the ability both to discern the differences among all things 

and to see the truth common to them. In short, wisdom is the ability to 

realize that anybody can become a Buddha. The Buddha’s teachings 

stress that we cannot discern all things in the world correctly until we 

are completely endowed with the ability to know both distinction and 

equality. We cannot save others without having wisdom, because even 

though we want to do good things to others but we don’t have adequate 

knowledge on what should be done and what should not be done, we 

may end up doing some harm to others. There is no corresponding 

English word for prajna, in fact, no European word, for it, for European 

people have no experience specifically equivalent to prajna. Prajna is 

the experience a man has when he feels in its most fundamental sense 

the infinite totality of things that is, psychologically speaking, when the 

finite ego, breaking its hard crust, refers itself to the infinite which 

envelops everything that is finite and limited and therefore transitory. 

We may take this experience as being somewhat akin to a totalistic 

intuition of something that transcends all our particularized, specified 

experiences.   

Wisdom-paramita or the path of wisdon means transcendental 

knowledge. This is what constitutes enlightenment; it is an intuition 

into the power to discern reality or truth, or into the ultimate truth of 

things, by gaining which one is released from the bondage of existence, 

and becomes master of one’s self. Wisdom Paramita is used to destroy 

ignorance and stupidity. The prajna-paramita is a gate of Dharma-

illumination; for with it, we eradicate the darkness of ignorance. 



 738 

Among the basic desires and passions, ignorance has the deepest roots. 

When these roots are loosened, all other desires and passions, greed, 

anger, attachment, arrogance, doubt, and wrong views are also 

uprooted. The prajna wisdom which enables one to reach the other 

shore, i.e. wisdom for salvation; the highest of the six paramitas, the 

virtue of wisdom as the principal means of attaining nirvana. It 

connotes a knowledge of the illusory character of everything earthly, 

and destroys error, ignorance, prejudice, and heresy. In order to obtain 

wisdom-paramita, practitioner must make a great effort to meditate on 

the truths of impermanence, no-self, and the dependent origination of 

all things. Once the roots of ignorance are severed, we can not only 

liberate ourselves, but also teach and guide fooloish beings to break 

through the imprisonment of birth and death.  

The prajna-paramita is the wisdom which enables one to reach the 

other shore, i.e. wisdom for salvation; the highest of the six paramitas, 

the virtue of wisdom as the principal means of attaining nirvana. It 

connotes a knowledge of the illusory character of everything earthly, 

and destroys error, ignorance, prejudice, and heresy. The prajna-

paramita is a gate of Dharma-illumination; for with it, we eradicate the 

darkness of ignorance. Among the basic desires and passions, 

ignorance has the deepest roots. When these roots are loosened, all 

other desires and passions, greed, anger, attachment, arrogance, doubt, 

and wrong views are also uprooted. In order to obtain wisdom-

paramita, practitioner must make a great effort to meditate on the 

truths of impermanence, no-self, and the dependent origination of all 

things. Once the roots of ignorance are severed, we can not only 

liberate ourselves, but also teach and guide fooloish beings to break 

through the imprisonment of birth and death. 
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