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ÑÖÙC ÑAÏT-LAI LAÏT-MA XIV

TÖÙ DIEÄU ÑEÁ 
 Neàn taûng nhöõng lôøi Phaät daïy

Nguyeân taùc: THE FOUR NOBLE TRUTHS (1997)
Baûn dòch Anh ngöõ: Geshe Thupten Jinpa 

Hieäu chænh: Dominique Side 
Baûn dòch Vieät ngöõ: Voõ Quang Nhaân

Hieäu ñính: Nguyeãn Minh Tieán

Ñöùc Dalai Lama laø ngöôøi giöõ baûn quyeàn ñaïo ñöùc 
quyeån saùch naøy

NHAØ XUAÁT BAÛN TOÂN GIAÙO

LÔØI GIÔÙI THIEÄU

Ñöùc Ñaït-lai Laït-ma thöù 14 hieän nay laø moät trong soá 
ít caùc vò laõnh ñaïo tinh thaàn ñöôïc toân kính treân toaøn 

theá giôùi. Khoâng chæ giôùi haïn trong phaïm vi toân giaùo, söï traân 
troïng ñoái vôùi nhöõng hoaït ñoäng thöïc tieãn vaø nhaân caùch sieâu 
tuyeät cuûa Ngaøi coøn ñöôïc cuï theå hoùa qua giaûi thöôûng Nobel 
Hoøa bình naêm 1989 - moät trong nhöõng giaûi thöôûng cao quyù 
nhaát cuûa nhaân loaïi.

Khoâng döøng laïi ôû söï tu taäp höôùng ñeán giaûi thoaùt töï thaân 
khoûi moïi phieàn naõo trong ñôøi soáng, Ngaøi coøn neâu cao haïnh 
nguyeän cuûa moät vò Boà Taùt trong tinh thaàn Phaät giaùo Ñaïi 
thöøa, luoân noã löïc khoâng meät moûi vì söï an vui vaø haïnh phuùc 
cuûa heát thaûy moïi chuùng sinh. Nhöõng lôøi daïy cuûa Ngaøi ñi 
thaúng vaøo loøng ngöôøi, mang laïi lôïi ích lôùn lao cho taát caû moïi 
ngöôøi thuoäc ñuû moïi taàng lôùp khaùc nhau ôû caùc neàn vaên hoùa 
khaùc nhau, vì chuùng luoân giuùp ta giaûm nheï nhöõng khoå ñau 
trong cuoäc soáng.

Taùc phaåm Töù dieäu ñeá, ñöôïc dòch giaû Voõ Quang Nhaân dòch 
töø baûn Anh ngöõ, laø moät trong nhöõng taùc phaåm ghi laïi nhöõng 
lôøi giaûng daïy cuûa ñöùc Ñaït-lai Laït-ma ñöôïc nhieàu ngöôøi bieát 
ñeán nhaát ôû phöông Taây. Giôùi thieäu taùc phaåm naøy vôùi ñoäc giaû 
Vieät Nam, chuùng toâi hy voïng coù theå chia seû nhöõng giaù trò 
tinh thaàn lôùn lao ñaõ ñöôïc Ngaøi ban taëng ñeán vôùi taát caû moïi 
ngöôøi treân tinh thaàn vöôn leân hoaøn thieän chính mình trong 
cuoäc soáng.

Xin traân troïng giôùi thieäu cuøng baïn ñoïc.

NGUYEÃN MINH TIEÁN
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CAÛM TAÏ

Xin chaân thaønh caûm taï ñöùc Dalai Lama ñaõ tröïc tieáp 
ban cho dòch giaû nhieàu giaûng huaán quyù baùu vaø cho 
pheùp chuyeån ngöõ caùc taùc phaåm cuûa Ngaøi.  

Thuû buùt vaø chöõ kyù cuûa Ñöùc Dalai Lama

Xin tri aân Lama Tenzin Dhonden, Söù giaû Hoaø bình 
cuûa   ñöùc Dalai Lama 14,  ngöôøi ñaõ taïo duyeân cho 
buoåi dieän kieán vôùi ñöùc Dalai Lama vaø thay maët Ngaøi 
ñeå giuùp taïo thuaän lôïi cho vieäc chuyeån dòch saùch naøy. 
Xin tri aân hoïc giaû Thupten Jinpa veà taát caû nhöõng gì 
ngaøi ñaõ giuùp ñôõ cho söï hình thaønh baûn Vieät dòch cuûa 
saùch naøy. 

Chaân thaønh caûm taï Tieán só B. Alan Wallace Vieän 
tröôûng Hoïc vieän Santa Barbara veà Caùc nghieân cöùu yù 
thöùc, ñaõ vui loøng cung caáp baøi luaän vaên “Afterword: 
Buddhist Reflections” vaø cho pheùp chuyeån dòch sang 
Vieät ngöõ ñeå trình baøy trong phaàn phuï luïc.

Ñaëc bieät xin caûm ôn anh Chaân Nguyeân (Ñoã Quoác 
Baûo) ñaõ heát loøng giuùp ñôõ ngöôøi dòch. Khoâng coù anh 
vaø nhöõng baøi vieát treân caùc phöông tieän truyeàn thoâng 
thì cuoán saùch naøy seõ khoù loøng ñöôïc ra maét nhö hoâm 
nay.

Xin traân troïng caûm taï anh Nguyeân Minh (Nguyeãn 
Minh Tieán) ñaõ giuùp hieäu ñính baûn thaûo.

Chaân thaønh caûm taï caùc baäc aân sö, caùc baäc ñaøn anh 
trong ñaïi gia ñình Phaät töû, khoâng phaân bieät boä phaùi, 
chuûng toäc, hay hoaøn caûnh ñòa lyù, ñaõ boû nhieàu coâng 
söùc soaïn thaûo, dieãn giaûng vaø phoå bieán caùc vaên lieäu 
Phaät giaùo ñeå giöõ cho Ñaïo phaùp tröôøng toàn.

NGÖÔØI DÒCH



8 9

LÔØI NGOÛ CUØNG QUYÙ ÑOÄC GIAÛ

Tröôùc khi ñöôïc ñöùc Dalai Lama XIV ban taëng quyeån “The 
Four Noble Truths” (baûn Anh ngöõ) vaø nhieàu lôøi daïy chaân 

yù, dòch giaû ñaõ coù moät öôùc nguyeän raèng taát caû coâng ñöùc coù ñöôïc 
töø caùc vieäc thieän cuûa mình seõ hoài höôùng ñeán Tam baûo, cho 
nhöõng ngöôøi höõu duyeân laø ñoái töôïng cuûa vieäc ñang laøm, vaø cho 
moïi chuùng sinh.

Baûn dòch Vieät ngöõ naøy laø moät ñaùp öùng vôùi nguyeän öôùc treân. 

Nhaân ñaây xin coù vaøi lôøi ngaén goïn veà cuoäc ñôøi hoaït ñoäng cuûa 
ñöùc Dalai Lama thöù 14.

Ngaøi sinh ra ngaøy 6 thaùng 7 naêm 1935 taïi ngoâi laøng nhoû 
Taktser, phaùt hieänía ñoâng Taây Taïng, gaàn bieân giôùi Trung Hoa, 
trong moät gia ñình noâng daân ngheøo, vôùi teân goïi laø Lhamo 
Dhondup. Theo truyeàn thoáng ñi tìm vò laõnh ñaïo toân giaùo taùi 
sinh sau khi vò tieàn nhieäm (töùc laø ñöùc Dalai Lama thöù 13) ñaõ 
qua ñôøi, Ngaøi ñöôïc phaùt hieän vaøo luùc môùi hai tuoåi, vaø sau ñoù 
ñöôïc choïn trôû thaønh vua xöù Taây Taïng vaø laø vò Dalai Lama thöù 
14 vaøo naêm 1940, vôùi teân goïi môùi laø Jetsun Jamphel Ngawang 
Lobsang Yeshe Tenzin Gyatso, thöôøng ñöôïc vieát taét treân caùc aán 
baûn laø Tenzin Gyatso. Khi 25 tuoåi, töùc laø vaøo naêm 1959, Ngaøi 
hoaøn taát trình ñoä Geshe Lharampa, töùc hoïc vò tieán só Phaät hoïc 
Taây Taïng. Ngaøi ñöôïc theá giôùi phöông Taây bieát ñeán nhieàu do vieäc 
heát loøng truyeàn baù nhöõng tinh thaàn Phaät giaùo nhö laø ñöùc töø bi, 
laäp tröôøng baát baïo ñoäng vaø toân troïng chuùng sinh, baûo veä moâi 
tröôøng soáng...

Naêm 1989, Ngaøi ñöôïc taëng giaûi Nobel Hoøa Bình do ñaõ coù 
nhieàu coáng hieán cho muïc ñích hoøa bình cuûa nhaân loaïi.

Nay, tuy ñaõ ngoaøi 70 tuoåi, ñöùc Dalai Lama vaãn voâ cuøng baän 
roän. Ngaøi saün saøng ñi ñeán moïi mieàn, moïi nôi, moïi xöù sôû töø Ñoâng 
sang Taây ñeå mang thoâng ñieäp hoaø bình vaø truyeàn baù tinh thaàn 
Phaät giaùo. Soá löôïng saùch vieát veà nhöõng ñieàu Ngaøi truyeàn baù 
hoaëc do Ngaøi giöõ baûn quyeàn coù ñeán haøng traêm töïa. Trong ñoù, 
khoâng ít saùch ñöôïc xeáp vaøo loaïi “best-selling” (baùn chaïy nhaát). 
Noäi dung giaûng daïy cuûa Ngaøi khoâng chæ giôùi haïn trong Phaät giaùo 
Ñaïi thöøa, Maät toâng, hay Trung quaùn toâng, maø coøn bao truøm 
nhieàu maët khaùc lieân quan ñeán moïi khía caïnh cuûa cuoäc soáng nhö 
laø ñaïo ñöùc, caùch soáng, phöông phaùp ñeå coù ñöôïc haïnh phuùc caù 
nhaân, gia ñình... Ngaøi cuõng ñeà caäp ñeán caû nhöõng vaán ñeà töông 
quan giöõa trieát hoïc Phaät giaùo vaø khoa hoïc.

Quyeån “The Four Noble Truth” laø moät taùc phaåm coù tính chaát 
kinh ñieån ghi laïi nhöõng lôøi giaûng daïy cuûa Ngaøi vaø ñöôïc chuyeån 
dòch sang Anh ngöõ töø naêm 1997. Maëc duø laø taùc phaåm kinh ñieån, 
nhöng caùch trình baøy theo ngoân ngöõ hieän ñaïi seõ daãn daét ngöôøi 
ñoïc ñeán vôùi nhöõng khaùi nieäm cô baûn nhaát cuûa Phaät giaùo theo 
moät caùch deã hieåu vaø deã naém baét. Ngoaøi ra, khi coù dòp Ngaøi cuõng 
ñöa vaøo trong caùc thuyeát giaûng cuûa mình nhöõng so saùnh, ñaùnh 
giaù vaø quan ñieåm Phaät hoïc trong moái lieân heä vôùi tri thöùc khoa 
hoïc hieän ñaïi, nhaát laø trong caùc lónh vöïc vaät lyù hoïc, thaàn kinh 
hoïc vaø taâm lyù hoïc. Qua cuoán saùch naøy, ngöôøi ñoïc coù theå hình 
dung ñöôïc phaàn naøo nhöõng giaùo phaùp cô baûn cuûa ñöùc Phaät 
Thích-ca, ñöôïc aùp duïng ñeå giaûi thích vaø quaùn chieáu vaøo caùc 
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hieän töôïng thöôøng ngaøy trong cuoäc soáng, nhaèm böôùc ñaàu khai 
môû con ñöôøng deïp boû ñau khoå, ñi ñeán haïnh phuùc vieân maõn.

Ñöùc Dalai Lama trình baøy nhöõng lôøi giaûng naøy khoâng chæ 
daønh rieâng cho Phaät töû maø coøn cho caû caùc ñoái töôïng khaùc nöõa, 
ngay caû nhöõng ngöôøi khoâng coù tín ngöôõng hay khoâng theo Phaät 
giaùo. Vì theá, ñeå vieäc theo doõi noäi dung saùch ñöôïc thuaän lôïi, xin 
neâu moät soá quy öôùc chung maø dòch giaû söû duïng trong saùch 
naøy:

Veà aán baûn Anh ngöõ ñöôïc söû duïng:

Quyeån The Four Noble Truths naøy ñöôïc nhaø Thorson aán 
haønh laàn ñaàu tieân naêm 1997. Naêm 2002, cuõng nhaø Thorson 
ñaõ cho taùi baûn vôùi nhan ñeà môùi laø “A Simple Path”. Laàn taùi 
baûn naøy, saùch ñöôïc duyeät laïi, hieäu chænh moät ñoâi choã veà maët 
vaên chöông, nhöng noùi chung vaãn giöõ nguyeân nhöõng noäi dung 
thuyeát giaûng cuûa ñöùc Ñaït-lai Laït-ma. Ñieåm thay ñoåi ñaùng keå 
nhaát laø phaàn phuï luïc baøi noùi chuyeän veà chuû ñeà töø bi mang töïa 
ñeà “Compassion, the Basic for Human Happiness” cuøng vôùi caùc 
noäi dung hoûi ñaùp ôû cuoái moãi phaàn ñaõ ñöôïc löôïc boû. Thay vaøo 
ñoù, saùch ñöôïc in khoå lôùn hôn vaø theâm vaøo raát nhieàu hình aûnh 
minh hoïa.

Khi chuyeån dòch, chuùng toâi choïn söû duïng aán baûn ñaàu tieân 
naêm 1997, vì muoán giöõ laïi caû phaàn phuï luïc maø chuùng toâi thaáy 
laø raát coù yù nghóa ñoái vôùi nhöõng ai thöïc söï muoán thöïc haønh giaùo 
phaùp Töù dieäu ñeá. Tuy nhieân, trong quaù trình thöïc hieän baûn dòch, 
chuùng toâi cuõng thöôøng xuyeân tham khaûo saùch A simple Path, 
bôûi thaáy raèng coù moät soá chænh söûa raát hôïp lyù veà maët vaên phong 

trong baûn in laàn thöù hai naøy vaø neân caäp nhaät cho baûn dòch 
Vieät ngöõ ñeå noäi dung ñöôïc hoaøn thieän hôn. Maëc duø vieäc naøy coù 
laøm cho coâng vieäc theâm phaàn khoù khaên, phöùc taïp hôn ñoâi chuùt, 
nhöng chuùng toâi tin raèng nhö vaäy seõ coù theå coáng hieán cho ñoäc 
giaû moät baûn dòch töông ñoái hoaøn thieän hôn. Neáu coù baát cöù sai 
soùt naøo trong quaù trình thöïc hieän coâng vieäc ñoái chieáu so saùnh 
naøy, chuùng toâi xin hoaøn toaøn nhaän loãi veà mình vaø mong ñöôïc söï 
quan taâm chæ giaùo cuûa caùc baäc thöùc giaû.

Veà caùc thuaät ngöõ coù lieân quan ñeán goác tieáng Phaïn (Sanskrit hay Pali):

Ngoaïi tröø caùc teân ñaõ ñöôïc Vieät hoùa quen thuoäc vaø quaù thoâng 
duïng, caùc quy taéc sau ñaây seõ ñöôïc aùp duïng moät caùch töông 
ñoái:

1. Caùc thuaät ngöõ laø nhaân danh, ñòa danh seõ ñöôïc duøng ôû 
daïng Latinh hoùa cuûa tieáng Phaïn. Lyù do laø haàu heát caùc 
teân naøy ñeàu chæ ñöôïc phieân aâm laïi töø ngoân ngöõ trung 
gian laø tieáng Haùn, vaø ña soá caùc töø phieân aâm naøy khoâng 
phaûn aùnh ñuùng caùch ñoïc hay nghóa cuûa töø. Ñeå ñoäc giaû 
tieän lieân heä, caùc teân phieân aâm seõ ñöôïc ñöa vaøo phaàn phuï 
chuù vaø Baûng thuaät ngöõ (cuoái saùch) cuøng vôùi nhöõng caùch 
chuyeån dòch sang Vieät ngöõ maø dòch giaû ñaõ ñöôïc bieát.

2. Teân caùc boä phaùi lôùn trong Phaät giaùo, teân kinh saùch seõ öu 
tieân duøng caùc thuaät ngöõ ñaõ ñöôïc Vieät hoùa theo yù nghóa. 
Tuy nhieân, khi coù nhieàu thuaät ngöõ ñöôïc dieãn dòch khaùc 
nhau thì dòch giaû seõ choïn thuaät ngöõ naøo thích hôïp nhaát. 
Ñoàng thôøi, tuøy theo ngöõ caûnh, caùc thuaät ngöõ quen thuoäc 
cuõng coù theå ñöôïc choïn duøng. 
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3. Trong nhieàu tröôøng hôïp, moät soá thuaät ngöõ coù caùch vieát 
goác Phaïn (ñaõ Latinh hoùa) vaø cuõng coù caùch vieát dòch 
nghóa (hay phieân aâm) trong tieáng Vieät nhöng laïi ñöôïc 
söû duïng ñan xen nhau. Lyù do laø vì toân troïng vaên phong 
cuûa baûn dòch Anh ngöõ cuõng nhö ñeå thuaän tieän cho vieäc 
giôùi thieäu caùc thuaät ngöõ tieáng Phaïn vôùi ngöôøi ñoïc. Töông 
töï, caùch vieát Phaïn ngöõ trong baûn tieáng Anh vaãn ñöôïc 
giöõ nguyeân (ví duï: moksha...) nhöng trong baûn dòch seõ 
coá gaéng duøng caùch vieát chuaån (ví duï: mokṣa) vaø ñoâi khi 
theâm phaàn chuù giaûi ñeå laøm roõ hôn (ví duï: ...Phaïn ngöõ laø 
mokṣa, phieân aâm laø moäc-xoa - )...

4. Caùc thuaät ngöõ ñeàu döïa vaøo nhöõng töø ñieån Phaät hoïc 
vaø töø ñieån Haùn Vieät saün coù ôû caùc ñòa chæ treân maïng 
Internet nhö laø vi.wikipedia.org, http://www.quangduc.
com/tudien/index.html, http://perso.orange.fr/dang.tk/
langues/hanviet.htm... Tuy nhieân, nhöõng töø khoâng tìm 
thaáy trong caùc töø ñieån naøy seõ ñöôïc chuyeån dòch baèng 
caùch tham khaûo caùc töø ñieån Anh ngöõ vaø caùc chuù giaûi 
Phaät hoïc baèng Anh ngöõ tìm ñöôïc trong caùc cô sôû döõ lieäu 
cuûa nhöõng trang web lieân heä ñeán Phaät giaùo, ñaëc bieät laø 
Phaät giaùo Taây Taïng.

Veà caùch vieát teân ñöùc Ñaït-lai Laït-ma thöù 14: 
Keå töø ñaây veà sau, neáu khoâng coù chuù thích gì theâm thì cuïm 

chöõ Dalai Lama hay Ñaït-lai Laït-ma seõ ñöôïc duøng ñeå chæ ngaøi 
Tenzin Gyatso töùc laø vò Dalai Lama thöù 14. Ngoaøi ra, chieáu theo 
nguyeân baûn, trong phaàn Hoûi ñaùp, chöõ vieát taét “HHDL” (töø chöõ 
His Holiness the Dalai Lama) baét ñaàu cuûa moãi caâu traû lôøi seõ 
ñöôïc giöõ nguyeân.

Veà maët trình baøy:

Trong baûn Anh ngöõ, caùc chuù thích ñöôïc ñaùnh soá thöù töï (1, 
2, 3...) rieâng trong töøng chöông vaø taát caû noäi dung chuù thích 
ñöôïc ñöa veà cuoái saùch, cuõng phaân theo töøng chöông. Tuy nhieân, 
trong nhieàu tröôøng hôïp, dòch giaû caûm thaáy caàn coù theâm caùc phuï 
chuù ñeå laøm roõ nghóa hay ñeå ñoái chieáu vôùi caùc thuaät ngöõ Phaät 
hoïc tieáng Vieät, hoaëc chæ nhaèm neâu ra caùc taøi lieäu tham khaûo ñeå 
ñoäc giaû coù theå nghieân cöùu saâu hôn. Vì theá, trong baûn dòch naøy 
seõ coù caû 2 loaïi chuù thích, moät ñöôïc dòch töø nguyeân taùc Anh ngöõ, 
vaø moät laø do ngöôøi dòch soaïn theâm vaøo. Taát caû ñeàu seõ ñöôïc ñaët 
ngay ôû cuoái moãi trang ñeå ngöôøi ñoïc tieän theo doõi. Vaø ñeå phaân 
bieät, nhöõng chuù thích naøo cuûa ngöôøi dòch seõ coù theâm cuïm töø 
(ND) ôû cuoái. Ngoaøi ra, vôùi caùch trình baøy song ngöõ Anh-Vieät, 
nhöõng ñoäc giaû söû duïng ñöôïc Anh ngöõ seõ coù theå deã daøng ñoái 
chieáu ngay vôùi nguyeân taùc khi caàn thieát. 

Veà maët tham chieáu:
Ngoaøi phaàn ñeà nghò ñoïc theâm cuûa baûn Anh ngöõ, dòch giaû 

cuõng coá gaéng giôùi thieäu theâm moät soá taøi lieäu tham khaûo khaùc, 
ñaëc bieät laø nhöõng taøi lieäu saün coù treân Internet vaø nhöõng taøi lieäu 
baèng Vieät ngöõ coù theå tìm ñöôïc taïi Vieät Nam. Nhöõng taøi lieäu naøy 
raát höõu ích cho vieäc nghieân cöùu saâu hôn hay giuùp hieåu roõ hôn 
nhöõng yù töôûng maø ñöùc Dalai Lama muoán truyeàn giaûng.

Trong phaàn cuoái saùch, dòch giaû coù ñöa theâm vaøo baûng thuaät 
ngöõ saün coù moät soá töø vöïng ñoái chieáu coù goác Phaïn ñaõ Latinh hoùa 
keøm vôùi nghóa tieáng Vieät. Phaàn naøy ñöôïc soaïn ra nhaèm giuùp ñoäc 
giaû coù theâm moät soá töø vöïng quen thuoäc khi ñoïc caùc taøi lieäu Phaät 
giaùo baèng Anh ngöõ.
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Moät soá ñieåm khaùc bieät trong baûn Vieät ngöõ:

° Duøng hình aûnh minh hoïa töø nhieàu nguoàn khaùc nhau, ñaëc bieät 
laø töø trang töø ñieån môû wikipedia.org

° Ngoaøi ra, daønh rieâng cho ñoäc giaû Vieät Nam, dòch giaû coù 
theâm phaàn phuï luïc laø baøi luaän cuûa Tieán só B. Alan Wallace 
veà cuoäc thaûo luaän giöõa caùc nhaø thaàn kinh hoïc vaø caùc vò ñaïi 
sö Taây Taïng trong Hoäi nghò Taâm thöùc vaø cuoäc soáng (Mind 
and Life Conference) laàn thöù hai naêm 1998. Baøi luaän naøy laø 
phaàn keát cuûa cuoán saùch “Consciousness at the Crossroads: 
Conversations with the Dalai Lama on Brain Science and 
Buddhism” (Snow Lion – Ithaca, New York, 1999). 

Cuoái cuøng, vì söï giôùi haïn nhaát ñònh trong khaû naêng dieãn dòch 
nhöõng vaán ñeà saâu saéc vaø uyeân aùo, ngöôøi dòch bieát chaéc khoâng 
theå traùnh khoûi ít nhieàu sai soùt. Mong raèng quyù ñoäc giaû coù theå 
“ñöôïc yù queân lôøi”, boû qua cho nhöõng thieáu soùt cuûa dòch giaû. 
Nguyeän öôùc raèng taäp saùch naøy seõ mang laïi nhieàu thieän nghieäp 
vaø lôïi ích cho ñoäc giaû.

Trong luùc chuyeån ngöõ, dòch giaû ñaõ heát söùc coá gaéng duøng töø 
vöïng thaät söï thoâng duïng deã hieåu. Tuy nhieân, vì möùc ñoä phöùc taïp 
cuûa ñeà taøi vaø kieán thöùc saâu roäng cuûa taùc giaû neân khoù traùnh ñöôïc 
moät soá ñieåm trình baøy khoù hieåu hay chöa hoaøn thieän. Dòch giaû 
chaân thaønh xin caùc baäc cao minh roäng loøng chæ giaùo vaø xin hoan 
hæ ñoùn nhaän moïi söï goùp yù hay khuyeân baûo.

Cuoái cuøng, do sôû nguyeän, dòch giaû khoâng heà nhaän veà cho 
mình baát cöù moät nguoàn lôïi vaät chaát naøo trong vieäc aán loaùt vaø 
phaùt haønh. Taát caû seõ ñöôïc quyeân goùp veà cho coäng ñoàng ngöôøi 

Taây Taïng. Kính mong chö vò ñoäc giaû hay toå chöùc naøo coù khaû 
naêng taøi chính, neáu nhôø vaøo saùch naøy maø coù ñöôïc ít nhieàu nieàm 
vui trong cuoäc soáng, haõy hoã trôï coäng ñoàng ngöôøi Taây Taïng baèng 
caùch quyeân goùp cho moät trong caùc ñòa chæ lieân laïc cuûa caùc toå 
chöùc thieän nguyeän baát vuï lôïi sau ñaây, hoaëc göûi ñeán baát kì toå 
chöùc quyeân goùp cho ngöôøi Taây Taïng naøo khaùc:

° Toå chöùc Tibet Fund: http://www.tibetfund.org/help.html 

° Saùng Hoäi Dalai Lama: http://www.dalailamafoundation.org/

° Toå chöùc Tibet Aid: http://www.tibetaid.org/index.htm 

Chaân thaønh caûm taï,

Namo Shakyamuni

VOÕ QUANG NHAÂN 
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LÔØI NOÙI ÑAÀU 

Thaùng 7 naêm 1996, ñöùc Dalai Lama coù moät loaït 
caùc baøi giaûng veà tö töôûng vaø thöïc haønh cho Phaät 

töû ôû Barbican Center (Trung taâm Barbican) taïi Luaân 
Ñoân. Nhöõng buoåi thuyeát phaùp naøy ñöôïc söï hoã trôï töø 
Network of Buddhist Organisations (Lieân hieäp caùc Toå 
chöùc Phaät giaùo) taïi Vöông quoác Anh. 

Coát loõi cuûa taäp saùch naøy hình thaønh töø chuû ñeà troïng 
taâm caùc baøi giaûng cuûa ñöùc Dalai Lama trong dòp naøy, 
bao goàm giaùo lyù Töù dieäu ñeá, laø neàn taûng moïi giaùo phaùp 
cuûa ñöùc Phaät. Trong caùc baøi giaûng, Ngaøi ñaõ giaûi thích 
ñaày ñuû veà chuû ñeà naøy, giuùp chuùng ta coù ñöôïc söï hieåu 
bieát roõ hôn veà Töù dieäu ñeá. 

Phaàn phuï luïc coù töïa ñeà “Töø bi, cô sôû cho haïnh phuùc 
con ngöôøi”, laø baøi noùi chuyeän cuûa Ngaøi tröôùc coâng chuùng 
taïi Free Trade Center (Trung Taâm Maäu Dòch Töï Do) ôû 
Manchester. Söï kieän naøy ñöôïc toå chöùc bôûi Tibet Society 
thuoäc Vöông quoác Anh – laø moät trong nhöõng toå chöùc 
hoã trôï ngöôøi Taây Taïng ra ñôøi sôùm nhaát. Phaàn naøy ñeà 
caäp tôùi töø bi, boå tuùc moät caùch hoaøn myõ cho caùc lôøi daïy 
veà Töù dieäu ñeá, bôûi vì ñaây laø nhöõng minh hoïa cuï theå veà 
caùch öùng duïng nhöõng lôøi daïy cuûa ñöùc Phaät vaøo ñôøi soáng 
haèng ngaøy. 

Vì thoâng ñieäp troïng taâm cuûa ñöùc Dalai Lama trong 
caùc baøi noùi chuyeän laø loøng töø bi vaø giaûng daïy veà caùch 

PREFACE

In July 1996, His Holiness the Dalai Lama gave a 
series of lectures on Buddhist thought and practice at the 
Barbican Centre in London. These talks were facilitated 
by the Network of Buddhist Organisations in U.K. - a 
national association of Buddhist Centres.

The central theme of His Holiness the Dalai Lama’s 
lectures at the Barbican Centre, which form the core 
of this book, is the Buddhist teaching on the principle 
of the Four Noble Truths, which is the foundation of all 
Buddha’s teachings. In these talks, His Holiness presents 
a comprehensive explanation of the subject, helping us 
to gain a better understanding of the Four Noble Truths.

The appendix, ‘Compassion - the Basis for Human 
Happiness’, is the text of a general public talk by His 
Holiness at the Free Trade Centre in Manchester. This 
was organized by the Tibet Society of U.K. - which is 
one of the oldest Tibetan Support organizations. This 
chapter on compassion complements the teachings on 
the Four Noble Truths beautifully as it illustrates how the 
teachings of the Buddha can be applied in our day-to-
day life.

As His Holiness the Dalai Lama’s central message 
in these talks is compassion and the teachings on how to 
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thöùc ñeå soáng moät cuoäc ñôøi nhaân haäu, neân chuùng toâi hy 
voïng raèng nhöõng ñieàu trình baøy trong saùch naøy seõ lyù 
thuù vaø ích lôïi cho baát cöù ai, duø thuoäc toân giaùo naøo, hay 
thaäm chí laø khoâng chia seû loøng tin vôùi toân giaùo.

Vaên phoøng veà Taây Taïng (The Office of Tibet) ôû Luaân 
Ñoân xin göûi lôøi caûm taï ñeán Cait Collins vaø Jane Rasch, 
nhöõng ngöôøi ñaõ chuyeån thaønh vaên vieát töø caùc baêng ghi 
aâm, vaø Dominique Side cuøng vôùi ngaøi Geshe Thupten 
Jinpa, ngöôøi dòch sang Anh ngöõ, trong vieäc hoaøn chænh 
vaên baûn ñeå aán haønh. 

Baø Kesang Y Takla 

Ñaïi dieän cuûa ñöùc Dalai Lama  
taïi Luaân Ñoân 

live a life of human kindness, it is our hope that this book 
will be of interest and benefit to people of all faiths and 
also those who do not share in any religious faiths.

The Office of Tibet in London would like to thank 
Cait Collins and Jane Rasch for transcribing the tapes of 
the talks, and Dominique Side and the translator Geshe 
Thupten Jinpa for editing the manuscript for publication.

Kesang Y. Takla (Mrs) 

Representative of H. H. the Dalai Lama

London
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PHAÀN MÔÛ ÑAÀU

 Töù dieäu ñeá laø neàn taûng coát loõi cuûa giaùo lyù nhaø 
Phaät, vaø do ñoù raát quan troïng. Thaät ra, neáu caùc 

baïn khoâng coù söï hieåu bieát veà Töù dieäu ñeá1 cuõng nhö 
chöa töï mình theå nghieäm chaân lyù cuûa lôøi daïy naøy thì 
caùc baïn seõ khoâng theå thöïc haønh Phaät phaùp. Do ñoù, toâi 
luoân luoân hoan hyû moãi khi coù cô hoäi ñeå giaûng giaûi veà 
Töù dieäu ñeá. 

Noùi moät caùch toång quaùt, toâi tin raèng haàu heát caùc 
toân giaùo treân theá giôùi ñeàu coù khaû naêng phuïc vuï nhaân 
loaïi vaø ñaøo taïo nhöõng con ngöôøi toát ñeïp. Khi duøng töø 
“toát ñeïp”, yù toâi khoâng muoán noùi ñeán nhöõng ngöôøi coù veû 
ngoaøi xinh ñeïp, maø laø nhöõng ngöôøi coù taâm hoàn toát ñeïp 
vaø loøng töø aùi cao quyù. Vì theá, toâi luoân cho raèng vieäc duy 
trì truyeàn thoáng toân giaùo cuûa moãi caù nhaân laø toát hôn, 
bôûi vì söï thay ñoåi toân giaùo coù theå seõ daãn ñeán nhöõng 
khoù khaên veà trí tueä vaø tình caûm. Chaúng haïn nhö, vaên 
hoùa toân giaùo truyeàn thoáng ôû nöôùc Anh laø Ki Toâ giaùo, vaø 
nhöõng ngöôøi Anh coù theå seõ caûm thaáy toát hôn khi vaãn 
giöõ theo toân giaùo ñoù. 

Maëc duø vaäy, ñoái vôùi nhöõng ai caûm thaáy toân giaùo 
truyeàn thoáng khoâng hieäu quaû cho mình, cuõng nhö ñoái 
vôùi nhöõng ai thaät söï chöa coù nieàm tin vaøo toân giaùo, thì 

1 Chöõ ñeá ( ) tieáng Haùn-Vieät coù nghóa laø xeùt kyõ, chaêm chuù, nhö ñeá 
thính (laéng nghe). Trong Phaät giaùo, chöõ naøy thöôøng ñöôïc hieåu laø chaân

INTRODUCTION

The Four Noble Truths are the very foundation of the 
Buddhist teaching, and that is why they are so important. 
In fact, if you don’t understand the Four Noble Truths, 
and if you have not experienced the truth of this teaching 
personally, it is impossible to practise Buddha Dharma. 
Therefore I am always very happy to have the opportunity 
to explain them.

Generally speaking, I believe that all the major 
world religions have the potential to serve humanity and 
develop good human beings. By ‘good’ or ‘nice’, I don’t 
mean that people look good; I mean that they have a good 
and more compassionate heart. This is why I always say 
that it is better to follow one’s own traditional religion, 
because by changing religion you may eventually find 
emotional or intellectual difficulties. For example, here in 
England the traditional religious culture is Christian, so it 
may be better for you to follow that.

However, for those of you who really feel that your 
traditional religion is not effective for you, and for those 
who are radical atheists, then the Buddhist way of 

lyù. Töù dieäu ñeá coøn coù nhöõng teân goïi khaùc nhö Töù thaùnh ñeá, Boán chaân 
lyù cao caû ... (ND)
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caùch giaûi thích söï vieäc cuûa ñaïo Phaät coù theå laø cuoán huùt. 
Trong nhöõng tröôøng hôïp ñoù, vieäc tin theo Phaät giaùo coù 
theå laø ñuùng ñaén. Noùi chung, toâi cho raèng coù ñöôïc ñoâi 
chuùt hieåu bieát veà toân giaùo vaãn hôn laø khoâng hieåu bieát 
gì. Neáu baïn thaät söï caûm thaáy bò thu huùt bôûi nhöõng 
phaùp moân tu taäp cuûa Phaät giaùo cuõng nhö phöông thöùc 
reøn luyeän tinh thaàn cuûa ngöôøi Phaät töû, thì ñieàu quan 
troïng laø phaûi caân nhaéc thaät caån thaän, vaø chæ khi naøo 
caûm thaáy Phaät giaùo thaät söï thích hôïp cho mình môùi 
neân tieáp nhaän ñaïo Phaät vaø trôû thaønh moät Phaät töû. 

ÔÛ ñaây coøn moät ñieåm nöõa raát quan troïng. Coù moät 
khuynh höôùng töï nhieân ôû con ngöôøi laø, ñoâi khi, ñeå bieän 
minh cho söï tieáp nhaän moät toân giaùo môùi, chuùng ta 
thöôøng pheâ phaùn toân giaùo cuõ cuûa mình, hoaëc toân giaùo 
truyeàn thoáng cuûa quoác gia mình, vaø cho raèng noù thieáu 
soùt. Thaät khoâng neân laøm nhö theá! 

Thöù nhaát, maëc duø toân giaùo tröôùc ñaây coù theå khoâng 
höõu hieäu cho baïn, nhöng ñieàu ñoù khoâng coù nghóa laø 
noù hoaøn toaøn voâ giaù trò ñoái vôùi haøng trieäu ngöôøi khaùc. 
Chuùng ta neân toân troïng heát thaûy moïi con ngöôøi, vaø do 
ñoù ta phaûi toân troïng caû nhöõng ngöôøi tin theo caùc toân 
giaùo khaùc. Hôn nöõa, toân giaùo truôùc ñaây cuûa caùc baïn, 
cuõng gioáng nhö moïi toân giaùo khaùc, ñeàu coù khaû naêng 
giuùp ích cho moät soá ngöôøi naøo ñoù. Roõ raøng laø ñoái vôùi 
moät soá ngöôøi, caùch tieáp caän cuûa Ki Toâ giaùo coù khi laïi 
höõu hieäu hôn so vôùi Phaät giaùo. Ñieàu ñoù coøn tuøy thuoäc 
vaøo khuynh höôùng tinh thaàn cuûa moãi caù nhaân. Do vaäy, 

explaining things may hold some attraction. Maybe in 
this case it is all right to follow Buddhism - generally, I 
think it is better to have some kind of religious training 
than none at all. If you really feel attracted to the Buddhist 
approach, and the Buddhist way of training the mind, it is 
very important to reflect carefully, and only when you feel 
it is really suitable for you is it right to adopt Buddhism as 
your personal religion.

There is another very important point here. Human 
nature is such that sometimes, in order to justify our 
adoption of a new religion, we may criticize our previous 
religion, or our country’s traditional religion, and claim it 
is inadequate. This should not happen. 

Firstly, although your previous religion may not be 
effective for you, that does not mean it will completely 
fail to be of value to millions of other people. Since we 
should respect all human beings, we must also respect 
those who are following different religious paths. 
Furthermore, your previous religion - like all religions - 
does have the potential to help certain types of people. 
It is clear that for some people the Christian approach 
is more effective than the Buddhist one. It-depends on 
the individual’s mental disposition. We must therefore 
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chuùng ta phaûi bieát traân troïng khaû naêng giaùo hoùa cuûa 
moãi toân giaùo, vaø toân troïng taát caû nhöõng ngöôøi tin theo 
caùc toân giaùo ñoù. 

Thöù hai, chuùng ta giôø ñaây ñang ñöôïc bieát ñeán nhieàu 
truyeàn thoáng toân giaùo cuûa theá giôùi vaø ñang coá gaéng phaùt 
trieån moät söï hoøa hôïp chaân thaät giöõa caùc toân giaùo. Ñieån 
hình cuûa noã löïc naøy laø cuoäc hoïp maët nhieàu ñaïi bieåu 
toân giaùo khaùc nhau taïi Assisi naêm 1986 ñeå baøn veà toân 
giaùo vaø moâi tröôøng.1 Toâi nghó hieän nay ñang coù nhieàu 
söï giao thoa giöõa caùc nieàm tin khaùc nhau vaø yù töôûng veà 
söï ña daïng toân giaùo ñang ñöôïc hình thaønh. Ñaây laø moät 
daáu hieäu raát khích leä. Vaøo thôøi ñaïi maø ngöôøi ta ñang coá 
gaéng phaùt trieån söï hieåu bieát toân giaùo chaân thaät ôû khaép 
moïi nôi thì khuynh höôùng pheâ phaùn cuûa caù nhaân rieâng 
leû coù theå raát coù haïi. 

Döïa treân nhöõng luaän ñieåm naøy, chuùng ta neân duy trì 
söï toân troïng ñoái vôùi caùc toân giaùo khaùc. 

Sôû dó toâi môû ñaàu baèng nhöõng ñieåm nhö treân laø vì khi 
thaät söï giaûi thích veà Töù dieäu ñeá, toâi buoäc phaûi chöùng 
minh raèng ñaïo Phaät laø toát ñeïp nhaát! Hôn nöõa, neáu caùc 
baïn hoûi raèng toân giaùo naøo toát nhaát cho toâi thì caâu traû 
lôøi khoâng ngaàn ngaïi cuûa toâi seõ laø Phaät giaùo. Nhöng 
ñieàu ñoù khoâng coù nghóa raèng ñaïo Phaät laø toát nhaát cho 
taát caû moïi ngöôøi – chaéc chaén laø khoâng! Do vaäy, trong 

1 Laàn gaëp gôõ ñaàu tieân cuûa caùc laõnh tuï toân giaùo chính vaø caùc nhaø laõnh 
ñaïo moâi tröôøng laø ôû Assisi, YÙ, vaøo naêm 1986, ñöôïc toå chöùc bôûi “The 
World Wide Fund for Nature”.

appreciate that potential in each religion, and respect all 
those who follow them. 

The second reason is that we are now becoming 
aware of the many religious traditions of the world, and 
people are trying to promote genuine harmony between 
them. One example of this is the interfaith gathering 
in Assisi in 1986 on religions and the environment.1 I 
think there are now many interfaith circles and the 
idea of religious pluralism is taking root. This is a very 
encouraging sign. At such a time, when people are 
promoting genuine religious understanding in many areas, 
a single individual’s criticism can be very harmful. 

So on these grounds, we should maintain a spirit of 
respect for other religions.

I wanted to begin with these points, because when 
I actually explain the Four Noble Truths, I have to argue 
the Buddhist way is the best! Also, if you were to ask me 
what the best religion is for me personally, my answer 
would be Buddhism, without any hesitation. But that does 
not mean that Buddhism is best for everyone - certainly 
not. Therefore, during the course of my explanation, 

1 The first gathering to bring together leaders of the major world faiths 
and environmental leaders took place in Assisi, Italy, in 1986 and was 
organized by the Worldwide Fund for Nature.



26 Töù dieäu ñeá 27The Four Noble Truths

suoát buoåi giaûng naøy, khi toâi noùi raèng vôùi toâi ñaïo Phaät 
laø toát nhaát thì xin caùc baïn ñöøng hieåu nhaàm yù toâi. 

Toâi muoán nhaán maïnh theâm raèng khi toâi noùi taát caû 
caùc toân giaùo ñeàu coù khaû naêng giaùo hoùa lôùn lao, thì ñoù 
khoâng chæ laø caùch noùi lòch söï hay xaõ giao. Ñieàu hieån 
nhieân laø, duø muoán hay khoâng thì toaøn theå nhaân loaïi 
naøy cuõng khoâng theå ñeàu laø Phaät töû. Töông töï, cuõng 
khoâng theå ñeàu laø Ki Toâ giaùo hay Hoài giaùo... Ngay caû ôû 
AÁn Ñoä vaøo thôøi Phaät taïi theá thì cuõng khoâng phaûi taát 
caû moïi ngöôøi ñeàu theo ñaïo Phaät! Ñaây laø moät söï thaät. 
Hôn nöõa, toâi khoâng chæ ñoïc saùch veà caùc toân giaùo khaùc 
maø coøn ñaõ töøng gaëp gôõ caùc vò tu haønh chaân chính cuûa 
nhöõng truyeàn thoáng tín ngöôõng khaùc. Chuùng toâi ñaõ 
trao ñoåi veà nhöõng kinh nghieäm taâm linh saâu saéc, ñaëc 
bieät laø nhöõng traûi nghieäm veà loøng thöông yeâu. Toâi ñaõ 
nhaän ra ñöôïc tình thöông chaân thaät vaø raát maõnh lieät 
trong taâm tö cuûa hoï. Do ñoù, toâi keát luaän raèng caùc toân 
giaùo khaùc nhau ñoù ñeàu coù khaû naêng laøm phaùt trieån moät 
taâm hoàn toát ñeïp. 

Cho duø chuùng ta coù öa thích giaùo lyù cuûa nhöõng toân 
giaùo khaùc hay khoâng thì ñieàu ñoù cuõng khoâng thaät söï 
quan troïng. Vôùi ngöôøi khoâng theo Phaät giaùo thì yù töôûng 
veà Nieát-baøn vaø kieáp sau döôøng nhö voâ nghóa. Töông töï, 
vôùi nhöõng ngöôøi Phaät töû thì tö töôûng veà moät ñaáng Saùng 
theá nghe thaät phi lyù. Nhöng nhöõng ñieàu naøy khoâng 
quan troïng, coù theå boû qua. Ñieàu quan troïng laø, nhôø vaøo 
caùc truyeàn thoáng toân giaùo khaùc nhau naøy, moät ngöôøi 
raát toài teä coù theå ñöôïc chuyeån hoùa thaønh moät ngöôøi toát 

when I say that I feel that the Buddhist way is best, you 
should not misunderstand me.

I would like to further emphasize that when I say 
that all religions have great potential, I am not just being 
polite or diplomatic. Whether we like it or not, the entire 
human race cannot be Buddhist, that is quite clear. 
Similarly, the whole of humanity cannot be Christian, or 
Muslim, either. Even in India during the Buddha’s time, 
the entire population did not turn to Buddhism. This is 
just a fact. Furthermore, I have not just read books about 
other religions but I have met genuine practitioners from 
other traditions. We have talked about deep, spiritual 
experiences, in particular the experience of loving 
kindness. I have noticed a genuine and very forceful 
loving kindness in their minds. My conclusion therefore is 
that these various religions have the potential to develop 
a good heart.

Whether or not we like the philosophy of other religions 
isn’t really the point. For a non-Buddhist, the idea of 
nirvana and a next life seems nonsensical. Similarly, to 
Buddhists the idea of a Creator God sometimes sounds 
like nonsense. But these things don’t matter; we can drop 
them. The point is that through these different traditions, 
a very negative person can be transformed into a good 
person. That is the purpose of religion - and that is the 
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ñeïp. Ñoù laø muïc ñích cuûa toân giaùo – vaø ñoù laø keát quaû 
thöïc tieãn. Chæ rieâng ñieåm naøy thoâi cuõng ñuû laø lyù do ñeå 
toân troïng caùc toân giaùo khaùc. 

Cuoái cuøng, nhö caùc baïn coù theå ñaõ bieát, ñöùc Phaät 
giaùo huaán baèng nhöõng phöông caùch khaùc nhau, vaø ñaïo 
Phaät coù nhieàu heä thoáng trieát lyù dò bieät nhö laø Tyø-baø-sa 
boä (Vaibhāshika), Kinh löôïng boä (Sautrāntika), Duy thöùc 
toâng (Cittamātra), Trung quaùn toâng (Mādhyamika)...1 Moãi 
tröôøng phaùi keå treân ñeàu trích daãn lôøi ñöùc Phaät töø kinh 
ñieån. Neáu nhö ñöùc Phaät ñaõ daïy nhöõng ñieàu khaùc bieät 
nhau, thì coù veû nhö töï Ngaøi khoâng naém chaéc ñöôïc chaân 
töôùng cuûa söï vieäc. Nhöng söï thaät khoâng phaûi vaäy, maø 
laø do ñöùc Phaät bieát roõ ñöôïc nhöõng caên cô khaùc nhau 
cuûa caùc ñeä töû ngaøi. Muïc ñích chính cuûa söï giaùo hoùa laø 
ñeå giuùp ích cho con ngöôøi chöù khoâng phaûi ñeå ñöôïc noåi 
tieáng. Cho neân, nhöõng ñieàu Ngaøi daïy laø thích hôïp vôùi 
caên cô cuûa töøng ngöôøi nghe. Vì theá, chính baûn thaân 
ñöùc Phaät Thích-ca Maâu-ni raát toân troïng quan ñieåm vaø 
nhaân caùch cuûa moãi caù nhaân. Moät giaùo phaùp coù theå laø 
raát thaâm dieäu, nhöng neáu khoâng phuø hôïp vôùi moät ngöôøi 
naøo ñoù, thì söï giaûng giaûi giaùo phaùp ñoù phoûng coù ích gì 
cho ngöôøi aáy? Trong yù nghóa naøy, Phaät phaùp töïa nhö 
moät lieàu thuoác. Giaù trò chính cuûa lieàu thuoác laø ôû choã 
noù chöõa ñöôïc beänh chöù khoâng ôû nôi soá tieàn boû ra mua 
noù. Chaúng haïn, moät loaïi thuoác coù theå laø raát quyù vaø ñaét 
tieàn, nhöng neáu noù khoâng thích hôïp vôùi ngöôøi beänh thì 
chaúng coù ích gì caû.

actual result. This alone is a sufficient reason to respect 
other religions.

There is one last point. As you may know, Buddha 
taught in different ways, and Buddhism has a variety of 
philosophical systems such as Vaibhashika, Sautrantika, 
Chittamatra and Madhyamaka. Each one of these 
schools quotes the word of the Buddha from the Sutras. 
If the Buddha taught in these different ways, it would 
seem that he himself was not very sure about how 
things really are! But this is not actually the case; the 
Buddha knew the different mental dispositions of his 
followers. The main purpose of teaching religion is to 
help people, not to become famous, so he taught what 
was suitable according to the disposition of his listeners. 
So even Buddha Shakyamuni very much respected the 
views and rights of individuals. A teaching may be very 
profound but if it does not suit a particular person, what 
is the use of explaining it? In this sense, the Dharma is 
like medicine. The main value of medicine is that it cures 
illness,- it is not just a question of price. For example, 
one medicine may be very precious and expensive, but 
if it is not appropriate for the patient, then it is of no use.

1 Coù saùch dòch khaùc teân caùc tröôøng phaùi keå treân, nhö Vaibhāshika laø Ñaïi 
trí hueä hay Phaân bieät thuyeát, Sautrantika laø Taêng-ca-lan-ña... (ND)
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Vì coù nhieàu haïng ngöôøi khaùc nhau treân theá giôùi, neân 
chuùng ta caàn coù nhöõng toân giaùo khaùc bieät nhau. Toâi xin 
ñöa ra moät ví duï veà chuyeän naøy. Khoaûng ñaàu thaäp nieân 
1970, coù moät kyõ sö ngöôøi AÁn heát söùc nhieät thaønh tin 
theo Phaät giaùo vaø cuoái cuøng ñaõ trôû thaønh moät taêng só. 
Anh ta laø ngöôøi heát söùc chaân thaønh vaø deã meán. Roài moät 
ngaøy noï, toâi giaûng giaûi cho anh ta veà giaùo lyù voâ ngaõ cuûa 
ñaïo Phaät, töùc laø giaùo lyù phuû nhaän söï toàn taïi cuûa moät 
baûn ngaõ ñoäc laäp hay linh hoàn.1 Anh ta ñaõ thaät söï chaán 
ñoäng ñeán ñoä run raåy toaøn thaân. Neáu quaû thaät khoâng coù 
linh hoàn vónh cöûu thì anh ta seõ caûm thaáy thieáu vaéng 
moät ñieàu gì ñoù raát thieát yeáu. Anh ta ñaõ hoaøn toaøn kinh 
haõi. Toâi thaáy laø raát khoù ñeå giaûng giaûi vôùi anh ta yù 
nghóa voâ ngaõ. Phaûi caàn ñeán nhieàu thaùng trôøi, vaø cuoái 
cuøng thì söï kinh sôï cuûa anh ta môùi giaûm daàn. Vì theá, 
ñoái vôùi nhöõng ngöôøi nhö anh ta thì toát hôn neân thöïc 
haønh moät giaùo phaùp döïa treân baûn ngaõ (atman) hay 
loøng tin vaøo söï hieän höõu cuûa linh hoàn.

Neáu nhaän thöùc ñöôïc taát caû nhöõng ñieåm vöøa neâu treân, 
chuùng ta seõ thaáy raát deã daøng coù ñöôïc söï traân troïng vaø 
ñaùnh giaù ñuùng veà nhöõng truyeàn thoáng tín ngöôõng khaùc 
hôn laø toân giaùo maø chuùng ta ñang tin theo.

1 “Khoâng coù linh hoàn” hay “khoâng coù töï ngaõ” ñöôïc chuyeån dòch töø thuaät 
ngöõ tieáng Phaïn anatman. Giaùo lyù naøy laø phaàn thöù ba trong Töù phaùp aán 
(Four Seals), töùc laø boán ñieåm giuùp phaân bieät giaùo phaùp cuûa ñöùc Phaät 
vôùi taát caû nhöõng trieát thuyeát vaø toân giaùo khaùc. Töù phaùp aán laø: Taát caû 
caùc phaùp nhaân duyeân ñeàu voâ thöôøng, taát caû caùc phaùp nhieãm oâ ñeàu laø 
khoå, taát caû caùc phaùp ñeàu khoâng coù töï ngaõ (voâ ngaõ), vaø Nieát baøn laø söï 
an tónh chaân thaät, hay tòch tónh.

Since there are different types of people in the 
world, we need different types of religion. Let me give 
you one example of this. At the beginning of the 70s, 
an Indian engineer showed a keen interest in Buddhism 
and eventually became a monk. He was very sincere 
and a very nice person. Then one day I explained to him 
the Buddhist theory of anatman, the theory of no-self or 
no-soul,1 and he was so frightened by it he was shaking 
all over. If there really was no permanent soul, then he 
felt there was something very fundamental missing. He 
was literally shivering all over. I found it very difficult to 
explain the meaning of anatman to him; it took months. 
Eventually his shivering grew less and less. So for such 
a person, it is better to practise a teaching that is based 
on atman, or a belief in the soul.

If we are aware of all these points, then it is very 
easy to respect and appreciate the value of traditions 
other than our own.

1 ‘No-soul’ and ‘no-self’ are translations of the Sanskrit term, anatman. 
This theory is the third of the Four Seals which distinguish Buddhism 
from other philosophies and religions. The Four Seals are: all composite 
phenomena are impermanent; all contaminated phenomena are by 
nature unsatisfactory; all phenomena are empty of self-existence; and 
nirvana is true peace.
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CAÙC NGUYEÂN LYÙ CÔ BAÛN CUÛA PHAÄT GIAÙO 

Moãi khi giôùi thieäu nhöõng lôøi Phaät daïy, toâi luoân 
chuù yù trình baøy theo hai nguyeân lyù cô baûn. 

Nguyeân lyù ñaàu tieân laø baûn chaát phuï thuoäc laãn nhau cuûa 
thöïc taïi.1 Moïi trieát lyù Phaät giaùo ñeàu döïa treân hieåu bieát 
veà chaân lyù cô baûn naøy. Nguyeân lyù thöù nhì laø nguyeân lyù 
baát baïo ñoäng, nguyeân lyù naøy ñònh höôùng haønh vi cuûa 
nhöõng ngöôøi thöïc haønh ñaïo Phaät, töùc laø nhöõng ngöôøi 
coù quan ñieåm coâng nhaän baûn chaát phuï thuoäc laãn nhau 
cuûa thöïc taïi. YÙ nghóa thieát yeáu cuûa nguyeân lyù baát baïo 
ñoäng laø chuùng ta neân coá heát söùc ñeå giuùp ñôõ ngöôøi khaùc, 
vaø neáu khoâng theå giuùp ñôõ thì chí ít cuõng phaûi khoâng 
laøm nhöõng vieäc gaây toån haïi cho hoï. Tröôùc khi ñi vaøo 
giaûng giaûi chi tieát veà Töù dieäu ñeá, toâi muoán ñöôïc phaùc 
thaûo sô qua nhöõng neùt chính cuûa hai nguyeân lyù treân ñeå 
laøm neàn taûng. 

Quy y vaø phaùt taâm Boà-ñeà

Tröôùc heát toâi xin giôùi thieäu hai nguyeân lyù naøy baèng 
caùc thuaät ngöõ Phaät giaùo truyeàn thoáng. Chuùng ta chính 
thöùc trôû thaønh moät Phaät töû khi ta quyeát ñònh quy y 

1 Nguyeân lyù duyeân khôûi, hay coù nguoàn goác phuï thuoäc ñöôïc dòch töø chöõ 
Phaïn Pratiyasamutpada. Ñaây laø luaät töï nhieân, khi moïi hieän töôïng phaùt 
sinh hay khôûi leân ñeàu “phuï thuoäc vaøo” caùc nguyeân do (nhaân) cuûa 
chuùng. Moãi söï vaät khôûi leân ñaëc tröng do bôûi vaø phuï thuoäc bôûi söï keát 
hôïp ñoàng thôøi cuûa caùc nguyeân do (nhaân) vaø ñieàu kieän (duyeân); khoâng 
coù nhaân duyeân, chuùng khoâng theå xuaát hieän.

BASIC PRINCIPLES OF BUDDHISM

Whenever I introduce the Buddhist teachings, I make 
a point of presenting them in terms of two basic principles. 
The first of these is the interdependent nature of reality.1 
All Buddhist philosophy rests on an understanding of this 
basic truth. The second principle is that of non-violence, 
which is the action taken by a Buddhist practitioner who 
has the view of the interdependent nature of reality. Non-
violence essentially means that we should do our best 
to help others and, if this is not possible, should at the 
very least refrain from harming them. Before I explain 
the Four Noble Truths in detail, I propose to outline both 
these principles by way of background.

Taking Refuge and Generating Bodhichitta

First, I will introduce these principles in traditional 
Buddhist terms. Technically, we become a Buddhist 
when we decide to take Refuge in the Three Jewels, 
and when we generate bodhichitta, which is known 

1 Dependent origination, or dependent arising, are translations of the 
Sanskrit pratitya-samutpada. It is the natural law that all phenomena 
arise ‘dependent upon’ their own causes ‘in connection with’ their 
individual conditions. Everything arises exclusively due to and 
dependent upon the coincidence of causes and conditions without 
which they cannot possibly appear.



34 Töù dieäu ñeá 35The Four Noble Truths

Tam baûo vaø phaùt taâm Boà-ñeà, ñöôïc hieåu nhö laø phaùt 
khôûi loøng töø bi, taâm vò tha, hay moät taâm hoàn cao ñeïp. 
Tam baûo cuûa Phaät giaùo bao goàm ñöùc Phaät, Phaùp – töùc 
laø giaùo phaùp cuûa Phaät, vaø Taêng-giaø, töùc laø coäng ñoàng 
nhöõng ngöôøi tu taäp theo giaùo phaùp cuûa Phaät. Nhö vaäy, 
roõ raøng yù töôûng giuùp ñôõ ngöôøi khaùc laø coát loõi cuûa caû 
vieäc quy y vaø phaùt taâm Boà-ñeà. Vieäc thöïc haønh phaùt taâm 
Boà-ñeà roõ raøng keùo theo söï töï nguyeän coù caùc haønh ñoäng 
vôùi muïc ñích chuû yeáu nhaèm giuùp ñôõ ngöôøi khaùc; trong 
khi ñoù, vieäc thöïc haønh quy y ñaët moät neàn taûng daãn daét 
ngöôøi tu taäp theo moät neáp soáng ñaïo ñöùc vaø giôùi haïnh, 
traùnh moïi haønh ñoäng gaây toån haïi ngöôøi khaùc vaø toân 
troïng luaät nghieäp baùo.

Chuùng ta seõ khoâng theå coù ñöôïc nhaän thöùc ôû möùc cao 
veà taâm Boà-ñeà, tröø phi chuùng ta coù ñöôïc moät theå nghieäm 
neàn taûng toát ñeïp cuûa vieäc thöïc haønh quy y Tam baûo. 
Vì lyù do naøy maø söï phaân ñònh moät caù nhaân coù phaûi laø 
Phaät töû hay khoâng ñöôïc döïa treân cô sôû ngöôøi ñoù ñaõ quy 
y Tam baûo hay chöa.

Maëc duø theá, khi noùi veà quy y Tam baûo, ta khoâng neân 
nghó ñoù chæ ñôn giaûn laø moät buoåi leã quy y chính thöùc 
vôùi moät vò thaày, hay chæ nhôø vaøo hieäu löïc cuûa vieäc tham 
döï moät buoåi leã quy y nhö theá maø ta coù theå trôû thaønh 
Phaät töû. Thaät söï laø coù nghi thöùc quy y trong Phaät giaùo, 
nhöng nghi thöùc naøy khoâng phaûi laø ñieåm quan troïng. 
Ñieàu quan troïng nhaát laø, nhôø vaøo keát quaû cuûa söï töï 

as compassion, the altruistic mind, or our good heart. 
The Three Jewels of Buddhism are the Buddha; the 
Dharma, his teaching; and the Sangha or community 
of practitioners. It is very clear that the idea of helping 
others lies at the heart of both Refuge and Bodhichitta. 
The practice of Generating Bodhichitta explicitly entails 
committing oneself to activities which are primarily aimed 
at helping others; while the practice of Taking Refuge 
lays the foundation for the practitioner to lead his or her 
life in an ethically disciplined way, avoiding actions that 
are harmful to others and respecting the laws of karma.

Unless we have a good foundational experience 
of the practice of Taking Refuge in the Three Jewels, 
we will not be able to have a high level of realization 
of bodhichitta. It is for this reason that the distinction 
between a practising Buddhist and a non-Buddhist is 
made on the basis of whether or not an individual has 
taken Refuge in the Three Jewels. 

However, when we talk about Taking Refuge in 
the Three Jewels, we should not imagine that it simply 
involves a ceremony in which we formally take Refuge 
from a master, or that merely by virtue of participating in 
such a ceremony we have become a Buddhist. There 
is a formal Refuge ceremony in Buddhism, but the 
ceremony is not the point. The point is that as a result of 
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quaùn chieáu, suy xeùt, ngay caû khi khoâng coù moät baäc 
thaày, maø caùc baïn ñaõ hoaøn toaøn tin töôûng vaøo Phaät, 
Phaùp, Taêng nhö laø ñoái töôïng chaân thaät tuyeät ñoái ñeå 
nöông töïa vaø laøm theo, vaø chæ khi aáy baïn môùi thaät söï 
trôû thaønh moät Phaät töû. Baïn giao phoù phaàn haïnh phuùc 
taâm linh cuûa mình cho Tam baûo, vaø ñaây môùi laø yù nghóa 
thöïc söï cuûa vieäc quy y. Noùi caùch khaùc, neáu coù baát kyø söï 
nghi ngôø hay do döï naøo trong loøng baïn veà giaù trò cuûa 
Phaät, Phaùp, Taêng nhö laø caùc ñoái töôïng chaân thaät tuyeät 
ñoái ñeå quy y, thì cho duø baïn coù tham döï nghi thöùc quy 
y, chính söï nghi ngôø vaø do döï ñoù cuõng seõ ngaên khoâng 
cho baïn trôû thaønh moät Phaät töû thaät söï, ít nhaát laø vaøo 
thôøi ñieåm ñoù. Do vaäy, ñieàu quan troïng laø phaûi hieåu roõ 
ñöôïc veà caùc ñoái töôïng cuûa söï quy y.

Khi noùi veà Phaät trong noäi dung naøy, chuùng ta khoâng 
neân giôùi haïn vieäc hieåu chöõ Phaät trong yù nghóa veà moät 
nhaân vaät lòch söû ñaõ töøng sinh ra ôû AÁn Ñoä.1 Thay vì vaäy, 
ta neân hieåu veà quaû vò Phaät2 döïa treân caùc taàng baäc cuûa 
söï tænh thöùc, hoaëc caùc möùc ñoä chöùng ngoä cuûa taâm thöùc. 
Ta neân hieåu söï giaùc ngoä (quaû vò Phaät) nhö laø moät traïng 
thaùi tinh thaàn cuûa chuùng sinh. Ñaây laø lyù do taïi sao caùc 
kinh vaên Phaät giaùo coù theå ñeà caäp ñeán caùc vò Phaät trong 
quaù khöù, hieän taïi vaø töông lai.

1 ÔÛ ñaây muoán noùi ñeán ñöùc Phaät Thích-ca Maâu-ni. (ND)
2 Danh xöng Phaät coù nghóa laø ngöôøi tænh thöùc, giaùc ngoä (töø Phaïn ngöõ 

bodhi); vì theá, quaû vò Phaät laø traïng thaùi giaùc ngoä.

your own reflection, even without a master, you become 
fully convinced of the validity of the Buddha, Dharma and 
Sangha as the true ultimate objects of refuge, and that is 
when you actually become a Buddhist. You entrust your 
spiritual wellbeing to the Three Jewels, and this is what 
is really meant by Taking Refuge. On the other hand, if 
there is any doubt or apprehension in your mind about 
the validity of Buddha, Dharma and Sangha as being the 
ultimate objects of refuge, even though you may have 
taken part in a Refuge ceremony, that very suspicion 
or doubt prevents you from being a practising Buddhist, 
at least for the time being. It is therefore important to 
understand what these objects of refuge are. 

When we speak about Buddha in this context, we 
should not confine our understanding of the word to 
the historical person who came to India and taught a 
certain spiritual way of life. Rather, our understanding of 
buddhahood1 should be based on levels of consciousness, 
or levels of spiritual realization. We should understand 
that buddhahood is a spiritual state of being. This is why 
the Buddhist scriptures can speak about past buddhas, 
buddhas of the present and buddhas of the future.

1 A buddha is literally someone who is awakened (from Sanskrit bodhi, 
awake) so buddhahood is the awakened state.
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Baây giôø, caâu hoûi tieáp theo laø: Traïng thaùi giaùc ngoä 
hình thaønh nhö theá naøo? Laøm theá naøo moät ngöôøi coù 
theå trôû neân hoaøn toaøn giaùc ngoä? Khi noùi ñeán traïng thaùi 
giaùc ngoä, chuùng ta thöôøng coù khuynh höôùng töï hoûi ngay 
raèng: Lieäu moãi ngöôøi coù theå ñaït ñöôïc traïng thaùi nhö 
theá hay khoâng, coù theå hoaøn toaøn giaùc ngoä, trôû thaønh 
moät vò Phaät hay khoâng? 

ÔÛ ñaây chuùng ta thaáy raèng, chìa khoùa cuûa vaán ñeà naèm 
trong söï thaáu hieåu baûn chaát cuûa Phaùp. Neáu Phaùp toàn 
taïi, thì Taêng-giaø chaéc chaén cuõng toàn taïi. Taêng-giaø laø 
nhöõng ngöôøi ñaõ daán böôùc treân con ñöôøng Chaùnh phaùp, 
vaø laø nhöõng ngöôøi ñaõ nhaän hieåu vaø thöïc hieän chaân lyù 
cuûa Phaùp. Neáu coù nhöõng vò trong Taêng-giaø ñaõ ñaït tôùi 
caùc traïng thaùi taâm thöùc vöôït qua ñöôïc nhöõng caáp ñoä 
thoâ cuûa caùc caûm xuùc tieâu cöïc vaø phieàn naõo, thì ta coù theå 
hình dung ñöôïc tính khaû thi cuûa vieäc ñaït tôùi moät söï 
giaûi thoaùt hoaøn toaøn khoûi taát caû moïi caûm xuùc tieâu cöïc 
vaø khoå ñau. Traïng thaùi giaûi thoaùt hoaøn toaøn ñoù chính 
laø quaû vò Phaät.

Trong yù nghóa ñang trình baøy, toâi nghó chuùng ta 
phaûi phaân bieät roõ giöõa caùch duøng chöõ “Phaùp” nhö moät 
thuaät ngöõ toång quaùt vôùi caùch duøng trong khuoân khoå ñaëc 
bieät cuûa khaùi nieäm quy y. Moät caùch toång quaùt, Phaùp coù 
nghóa laø giaùo phaùp, hay kinh ñieån, nhöõng lôøi daïy cuûa 
Phaät, vaø caùc thaät chöùng taâm linh döïa treân söï thöïc haønh 
nhöõng lôøi daïy ñoù. Khi ñöôïc duøng trong moái quan heä vôùi 
quy y, Phaùp coù hai noäi dung. Thöù nhaát laø con ñöôøng 

Now the next question is: how does a buddha come 
into being? How does a person become fully enlightened? 
When we reflect on buddhahood, we are bound to ask 
ourselves whether or not it is possible for an individual to 
attain such a state, to become a fully enlightened being, 
a buddha. 

Here we find that the key lies in understanding 
the nature of Dharma. If the Dharma exists, then the 
Sangha will certainly exist - the Sangria are those who 
have engaged in the path of the Dharma, and who have 
realized and actualized its truth. If there are Sangha 
members who have reached spiritual states where they 
have overcome at least the gross levels of negativity and 
afflictive emotions, then we can envision the possibility of 
attaining a freedom from negativity and afflictive emotions 
which is total. That state is what we call buddhahood.

In the present context, I think we must make a 
distinction between the use of ‘Dharma’ as a generic 
term and its use in the specific framework of the Refuge. 
Generically, it refers to the scriptural Dharma - the 
Buddha’s teaching and the spiritual realizations based 
on the practice of that teaching. In relation to the Refuge 
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daãn tôùi söï vaéng baët heát thaûy moïi caûm xuùc ñau khoå vaø 
phieàn naõo; thöù hai laø chính baûn thaân söï vaéng baët tòch 
dieät ñoù.1 Nhôø vaøo söï hieåu bieát veà ñoaïn dieät thöïc thuï vaø 
con ñöôøng ñaãn tôùi söï ñoaïn dieät naøy maø ta môùi coù theå 
nhaän bieát ñöôïc theá naøo laø traïng thaùi giaûi thoaùt.

Duyeân khôûi

Trong kinh ñieån, ñöùc Phaät laëp laïi nhieàu laàn raèng: 
“Baát cöù ai lónh hoäi ñöôïc baûn chaát phuï thuoäc laãn 

nhau (duyeân khôûi) cuûa thöïc taïi thì seõ hieåu ñöôïc Phaùp; 
vaø baát cöù ai hieåu ñöôïc Phaùp thì seõ hieåu ñöôïc Phaät.”2 
Toâi tin raèng, neáu tieáp caän Phaät ngoân naøy töø goùc ñoä giaùo 
lyù Trung quaùn cuûa ngaøi Long Thuï (Nāgārjuna), chuùng 
ta seõ coù theå ñaït ñeán söï hieåu bieát toaøn dieän nhaát veà 
yù nghóa saâu xa trong ñoù. Neáu caùc baïn cho raèng toâi coù 
khuynh höôùng nghieâng theo ngaøi Long Thuï, taát nhieân 
toâi seõ chaáp nhaän söï pheâ phaùn ñoù! Theo ngaøi Long Thuï, 
ta thaáy trong Phaät ngoân naøy coù ba möùc yù nghóa sau 
ñaây.

Thöù nhaát, caùch hieåu veà duyeân khôûi (pratītyasamutpāda), 
voán raát phoå bieán trong moïi tröôøng phaùi Phaät giaùo, 
giaûi thích Phaät ngoân treân theo yù nghóa phuï thuoäc vaøo 

1 “Tòch dieät” ôû ñaây laø moät thuaät ngöõ Phaät giaùo coù nghóa “hoaøn toaøn döùt 
baët moïi ñau khoå”. Luaân hoài laø chu kì cuûa ñau khoå, vaø söï chaám döùt chu 
kì ñoù, ñaït ñeán söï vaéng laëng, tòch dieät thöôøng ñöôïc xem laø Nieát-baøn.

2 Xem theâm Trung Boä kinh (Majjhima Nikaya) I, p.190-191 (baûn Anh 
ngöõ), Pali Text Society vaø Duyeân Khôûi kinh.

it has two aspects: one is the path that leads to the 
cessation of suffering and afflictive emotions, and the 
other is cessation1 itself. It is only by understanding true 
cessation and the path leading to cessation that we can 
have some idea of what the state of liberation is.

Dependent Origination

In the Sutras, Buddha stated several times that 
whoever perceives the interdependent nature of reality 
sees the Dharma,- and whoever sees the Dharma sees 
the Buddha.2 It is my belief that if we approach this 
statement from the perspective of Nagarjuna’s teachings 
of the Madhyamaka School, we can arrive at the most 
comprehensive understanding of its implications. If 
you were to accuse me of having a bias in favour of 
Nagarjuna, I would certainly accept that criticism! So 
following Nagarjuna, we find there are three levels of 
meaning here.

Firstly, the understanding of the principle of 
interdependent origination (pratityasamutpada) that is 

1 ‘Cessation’ is a technical term meaning ‘the complete cessation of 
suffering’. Samsara refers to the cycle of suffering, and the cessation of 
that cycle is commonly identified as nirvana.

2 See Majjhima Nikaya I, p. 190-191, Pali Text Society. See also the 
Pratityamutpada Sutra.
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nhau ñeå sinh khôûi. “Pratīt” nghóa laø “phuï thuoäc vaøo”, vaø 
“samutpāda” coù nghóa laø “söï sinh khôûi”. Nguyeân lyù naøy 
coù nghóa laø söï hieän höõu cuûa taát caû moïi söï vieäc coù ñieàu 
kieän trong vuõ truï ñeàu chæ laø keát quaû cuûa söï töông taùc 
giöõa nhieàu nguyeân do (nhaân) vaø ñieàu kieän (duyeân). Ñieàu 
naøy raát coù yù nghóa, vì noù loaïi tröø hai khaû naêng. Moät 
laø khaû naêng söï vaät hình thaønh moät caùch hoaøn toaøn töï 
nhieân, khoâng heà coù caùc nguyeân nhaân vaø ñieàu kieän; vaø 
hai laø khaû naêng söï vaät hình thaønh töø moät ñaáng saùng 
theá sieâu nhieân hay taïo hoùa. Caû hai khaû naêng naøy ñeàu 
khoâng theå coù!

Thöù hai, ta coù theå hieåu nguyeân lyù duyeân khôûi theo 
yù nghóa caùc yeáu toá hôïp thaønh vaø toaøn theå. Moïi ñoái 
töôïng vaät chaát coù theå ñöôïc nhaän bieát qua caùch thöùc maø 
caùc thaønh phaàn hôïp thaønh moät thöïc theå troïn veïn, vaø 
qua chính yù nieäm veà “toaøn theå” hay “söï troïn veïn” phuï 
thuoäc vaøo söï toàn taïi cuûa caùc thaønh phaàn. Söï phuï thuoäc 
nhö vaäy toàn taïi moät caùch roõ raøng trong theá giôùi vaät lyù. 
Töông töï, caùc thöïc theå phi vaät lyù, chaúng haïn nhö taâm 
thöùc, cuõng coù theå ñöôïc cöùu xeùt trong yù nghóa caùc trình 
töï noái tieáp töông tuïc theo thôøi gian: Söï nhaän bieát veà 
moät yù töôûng troïn veïn ñöôïc döïa treân cô sôû cuûa caùc trình 
töï noái tieáp nhau ñeå taïo neân moät doøng tö töôûng.1 Cho 
neân, khi cöùu xeùt vuõ truï theo caùch naøy, chuùng ta khoâng 

1 Xem theâm caùc phaân tích saâu hôn veà quaù trình cuûa yù thöùc qua 
Abhidharma (A-tì-ñaït-ma, A-tì-ñaøm, hay Vi Dieäu Phaùp, Thaéng Phaùp) 

common to all Buddhist schools explains it in terms of 
causal dependence. ‘Pratit’ means ‘to depend on’, and 
‘samutpada’ refers to ‘origination’. This principle means 
that all conditioned things and events in the universe 
come into being only as a result of the interaction of 
various causes and conditions. This is significant because 
it precludes two possibilities. One is the possibility that 
things can arise from nowhere, with no causes and 
conditions, and the second is that things can arise on 
account of a transcendent designer or creator. Both 
these possibilities are negated.

Secondly, we can understand the principle of 
dependent origination in terms of parts and whole. All 
material objects can be understood in terms of how the 
parts compose the whole, and how the very idea of ‘whole’ 
and ‘wholeness’ depends upon the existence of parts. 
Such dependence clearly exists in the physical world. 
Similarly, non-physical entities, like consciousness, can 
be considered in terms of their temporal sequences: 
the idea of their unity or wholeness is based upon the 
successive sequences that compose a continuum. So 
when we consider the universe in these terms, not 

hay qua boä moân Taâm lyù hoïc Phaät giaùo. (http://www.thuvienhoasen.org/
thangphaptapyeuluan-00.htm - Thaéng phaùp taäp yeáu luaän, baûn dòch  cuûa Hoøa 
thöôïng Thích Minh Chaâu). Tuy vaäy, trong caùc boä phaùi khaùc nhau coù caùc boä 
A-tì-ñaït-ma khaùc nhau. Caùc phaàn tieáp theo cuûa saùch naøy seõ ñeà caäp tôùi. (ND)
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chæ thaáy raèng moãi söï vaät coù ñieàu kieän ñeàu ñöôïc hình 
thaønh moät caùch phuï thuoäc (duyeân sinh), maø coøn hieåu 
raèng toaøn boä theá giôùi hieän töôïng cuõng hình thaønh theo 
nguyeân lyù duyeân khôûi.

Möùc nghóa thöù ba cuûa nguyeân lyù duyeân khôûi laø taát caû 
söï vaät vaø hieän töôïng – thaät ra laø toaøn boä thöïc taïi – chæ 
hieän höõu nhö laø keát quaû söï keát hôïp ñoàng thôøi cuûa taát 
caû nhöõng yeáu toá caáu thaønh. Khi phaân tích söï vaät trong 
nhaän thöùc baèng caùch chia cheû chuùng thaønh töøng yeáu 
toá caáu thaønh, baïn seõ hieåu ra ñöôïc raèng baát cöù söï vaät 
naøo cuõng ñeàu hình thaønh vôùi söï phuï thuoäc hoaøn toaøn 
vaøo caùc yeáu toá khaùc. Do ñoù, khoâng moät söï vaät naøo coù 
töï tính ñoäc laäp hay rieâng reõ. Baát cöù ñaëc tính naøo maø 
ta gaùn cho söï vaät ñeàu tuøy thuoäc vaøo söï töông taùc giöõa 
nhaän thöùc cuûa chuùng ta vaø chính baûn thaân thöïc taïi. 
Tuy nhieân, ñieàu naøy khoâng coù nghóa raèng söï vaät khoâng 
toàn taïi. Phaät giaùo khoâng daïy thuyeát hö voâ. Söï vaät quaû 
thaät laø coù toàn taïi nhöng khoâng phaûi nhö nhöõng thöïc 
theå ñoäc laäp, töï toàn.

Baây giôø, haõy trôû laïi vôùi Phaät ngoân vöøa daãn treân. Ñöùc 
Phaät daïy raèng: “Vieäc thaáy ñöôïc nguyeân lyù duyeân khôûi 
seõ daãn ñeán vieäc thaáy ñöôïc Phaùp.” Khaùi nieäm Phaùp ôû 
ñaây coù ba yù nghóa khaùc nhau töông öùng vôùi ba möùc yù 
nghóa khaùc nhau cuûa nguyeân lyù duyeân khôûi maø ta vöøa 
moâ taû.

only do we see each conditioned thing as dependently 
originated, we also understand that the entire phenomenal 
world arises according to the principle of dependent 
origination.

There is a third dimension to the meaning of 
dependent origination, which is that all things and events 
- everything, in fact - arise solely as a result of the mere 
coming together of the many factors which make them 
up. When you analyse things by mentally breaking 
them down into their constitutive parts, you come to the 
understanding that it is simply in dependence upon other 
factors that anything comes into being. Therefore there 
is nothing that has any independent or intrinsic identity 
of its own. Whatever identity we give things is contingent 
on the interaction between our perception and reality 
itself. However, this is not to say that things do not exist. 
Buddhism is not nihilistic. Things do exist, but they do 
not have an independent, autonomous reality.

Let us now refer back to the statement by the Buddha, 
when he said that seeing dependent origination leads to 
seeing the Dharma. There are three different meanings 
to this concept of Dharma which correspond to the three 
different levels of meaning of dependent origination 
which we have just described.
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Tröôùc heát, ta coù theå lieân heä Phaùp vôùi yù nghóa ôû caáp 
ñoä nghóa ñaàu tieân cuûa duyeân khôûi, töùc laø söï phuï thuoäc 
coù tính nhaân quaû. Qua vieäc phaùt trieån hieåu bieát saâu saéc 
baûn chaát phuï thuoäc nhau cuûa thöïc taïi trong yù nghóa veà 
söï phuï thuoäc coù tính nhaân quaû, ta coù theå nhaän thöùc roõ 
ñöôïc söï vaän haønh cuûa caùi goïi laø “nghieäp”, laø luaät nghieäp 
baùo nhaân quaû chi phoái moïi haønh ñoäng cuûa con ngöôøi. 
Luaät naøy giaûi thích vì sao nhöõng caûm thoï ñau ñôùn vaø 
khoå sôû laïi sinh khôûi nhö laø keát quaû cuûa caùc haønh ñoäng, 
yù nghó, vaø caùch öùng xöû xaáu xa (baát thieän), vaø vì sao 
nhöõng caûm thoï thích yù nhö laø haïnh phuùc, nieàm vui laïi 
sinh khôûi nhö laø keát quaû cuûa nhöõng nhaân duyeân töông 
öùng – nghóa laø caùc haønh vi, caûm xuùc vaø yù nghó toát laønh 
(thieän).

Söï phaùt trieån hieåu bieát saâu saéc veà duyeân khôûi trong 
yù nghóa söï phuï thuoäc coù tính nhaân quaû seõ cho caùc baïn 
moät söï thaáu suoát neàn taûng veà baûn chaát cuûa thöïc taïi. Khi 
nhaän thöùc roõ raèng moïi thöù ta caûm nhaän vaø theå nghieäm 
ñeàu khôûi leân nhö laø keát quaû cuûa söï töông taùc vaø keát hôïp 
cuûa caùc taùc nhaân (nhaân) vaø caùc ñieàu kieän (duyeân), thì 
toaøn boä quan nieäm cuûa baïn seõ thay ñoåi. Quan ñieåm cuûa 
baïn ñoái vôùi nhöõng kinh nghieäm noäi taâm, vaø vôùi caû theá 
giôùi noùi chung, seõ chuyeån höôùng khi baïn baét ñaàu nhìn 
nhaän moïi söï vaät trong taùc ñoäng cuûa luaät nhaân quaû. Moät 
khi baïn ñaõ môû roäng quan ñieåm trieát hoïc loaïi naøy, baïn 
coù theå ñaët söï hieåu bieát cuûa mình veà nghieäp vaøo trong 
khuoân khoå ñoù, vì luaät nghieäp baùo laø bieåu hieän cuï theå 
cuûa nguyeân lyù nhaân quaû bao quaùt khaép thaûy.

Firstly, we can relate Dharma to the first level of 
meaning of dependent origination, which is causal 
dependence. By developing a deep understanding of 
the interdependent nature of reality in terms of causal 
dependence, we are able to appreciate the workings of 
what we call ‘karma’, that is, the karmic law of cause and 
effect which governs human actions. This law explains 
how experiences of pain and suffering arise as a result 
of negative actions, thoughts and behaviour, and how 
desirable experiences such as happiness and joy arise 
as a result of the causes and conditions which correspond 
to that result - positive actions, emotions and thoughts.

Developing a deep understanding of dependent 
origination in terms of causal dependence gives you 
a fundamental insight into the nature of reality. When 
you realize that everything we perceive and experience 
arises as a result of the interaction and coming together 
of causes and conditions, your whole view changes. Your 
perspective on your own inner experiences, and the world 
at large, shifts as you begin to see everything in terms of 
this causal principle. Once you have developed that kind 
of philosophical outlook, then you will be able to situate 
your understanding of karma within that framework, 
since the karmic laws are a particular instance of this 
overall general causal principle.
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Töông töï, khi baïn coù hieåu bieát saâu saéc veà hai chieàu 
höôùng yù nghóa coøn laïi cuûa duyeân khôûi – söï phuï thuoäc 
giöõa caùc yeáu toá caáu thaønh vôùi toaøn boä, vaø söï phuï thuoäc 
laãn nhau giöõa nhaän thöùc vaø thöïc taïi – thì quan nieäm 
cuûa baïn seõ saâu saéc hôn, vaø baïn seõ thaáy roõ ñöôïc raèng coù 
moät söï khaùc bieät giöõa söï vaät xuaát hieän trong nhaän thöùc 
cuûa baïn vaø söï vaät trong baûn chaát thaät söï cuûa chuùng. 
Nhöõng gì troâng coù veû nhö laø moät kieåu thöïc taïi töï toàn, 
khaùch quan beân ngoaøi laïi khoâng hoaøn toaøn ñuùng khôùp 
vôùi baûn chaát thaät söï cuûa thöïc taïi.

Moät khi chuùng ta nhaän chaân ñöôïc söï sai bieät giöõa söï 
trình hieän vaø thöïc taïi, ta ñaït ñöôïc söï thaáu hieåu chaéc 
chaén veà caùch thöùc taùc ñoäng cuûa caùc caûm xuùc, vaø caùch 
thöùc maø chuùng ta phaûn öùng laïi vôùi caùc söï kieän, ñoái 
töôïng. Ta thaáy ñöôïc raèng, phía sau nhöõng phaûn öùng 
caûm xuùc maïnh maø chuùng ta coù trong nhieàu tröôøng hôïp 
laø söï thöøa nhaän veà moät kieåu thöïc theå toàn taïi ñoäc laäp 
beân ngoaøi. Baèng caùch naøy, chuùng ta phaùt trieån moät 
hieåu bieát thaáu ñaùo veà nhieàu chöùc naêng khaùc nhau cuûa 
taâm vaø cuûa caùc möùc ñoä yù thöùc beân trong chuùng ta. Vaø ta 
cuõng nuoâi lôùn nhaän thöùc raèng duø coù moät soá kieåu traïng 
thaùi tinh thaàn vaø caûm xuùc döôøng nhö coù thaät, vaø duø 
nhieàu ñoái töôïng coù veû nhö raát sinh ñoäng, thì trong thöïc 
teá chuùng cuõng chæ laø aûo töôûng. Chuùng khoâng thaät söï toàn 
taïi theo caùch thöùc maø ta vaãn töôûng!

Qua phöông caùch quaùn chieáu vaø phaân tích naøy, ta seõ 
coù theå ñaït tôùi moät hieåu bieát saâu saéc veà nhöõng gì maø 
thuaät ngöõ Phaät hoïc goïi laø “nguoàn goác cuûa ñau khoå”; hay 

Similarly, when you have a deep understanding of 
the other two dimensions of dependent origination - the 
dependence of parts and whole, and the interdependence 
between perception and existence - your view will 
deepen, and you will appreciate that there is a disparity 
between the way things appear to you and the way they 
actually are. What appears as some kind of autonomous, 
objective reality out there does not really fit with the 
actual nature of reality.

Once we appreciate that fundamental disparity 
between appearance and reality, we gain a certain 
insight into the way our emotions work, and how we 
react to events and objects. Underlying the strong 
emotional responses we have to situations, we see that 
there is an assumption that some kind of independently 
existing reality exists out there. In this way, we develop 
an insight into the various functions of the mind and the 
different levels of consciousness within us. We also 
grow to understand that although certain types of mental 
or emotional states seem so real, and although objects 
appear to be so vivid, in reality they are mere illusions. 
They do not really exist in the way we think they do.

It is through this type of reflection and analysis that 
we will be able to gain an insight into what in technical 
Buddhist language is called ‘the origin of suffering’, in 
other words, those emotional experiences that lead to 
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noùi caùch khaùc laø nhöõng caûm thoï daãn tôùi söï laãn loän, sai 
laàm, vaø gaây phieàn naõo cho taâm thöùc. Khi söï nhaän bieát 
naøy ñöôïc keát hôïp vôùi hieåu bieát veà baûn chaát phuï thuoäc 
laãn nhau cuûa thöïc taïi ôû möùc ñoä vi teá nhaát, thì chuùng 
ta cuõng thaáu trieät ñöôïc caùi goïi laø “tính khoâng cuûa thöïc 
taïi”, trong yù nghóa laø moãi moät ñoái töôïng hay söï kieän 
ñeàu chæ sinh khôûi theo caùch nhö laø söï keát hôïp cuûa nhieàu 
yeáu toá vaø khoâng heà coù baát cöù söï toàn taïi ñoäc laäp, rieâng 
reõ naøo.

Dó nhieân laø söï hieåu bieát thaáu ñaùo veà tính khoâng 
seõ giuùp ta nhaän ra raèng baát kyø yù töôûng naøo döïa treân 
quan ñieåm ngöôïc laïi cho raèng söï vaät töï noù toàn taïi moät 
caùch ñoäc laäp ñeàu laø sai laàm. Nhöõng yù töôûng nhö theá laø 
ñaõ hieåu sai veà baûn chaát cuûa thöïc taïi. Ta nhaän ra raèng 
chuùng khoâng coù giaù trò vöõng vaøng trong caû thöïc taïi vaø 
trong kinh nghieäm ñuùng thaät cuûa chuùng ta, trong khi 
ñoù tính khoâng cuûa thöïc taïi laïi coù giaù trò vöõng vaøng caû 
veà maët lyù luaän cuõng nhö trong kinh nghieäm. Daàn daàn, 
ta tieán tôùi vieäc nhaän thaáy raèng coù theå ñaït ñeán moät 
traïng thaùi tri kieán maø moïi söï hieåu bieát nhaàm laãn nhö 
vaäy ñeàu bò loaïi tröø hoaøn toaøn. Ñoù chính laø traïng thaùi 
tòch dieät hay “dieät”. 

Trong Minh cuù luaän, ngaøi Nguyeät Xöùng1 cho raèng 
neáu coù theå thöøa nhaän tính khoâng thì ta coù theå thöøa 

1 Nguyeät Xöùng (Candrakīrti), cuõng ñoïc laø Nguyeät Xöng, laø moät vò luaän 
sö danh tieáng thuoäc phaùi Trung quaùn, soáng vaøo khoaûng naêm 600 ñeán 
650. Töông truyeàn ngaøi sinh ôû Nam AÁn Ñoä, tinh thoâng Phaät hoïc, ñaõ 
töøng truï trì chuøa Na-lan-ñaø. Ngaøi coù nhieàu tröôùc taùc, trong soá ñoù coù boä 
Trung quaùn caên baûn minh cuù luaän (Prasannapada), cuõng dòch laø Minh

confusion and misapprehension; and which afflict the 
mind. When this is combined with an understanding of 
the interdependent nature of reality at the subtlest level, 
then we also gain insight into what we call ‘the empty 
nature of reality’, by which we mean the way each and 
every object and event arises only as a combination of 
many factors, and has no independent or autonomous 
existence.

Our insight into emptiness will, of course, help us to 
understand that any ideas that are based on the contrary 
view, that things exist intrinsically and independently, 
are misapprehensions. They are misunderstandings 
of the nature of reality. We realize that they have no 
valid grounding either in reality or in our own valid 
experience, whereas the empty nature of reality has 
a valid grounding both in logical reasoning and in our 
experience. Gradually, we come to appreciate that it is 
possible to arrive at a state of knowledge where such 
misapprehension is eliminated completely; that is the 
state of cessation.

In Clear Words (Prasannapada), Chandrakirti states 
that if one can posit emptiness, then one can posit the 

cuù luaän, hieän vaãn coøn giöõ ñöôïc baûn Phaïn vaên, laø baûn chuù giaûi cho 
boä Trung luaän cuûa ngaøi Long Thuï. Xem theâm caùc baøi cuûa cö só Chaân 
Nguyeân veà Nguyeät Xöùng: “http://vi.wikipedia.org/wiki/Nguyeät_Xöùng vaø 
Phaùp Xöùng “http://vi.wikipedia.org/wiki/Phaùp_Xöùng”. (ND)
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nhaän theá giôùi duyeân khôûi. Neáu ta coù theå thöøa nhaän 
ñieàu ñoù, thì cuõng coù theå thöøa nhaän moái quan heä nhaân 
quaû giöõa khoå ñau vaø nguoàn goác cuûa noù. Vaø moät khi ta ñaõ 
chaáp nhaän moái quan heä naøy, thì cuõng coù theå nghó ñeán 
vaø chaáp nhaän khaû naêng chaám döùt ñöôïc ñau khoå. Ngaøi 
Nguyeät Xöùng bieän luaän theâm raèng, neáu coù theå chaáp 
nhaän nhö vaäy, thì ta cuõng coù theå chaáp nhaän raèng moãi 
con ngöôøi ñeàu coù khaû naêng nhaän hieåu vaø ñaït tôùi traïng 
thaùi chaám döùt moïi khoå ñau. Cuoái cuøng, dó nhieân laø ta coù 
theå nghó ngay ñeán chö Phaät, nhöõng vò ñaõ thaät söï hoaøn 
taát traïng thaùi tòch dieät, chaám döùt moïi khoå ñau.

Ñieàu quan troïng laø qua vieäc phaùt trieån söï hieåu bieát 
saâu xa veà nguyeân lyù duyeân khôûi, ta coù theå thoâng suoát caû 
hai chaân lyù – chaân lyù veà söï khoå ôû möùc ñoä vi teá vaø chaân 
lyù veà söï dieät khoå. Ñaây chính laø yù nghóa cuûa Phaät ngoân: 
“Qua hieåu bieát veà duyeân khôûi, ta hieåu ñöôïc Phaùp.” Baèng 
caùch naøy, ta coù theå hieåu ñöôïc chaân lyù veà söï dieät khoå 
vaø con ñöôøng daãn tôùi söï dieät khoå ñoù (töùc laø ñaïo). Moät 
khi hieåu ñöôïc nhöõng ñieàu naøy, ta coù theå nhaän ra raèng 
nhöõng vò tu taäp trong Taêng ñoaøn coù theå giaùc ngoä vaø ñaït 
tôùi traïng thaùi chaám döùt khoå ñau, vaø chö Phaät coù theå 
hoaøn taát traïng thaùi ñoù. Cuoái cuøng, ta ñaït tôùi moät soá 
hieåu bieát veà yù nghóa thaät söï cuûa quaû vò Phaät.

Nhò ñeá 

Baây giôø, ñeå coù theå môû roäng hieåu bieát ñaày ñuû veà Töù 
dieäu ñeá, toâi cho raèng cuõng caàn laøm quen vôùi khaùi nieäm 
Nhò ñeá trong Phaät hoïc. Nhò ñeá nghóa coù laø “hai loaïi 

world of dependent origination. If one can posit that, then 
one can posit the causal relationship between suffering 
and its origin. Once one accepts this, then one can also 
conceive of and accept the possibility that there could be 
an end to suffering. If one can do that, argues Chandrakirti, 
then one can also accept that it is possible for individuals 
to realize and actualize that state. Finally, of course, one 
can conceive of buddhas who have actually perfected 
that state of cessation.

The point is that by developing a profound 
understanding of the principle of dependent origination, 
we can understand both the truth of the subtle origins 
of suffering, and the truth of cessation. This is the 
meaning of Buddha’s statement, that by understanding 
dependent origination, we see the Dharma. In this way 
we can see the truth of cessation and the path that leads 
to that cessation. Once we understand these, we are 
able to conceive that it is possible for Sangha members 
to realize and actualize these states, and for buddhas to 
perfect them. Finally, we come to some understanding 
of what buddhahood really means.

The Two Truths

Now in order to develop a comprehensive 
understanding of the Four Noble Truths, I think it is also 
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chaân lyù”, bao goàm chaân lyù coù tính öôùc leä hay töông ñoái 
(Tuïc ñeá) vaø chaân lyù toái haäu hay tuyeät ñoái (Chaân ñeá).1 ÔÛ 
ñaây, baïn phaûi luoân nhôù raèng toâi ñang giaûng giaûi chuùng 
töø quan ñieåm cuûa Trung quaùn toâng (Madhyamaka) hay 
tröôøng phaùi Trung ñaïo cuûa Phaät giaùo. Dó nhieân, khaùi 
nieäm veà Nhò ñeá khoâng chæ coù trong tröôøng phaùi naøy. 
Baïn coù theå thaáy khaùi nieäm naøy trong caùc tröôøng phaùi 
Phaät giaùo khaùc, vaø ngay caû trong moät soá heä thoáng trieát 
hoïc AÁn Ñoä khoâng thuoäc Phaät giaùo. Maëc duø theá, ôû ñaây 
toâi choïn theo quan ñieåm cuûa Trung quaùn toâng.

Vaäy laøm theá naøo ta coù theå phaùt trieån söï hieåu bieát 
veà neàn taûng giaùo lyù Nhò ñeá trong Phaät giaùo? Qua nhaän 
bieát veà theá giôùi haèng ngaøy trong kinh nghieäm soáng, ta 
nhaän bieát ñöôïc theá giôùi thöïc taïi öôùc leä, vaän haønh theo 
nguyeân lyù nhaân quaû, ñoù laø Tuïc ñeá (Samvaharasatya). 
Neáu ta chaáp nhaän thöïc taïi cuûa theá giôùi naøy nhö laø öôùc 
leä, thì chuùng ta coù theå chaáp nhaän baûn chaát troáng roãng 
cuûa theá giôùi maø theo Phaät giaùo laø chaân lyù toái haäu, ñoù 
laø Chaân ñeá (Paramarthasatya). Moái quan heä giöõa hai 
phöông dieän naøy cuûa thöïc taïi raát quan troïng. Theá giôùi 
cuûa hình töôùng beân ngoaøi thöôøng khoâng phaûi laø töông 
phaûn hay traùi ngöôïc vôùi theá giôùi cuûa chaân lyù toái haäu, 
maø ñuùng hôn laø moät söï hieån loä, moät neàn taûng raát cô 
baûn maø treân ñoù baûn chaát toái haäu cuûa thöïc taïi ñuôïc xaùc 
laäp.

1 Xem theâm “The Two Truths” cuûa Guy Newland, Snow Lion Publications 
(1992) Baûn Vieät dòch cuûa Leâ Coâng Ña nhan ñeà “Nhò ñeá”, taïi: “http://
www.quangduc.com/triet/57nhide.html”. (ND)

necessary to be familiar with the Two Truths, conventional 
or relative truth, and ultimate truth. Here you must keep 
in mind that I explain them from the perspective of the 
Madhyamaka or ‘Middle Way’ School of Buddhism. Of 
course, the concept of Two Truths is not confined to this 
school alone. You can find the concept of Two Truths 
in other Buddhist schools of thought, and also in some 
non-Buddhist Indian philosophies. Here, however, I take 
the Madhyamaka view.

So how can we develop a personal understanding of 
the fundamental Buddhist doctrine of the Two Truths? By 
coming to know our everyday world of lived experience, 
we appreciate what is known as samvaharasatya, the 
world of conventional reality, where the causal principle 
operates. 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, the paramarthasatya. The relationship between 
these two aspects of reality is important. The world of 
appearance is used not so much as a contrast or an 
opposite to the world of ultimate truth, but rather as the 
evidence, the very basis on which the ultimate nature of 
reality is established.
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Chæ khi coù moät hieåu bieát veà baûn chaát vaø moái quan heä 
giöõa hai chaân lyù naøy thì baïn môùi thaáu hieåu ñöôïc toaøn 
boä yù nghóa cuûa Töù dieäu ñeá. Vaø khi baïn coù moät hieåu bieát 
veà Töù dieäu ñeá thì baïn môùi coù ñöôïc neàn taûng vöõng chaéc 
ñeå töø ñoù phaùt trieån thaønh moät söï hieåu bieát hoaøn thieän 
veà yù nghóa cuûa söï quy y Tam baûo.

HOÛI ÑAÙP
Hoûi: Coù khaùc bieät gì giöõa söï thaáu hieåu rieâng leû veà töøng 

vaán ñeà (tueä giaùc quaùn chieáu) vôùi söï thaáu hieåu toaøn haûo cuûa 
chö Phaät (tueä giaùc Boà-ñeà vieân maõn)?

HHDL:1 Ta haõy laáy moät thí duï veà vieäc ñaït ñöôïc söï 
thaáu hieåu veà möùc ñoä vi teá cuûa tính voâ thöôøng vaø baûn 
chaát giaû taïm cuûa moïi söï vaät.

Vôùi moät caù nhaân khôûi söï baèng loái suy nghó cho raèng 
söï vaät laø thöôøng haèng, ôû giai ñoaïn ban ñaàu thì söï vöôùng 
maéc cuûa ngöôøi ñoù veà tính thöôøng haèng cuûa söï vaät coù 
theå raát maïnh meõ vaø kieân coá. Ñeå laøm giaûm bôùt söï vöôùng 
maéc ñoù, baïn caàn hình thaønh moät soá laäp luaän ñaû phaù, 
ngay caû vieäc chæ gieo ñöôïc moät söï nghi ngôø vaøo taâm 
töôûng cuûa ngöôøi aáy veà tính thöôøng haèng cuûa söï vaät 
cuõng coù theå taïo ra moät taùc ñoäng, vì ít nhaát laø töï noù coù 
hieäu quaû laøm giaûm ñi söï coá chaáp vaøo yù töôûng cho raèng 
söï vaät laø thöôøng toàn hay baát dieät.

1 Vieát taét töø nguyeân vaên Anh ngöõ: His Holiness The XIV Dalai Lama. 
(ND)

Only when you have an understanding of the nature 
and relationship of these Two Truths are you in a position 
to fully understand the meaning of the Four Noble Truths. 
And once you understand the Four Noble Truths, then 
you have a sound foundation on which to develop a good 
understanding of what is meant by Taking Refuge in the 
Three Jewels.

QUESTIONS

Q. What is the difference between individual’s gaining 
insights and the buddhas’ perfection of those insights?

HHDL: Let us take the example of gaining insight 
into the subtle impermanence and momentary nature of 
all things and events.

For an individual who starts with an understanding 
of things as being permanent, at the initial stage his or 
her grasping at the permanence of things could be quite 
strong and intense. Now in order to loosen that grip you 
need some form of critical reasoning which, even if it only 
casts a doubt in the person’s mind as to the permanence 
of things, can in itself make an impact because it has at 
least had the effect of loosening the grip on the idea that 
things are permanent or eternal.
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Duø vaäy, ñieàu ñoù vaãn chöa ñuû. Baïn caàn cuûng coá nhieàu 
hôn nöõa laäp luaän pheâ phaùn ñeå höôùng tôùi tính voâ thöôøng 
cuûa söï vieäc. Vaø ñeán nhö theá cuõng vaãn chöa ñuû. Baïn caàn 
nhieàu söï thuyeát phuïc hôn vaø ñieàu naøy coù theå ñaït ñöôïc 
thoâng qua söï quaùn chieáu kieân trì ñeå coù theå daãn tôùi ñieàu 
ñöôïc xem laø hieåu bieát suy luaän veà tính voâ thöôøng.

Chöa heát, ñeå cho tri thöùc naøy coù moät aûnh höôûng 
quyeát ñònh ñeán haønh vi öùng xöû cuûa baïn, caàn phaûi ñaït 
ñöôïc moät söï thaáu hieåu tröïc tieáp, hay moät kinh nghieäm 
tröïc giaùc veà tính voâ thöôøng cuûa söï vaät. Vaø roài chính 
ñieàu naøy cuõng phaûi ñöôïc hoaøn thieän hôn nöõa, vì söï 
vöôùng maéc vaøo tính thöôøng haèng ñaõ aên quaù saâu vaøo 
nhaän thöùc cuûa ta, neân chæ moät söï nhaän bieát ñôn thuaàn 
khoâng ñuû ñeå xua tan noù. Vieäc naøy ñoøi hoûi moät tieán 
trình laâu daøi ñeå ñaøo saâu söï thaáu trieät cuûa chuùng ta, 
cho ñeán khi ngay caû nhöõng khuynh höôùng baùm víu nhoû 
nhaát vaøo tính thöôøng haèng cuõng ñöôïc nhoå taän goác.

Cuøng moät tieán trình nhö vaäy seõ dieãn ra trong tröôøng 
hôïp ñeå thaáu hieåu tính khoâng cuûa söï vaät, vaø thaät ra laø 
cuõng gioáng heät nhö vaäy trong tröôøng hôïp baïn muoán 
thaáu hieåu baát kì nguyeân lyù naøo.

Tuy nhieân, coù moät soá khía caïnh nhaát ñònh cuûa söï tu 
döôõng tinh thaàn raát ít lieân quan ñeán kinh nghieäm tri 
thöùc, maø quan heä nhieàu hôn vôùi ñöùc haïnh cuûa chuùng ta. 
Veà maët ñöùc haïnh, ngay töø giai ñoaïn khôûi ñaàu, baïn phaûi 

However, that is not enough. You need the further 
reinforcement of more critical reasoning to point you 
towards the impermanence of things. Even that is not 
enough. You will need yet more conviction than this, and 
that can be gained through constant reflection, which can 
lead to what is known as the inferential understanding of 
impermanence. 

The process is not over yet. For this understanding 
to have a definite impact on your behaviour, you need 
to gain direct insight, or intuitive experience, of the 
impermanence of things. That in turn needs to be further 
perfected, because the point is that our grasping at 
permanence is so deeply embedded in our consciousness 
that just one single insight is not enough to dispel it. It 
requires a long process of deepening our insight, so 
that eventually even the smallest tendency to grasp at 
permanence has been eradicated.

The process would be the same in the case of insight 
into the emptiness of things, or of any other principle in 
fact.

However, there are certain aspects of the spiritual 
path which have less to do with experiences related to 
knowledge, and more to do with the enhancement of 
our good heart. For the latter, at the initial stage, you 
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phaùt trieån moät soá hieåu bieát veà loøng töø bi, vaø dó nhieân 
laø phaûi quan taâm ñeán vieäc laøm sao ñeå nuoâi döôõng loøng 
töø bi. Sau ñoù, keát quaû cuûa söï thöïc haønh naøy laø baïn coù 
theå ñaït ñöôïc moät loaïi kinh nghieäm hình dung veà taâm 
thöùc toát ñeïp cuûa baïn. Thí duï, khi ngoài vaø quaùn chieáu veà 
loøng töø bi, baïn coù theå ñaùnh thöùc noù, nhöng loøng töø bi 
ñoù khoâng laâu beàn hay traûi khaép, vaø khoâng thaám nhuaàn 
trong ñôøi soáng cuûa baïn. Vaäy neân ñieàu caàn thieát laø phaûi 
theå nghieäm saâu saéc hôn nöõa cho ñeán khi loøng töø bi cuûa 
baïn trôû neân töï sinh khôûi maø khoâng coøn phuï thuoäc vaøo 
söï hình dung cuûa trí tueä. Noù phaûi trôû thaønh moät phaûn 
öùng thaät söï töï nhieân khi coù nhöõng dòp caàn tôùi söï ñaùp 
öùng. Söï theå nghieäm veà töø bi naøy coù theå phaùt trieån saâu 
saéc hôn cho tôùi khi noù trôû thaønh roäng khaép. Bôûi vaäy, 
ñaây laïi laø moät khía caïnh khaùc nöõa cuûa con ñöôøng tu taäp 
ñoøi hoûi moät tieán trình laâu daøi.

Hai khía caïnh naøy cuûa vieäc tu taäp goïi teân theo thuaät 
ngöõ truyeàn thoáng Phaät giaùo laø phöông tieän vaø tueä giaùc 
hay trí tueä. Caû hai phaûi ñöôïc thöïc hieän song haønh. Ñeå 
cho tueä giaùc ñöôïc phaùt trieån saâu saéc, baïn caàn coù yeáu toá 
phöông tieän boå sung laø taâm Boà-ñeà. Töông töï, ñeå phaùt 
trieån saâu saéc vaø cuûng coá söï thöïc haønh taâm Boà-ñeà, baïn 
caàn coù moät tueä giaùc laøm neàn taûng. Do vaäy, chuùng ta caàn 
coù moät phöông phaùp tu taäp keát hôïp caû phöông tieän vaø 
trí tueä.

have to develop some intellectual understanding of what 
compassion is, of course, and you have to have some 
notion of how it could be enhanced. Then, as a result 
of your practice, you may gain some kind of simulated 
experience of your good heart. For example, when you 
sit and reflect on it, you may arouse your compassion, 
but that compassion is not long-lasting or pervasive, and 
does not permeate your very being. So what is needed 
is a further deepening of that experience so that your 
compassion becomes spontaneous, so it is no longer 
dependent upon intellectual simulation. It has to become 
a truly spontaneous response to occasions that demand 
that response. That experience of compassion can be 
further deepened again, until it becomes universal. So 
this is a different aspect of the path, which again entails 
a long process.

These two aspects of the path are known in traditional 
Buddhist terms as the Method Aspect and the Insight or 
Wisdom Aspect, and both must go hand in hand. For 
insight to be enhanced and deepened, you need the 
complementary factor of bodhichitta from the Method 
Aspect. Similarly, in order to enhance, deepen and 
strengthen your realization of bodhichitta, you need the 
insight which grounds it. So we need an approach which 
combines method and wisdom.
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Cuõng theá, chuùng ta caàn coù moät phöông phaùp tu taäp 
keát hôïp nhieàu phöông tieän khaùc nhau, chöù khoâng chæ 
döïa treân moät phöông tieän duy nhaát. Haõy xeùt nhö tröôøng 
hôïp tueä giaùc veà tính voâ thöôøng cuûa söï vaät vöøa ñöôïc neâu 
treân. Maëc duø tueä giaùc ñoù töï noù coù theå giuùp ta vöôït qua 
söï vöôùng maéc vaøo tính thöôøng haèng, nhöng trong thöïc 
haønh baïn vaãn caàn theâm nhöõng yeáu toá boå sung saâu xa 
hôn ñeå hoaøn thieän tueä giaùc naøy. Lyù do laø vì cuøng luùc coù 
quaù nhieàu söï troùi buoäc khaùc ñang sieát chaët taâm thöùc. 
Vaán ñeà cuûa con ngöôøi khoâng chæ rieâng coù söï baùm víu 
vaøo tính thöôøng haèng; maø coøn coù söï baùm víu vaøo söï vaät 
nhö nhöõng thöïc theå toàn taïi ñoäc laäp, khaùch quan, hoaëc 
baùm víu vaøo caùc nguyeân taéc cöùng nhaéc, vaân vaân vaø vaân 
vaân... Taát caû nhöõng yeáu toá naøy ñeàu coù theå ñoái trò baèng 
caùch phaùt trieån moät tueä giaùc veà tính khoâng.

Vì theá, ñieàu maø chuùng ta ñang noùi ñeán ôû ñaây laø moät 
tieán trình phöùc taïp veà söï phaùt trieån nhaän thöùc caù nhaân 
höôùng tôùi söï hoaøn haûo.

Hoûi: Ngaøi coù theå noùi theâm veà yù nghóa thaät söï cuûa söï quy 
y?

HHDL: Toâi thaáy raèng coát loõi cuûa söï quy y chính laø 
phaùt trieån loøng tin saâu xa vaøo hieäu löïc cuûa Chaùnh phaùp 
nhö laø phöông tieän ñeå ñaït ñeán söï giaûi thoaùt, cuøng vôùi 
moät chí nguyeän saâu xa, mong muoán ñaït ñöôïc söï giaûi 
thoaùt ñoù.

Noùi chung, ñöùc Phaät ñöôïc xem nhö baäc thaày chæ daïy 
con ñöôøng, Chaùnh phaùp môùi chính laø ñoái töôïng thöïc söï 

Likewise we need an approach which combines 
several different methods, not an approach which relies 
on only one. If we take the previous case of insight 
into the impermanence of things, although that insight 
might in itself enable a person to overcome grasping at 
permanence, in practice you need further complementary 
factors in order to perfect that particular insight. This is 
because there are so many other fetters that constrict 
the mind at the same time. The person’s problem is 
not just grasping at permanence in isolation; it is also 
grasping at the independent, objective reality of things, 
like grasping at abiding principles, and so on and so 
forth. All these factors can be counteracted together by 
developing insight into emptiness.

So what we are dealing with here is the very 
complex process of the progression of an individual’s 
consciousness towards perfection.

Q: Can you say more about exactly what is meant by 
Going for Refuge?

HHDL: I feel that the essence of Going for Refuge 
is the development of a deep conviction in the efficacy 
of the Dharma as a means liberation, as well as a deep 
aspiration or desire to attain that liberation.

Generally speaking, Buddha is said to be the teacher 
who shows us the path, Dharma is the actual object of 
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cuûa vieäc quy y, vaø Taêng-giaø laø nhöõng ngöôøi baïn treân 
con ñöôøng tu taäp. Do ñoù, loøng tin vöõng chaéc vaøo Chaùnh 
phaùp laø tieàn ñeà cho vieäc phaùt trieån nieàm tin saâu xa vaø 
loøng toân kính ñoái vôùi Phaät vaø Taêng. 

Trong taùc phaåm Chuù giaûi Taäp löôïng luaän (Pramana-
varttika), ngaøi Phaùp Xöùng (Dharmakīrti)1 ñaõ coá gaéng 
chöùng minh moät caùch hôïp lyù veà giaù trò vaø möùc khaû tín 
cuûa vieäc ñöùc Phaät laø moät baäc thaày chöùng ngoä. Ngaøi ñaõ 
baûo veä laäp luaän cuûa mình baèng caùch ñöa ra giaûng huaán 
cuûa chính ñöùc Phaät ñeå minh xeùt moät caùch caån thaän, 
vaø baèng caùch giaûi thích söï khaû tín trong lôøi giaûng cuûa 
ñöùc Phaät veà Töù dieäu ñeá, vì giaùo phaùp naøy ñöôïc ñaët neàn 
taûng treân caû tính hôïp lyù cuõng nhö kinh nghieäm xaùc 
thöïc cuûa caù nhaân. Ñieåm maáu choát tröôùc tieân laø chuùng 
ta phaûi nhaän thöùc ñöôïc söï chaân thaät cuûa Chaùnh phaùp, 
vaø chæ treân cô sôû ñoù môùi nhaän ra ñöôïc ñöùc Phaät laø moät 
baäc thaày chaân chính. 

Laäp luaän theo chieàu höôùng ngöôïc laïi chæ thænh thoaûng 
môùi ñöôïc söû duïng trong caùc phaïm truø heát söùc tröøu töôïng. 
Hay noùi caùch khaùc, nhöõng lôøi daïy cuûa ñöùc Phaät veà caùc 
vaán ñeà quaù tröøu töôïng chæ coù theå tin ñöôïc bôûi vì ngaøi laø 
moät baäc thaày ñaùng tin caäy. Ñaây laø moät tieán trình laäp 
luaän phöùc taïp. Theo vôùi tieán trình naøy, chuùng ta thaät 
söï khôûi ñaàu töø söï thuyeát phuïc chính mình veà söï ñaùng 
tin caäy cuûa giaùo phaùp Töù dieäu ñeá, laø giaùo phaùp coâng 

1 Phaùp Xöùng: moät luaän sö danh tieáng cuûa phaùi Du-giaø, soáng vaøo khoaûng 
theá kyû 6 – theá kyû 7. Ngaøi laø ngöôøi mieàn nam AÁn Ñoä, töøng theo hoïc

Refuge, and the Sangha are your companions on the 
path. So therefore a deep conviction in the Dharma is a 
precondition for developing deep faith and respect in the 
Buddha and the Sangha.

In his Commentary on the Compendium of Valid 
Cognition (Pramanavarttika), Dharmakirti tries to rationally 
prove the validity and reliability of the fact that Buddha 
is an enlightened teacher. He defends his argument by 
subjecting Buddha’s own teaching to profound scrutiny, 
and by demonstrating the reliability of his teaching on 
the Four Noble Truths because it is grounded in both 
reasoning and valid personal experience. The point 
here is that we should first appreciate the truth of the 
Dharma, and only on that basis recognize the Buddha 
as a genuine teacher.

Only in relation to extremely obscure areas is the 
reverse logic sometimes applied; in other words, that 
Buddha’s statements on such matters can be relied 
upon because he is a reliable teacher. This is a complex 
process of reasoning. In order to follow it, we actually 
proceed from our own conviction in the reliability of 

vôùi ngaøi Traàn-na vaø laø moät moân ñeä kieät xuaát. Ngaøi ñaõ bieân soaïn boä 
saùch chuù giaûi cho taäp luaän cuûa ngaøi Traàn-na laø Taäp löôïng luaän. Cuoán 
saùch chuù giaûi naøy cuõng ñöôïc goïi laø Thích löôïng luaän, Löôïng bình thích 
luaän hay Löôïng thích luaän, hieän vaãn coøn giöõ ñöôïc caû baûn Phaïn vaên vaø 
Taïng vaên. (ND)
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khai chaáp nhaän moïi söï pheâ phaùn baèng lyù luaän. Khi 
ñaït ñöôïc tueä giaùc töï thaân veà söï ñuùng thaät cuûa nhöõng 
chaân lyù naøy, ta seõ phaùt trieån moät söï tin phuïc saâu xa veà 
söï ñaùng tin caäy cuûa ñöùc Phaät nhö laø moät vò ñaïo sö. Vì 
ñöùc Phaät ñaõ chöùng toû söï ñaùng tin caäy vaø hôïp lyù trong 
nhöõng phaïm truø coù theå chaáp nhaän söï suy lyù, neân ta seõ 
coù ñuû söï tin caäy vaøo tính chaân xaùc cuûa ñöùc Phaät trong 
nhöõng phaïm truø khaùc maø ñoái vôùi ta laø tröøu töôïng, khoù 
naém baét hôn. 

Do ñoù, yù nghóa troïn veïn cuûa söï quy y Tam baûo chæ coù 
ñöôïc töø haønh ñoäng quy y Chaùnh phaùp.

Hoûi: Muïc ñích cuûa vieäc tham gia nghi thöùc Quy y laø ñeå 
laøm gì, neáu nhö ngöôøi ta vaãn coù theå töï mình thöïc hieän vieäc 
Quy y trong töï taâm?

HHDL: Trong Phaät giaùo coù nhieàu giôùi luaät hay haïnh 
nguyeän khaùc nhau. Chaúng haïn, chuùng ta coù Boà Taùt 
haïnh, maät haïnh, giôùi haïnh (giôùi luaät cuûa ngöôøi xuaát 
gia), nhöõng giôùi caám cuûa cö só... vaân vaân... Baïn coù theå 
phaùt khôûi haïnh nguyeän Boà Taùt tröôùc moät bieåu töôïng 
cuûa ñöùc Phaät (chaúng haïn nhö tranh, töôïng...) vaø khoâng 
caàn nhaän söï truyeàn thuï töø moät ngöôøi khaùc. Tuy nhieân, 
vieäc nhaän trao truyeàn töø moät ngöôøi khaùc laø thaät söï caàn 
thieát ñoái vôùi haïnh nguyeän Kim cöông thöøa (Vajrayana) 
hay giôùi luaät, bôûi vì baïn caàn coù moät söï truyeàn thöøa 
khoâng giaùn ñoaïn. Moät trong nhöõng lyù do cuûa ñieàu naøy 
coù leõ laø vieäc phaùt nguyeän vôùi söï chöùng kieán cuûa moät vò 

Buddha’s teachings on the Four Noble Truths, which 
are open to critical reasoning. When we have gained 
personal insight into the truth of these, we develop a 
deep conviction in the reliability of Buddha as a teacher. 
Since Buddha has proven to be reliable and rational in 
areas that are open to reason, we have the confidence 
to take Buddha’s testimony on trust in other areas which 
we find more obscure.

Taking Refuge in the Three Jewels therefore derives 
its full meaning from the act of Taking Refuge in the 
Dharma.

Q: What is the purpose of Taking Refuge in a ritual 
or ceremony if one can take refuge within one’s own 
heart alone?

HHDL: In Buddhism we have a number of different 
precepts or vows. For example, there are bodhisattva 
vows, tantric vows, pratimoksha vows (monastic vows), 
lay person’s precepts, and so on. It is said that you can 
take bodhisattva vows in front of a representation of the 
Buddha (a statue or painting, for example) and do not 
need to take them from another living person. However, 
it is necessary to take Vajrayana and pratimoksha 
vows from another living person, because you need an 
unbroken continuum. Perhaps one of the reasons for this 
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ñaïo sö hay moät ai khaùc seõ mang laïi moät söï quyeát taâm 
lôùn hôn. Noù cuûng coá quyeát taâm höôùng thöôïng vaø taïo ra 
tinh thaàn traùch nhieäm. Neáu baïn muoán tieáp tuïc truy cöùu 
theâm nöõa veà nhöõng lyù do khaùc cuûa vieäc naøy thì toâi phaûi 
thuù nhaän raèng chæ coù chính ñöùc Phaät môùi coù theå traû lôøi 
ñöôïc maø thoâi.

Hoûi: Neáu chuùng ta thaáy ai ñoù ñang tieán haønh moät haønh 
vi sai traùi maø seõ daãn tôùi khoå ñau cho chính hoï, chuùng ta 
coù neân coá ngaên chaën hoï thöïc thi haønh ñoäng ñoù, hay laø ñeå 
cho hoï gaùnh laáy nghieäp quaû? Noùi caùch khaùc, neáu chuùng ta 
töï traûi nghieäm söï ñau khoå vaø töø ñoù ruùt ra baøi hoïc thì coù toát 
hôn hay khoâng?

HHDL: Nhö baïn ñaõ bieát, moät ngöôøi thöïc haønh ñaïo 
Phaät nguyeän daán thaân vaøo moät ñôøi soáng hieán daâng taát 
caû vì söï cöùu giuùp ngöôøi khaùc. ÔÛ ñaây neân thaáy raèng, 
trong yù nghóa cuûa ñaïo Phaät, ta ñang noùi veà vieäc giuùp 
ngöôøi khaùc töï ñaït ñeán söï giaûi thoaùt thoâng qua vieäc soáng 
theo chaùnh ñaïo; nghóa laø soáng moät caùch phuø hôïp vôùi 
luaät nhaân quaû, traùnh caùc haønh vi baát thieän vaø luoân thöïc 
hieän nhöõng vieäc thieän, toát laønh. Bôûi vaäy, noùi chung khi 
moät Phaät töû thaáy ngöôøi khaùc laøm nhöõng vieäc sai traùi 
thì ñuùng laø neân coá ngaên hoï laïi.

Maëc duø vaäy, ñieàu naøy laïi laøm naûy sinh nhieàu vaán ñeà. 
Chuùng ta coù theå aùp duïng nhöõng chuaån möïc ñaïo ñöùc hay 
giaù trò tinh thaàn cuûa rieâng mình ñeán möùc ñoä naøo vôùi 
ngöôøi khaùc? Thaäm chí chuùng ta coù theå töï hoûi raèng, lieäu 
lôøi daïy cuûa ñöùc Phaät veà vieäc soáng theo moät neáp soáng 

is that taking vows in the presence of a master or other 
living person brings a greater sense of commitment. It 
reinforces your own conscience, and gives a sense of 
personal obligation. If you wish to pursue the reasons for 
this further, then I must admit we would have to defer the 
question to the Buddha himself.

Q: If we see someone engaging in a wrong action 
which will lead to their suffering, should we try to prevent 
them from carrying it out, or would that be imposing 
on their karma? In other words, is it better for us to 
experience our own suffering so we can learn from it?

HHDL: As you know, a practising Buddhist is 
deliberately engaged in a way of life that is dedicated 
to helping others. Here we should know that, in the 
Buddhist sense, we are talking about helping others find 
their own liberation through engaging in the right path; 
that is, engaging in a way of life that accords with the 
karmic law, where the person avoids negative actions 
and engages in positive actions. So generally speaking, 
when a Buddhist sees others engaging in wrong actions, 
it is right to try to stop them from doing so.

However, this does raise several questions. To what 
extent can we impose our own morality, or our own sets 
of values, on to another person? We might even wonder 
whether the Buddha’s prescription to his followers to live 
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ñaïo ñöùc, traùnh xa Möôøi ñieàu baát thieän1 coù phaûi cuõng laø 
moät caùch aùp ñaët caùc giaù trò ñaïo ñöùc cuûa Ngaøi leân chuùng 
ta hay chaêng?

Thaät laø höõu ích ñeå ghi nhôù moät nguyeân taéc quan 
troïng trong ñaïo Phaät laø caàn chuù troïng ñeán söï kheá hôïp 
trong töøng tröôøng hôïp rieâng bieät. Caâu chuyeän sau ñaây 
laø moät minh hoïa roõ reät cho ñieàu naøy.

Ngaøi Xaù-lôïi-phaát (Shariputra), moät trong nhöõng ñaïi 
ñeä töû cuûa ñöùc Phaät, bieát raèng neáu ngaøi giaûng daïy giaùo 
phaùp Thanh vaên thöøa (Shravakayana) cho moät nhoùm 
500 ñeä töû coù naêng löïc thì chaéc chaén hoï seõ thaáu trieät 
chaân lyù vaø chöùng ñaéc quaû A-la-haùn (Arhat). Nhöng Boà 
Taùt Vaên-thuø-sö-lôïi (Manjushri) ñaõ xuaát hieän vaø daïy 
cho hoï giaùo lyù veà Tiùnh khoâng cuûa Ñaïi thöøa (Mahayana). 
Nhöõng moân ñeä naøy ñaõ hieåu nhöõng ñieàu ñöôïc daïy nhö 
laø moät giaùo thuyeát hö voâ hoaøn toaøn, phuû nhaän giaù trò 
vaø thöïc theå cuûa vaïn vaät. Taát caû boïn hoï ñeàu phaùt trieån 
nhöõng quan ñieåm sai laàm veà baûn chaát cuûa ñaïo vaø cuûa 
thöïc taïi, vaø keát quaû laø hoï ñaõ taïo ra caùc nghieäp xaáu daãn 
tôùi vieäc taùi sinh vaøo nhöõng caûnh giôùi thaáp keùm hôn.

Ngaøi Xaù-lôïi-phaát laäp töùc tìm ñeán tröôùc ñöùc Phaät vaø 
trình baøy raèng, neáu Boà Taùt Vaên-thuø-sö-lôïi ñeå cho ngaøi 
höôùng daãn 500 ngöôøi naøy, thì neáu khoâng ñöôïc giaùc ngoä 
hoaøn toaøn, ít nhaát hoï cuõng ñaõ ñaït tôùi nhöõng möùc ñoä 

1 Möôøi ñieàu baát thieän (Thaäp baát thieän ñaïo) maø ta neân traùnh laø gieát haïi, 
troäm caép, taø daâm (ba giôùi veà thaân), noùi doái, noùi vu khoáng, noùi lôøi voâ 
nghóa, noùi laêng maï, deøm pha (4 giôùi veà khaåu), tham lam, saân haän, vaø 
coá chaáp nhöõng quan ñieåm sai traùi (si) (3 giôùi veà yù).

their lives according to the moral discipline of avoiding 
the Ten Negative Actions’ is also a way of imposing his 
set of moral values on us.1

It is useful to remember that one important principle 
in Buddhism is the need to be sensitive to individual 
context. There is a story which illustrates this point well.

Shariputra, one of the chief disciples of the Buddha, 
knew that if he were to give the basic teachings on 
the Shravakayana to a group of five hundred potential 
disciples, these disciples would without doubt gain 
insight to the truth and become Arhats. However, the 
bodhisattva named Manjushri intervened, and instead 
taught them the Mahayana doctrine of emptiness. These 
five hundred disciples understood what he taught as a 
doctrine of total nihilism, denying the validity and reality 
of everything. They all developed wrong views on the 
nature of the path and reality, and as a result it is said 
that they created karmic actions that led them to take 
rebirth in the lower realms of existence.

So Shariputra sought out the Buddha straightaway, 
arguing that if Manjushri had let him guide these five 
hundred people, they would have at least attained 

1 The Ten Non-virtuous Actions we should avoid are: killing, stealing, 
sexual misconduct (three of the body); lying, slander, irresponsible 
chatter, verbal abuse (four of speech); covetousness, vindictiveness, 
and holding’ wrong views (three of the mind).
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chöùng ngoä cao. Ñöùc Phaät traû lôøi raèng, thaät ra thì ngaøi 
Vaên-thuø-sö-lôïi ñaõ vaän duïng phöông tieän thieän xaûo. Ngaøi 
ñaõ bieát raèng, trong thôøi gian ngaén, nhöõng ngöôøi naøy 
seõ coù nhöõng haønh ñoäng tieâu cöïc do hieåu bieát sai laàm, 
nhöng ngaøi cuõng bieát raèng vì giaùo lyù veà tính khoâng ñaõ 
ñöôïc gieo caáy vaøo taâm thöùc cuûa hoï, neân veà sau nhöõng 
haït gioáng naøy seõ thaønh thuïc vaø ñöa hoï tôùi quaû vò Phaät. 
Nhö theá, veà maët hieäu quaû thì con ñöôøng ñi leân quaû Phaät 
cuûa hoï ñaõ ñöôïc ruùt ngaén.

Baøi hoïc maø ta ruùt ra ñöôïc töø caâu chuyeän naøy laø, neáu 
ta chöa töï mình ñaït ñöôïc traïng thaùi giaùc ngoä hoaøn toaøn 
thì raát khoù ñeå phaùn xeùt ñöôïc moät caùch öùng xöû trong 
hoaøn caûnh naøo ñoù laø ñuùng hay sai. Ñôn giaûn laø ta neân 
coá heát söùc ñeå öùng xöû thaät thích hôïp vôùi moãi tình huoáng 
cuï theå khi giao tieáp vôùi ngöôøi khaùc.

Hoûi: Thöa Ngaøi, ai cuõng bieát raèng Ngaøi laø ngöôøi raát baän 
roän vì phaûi daønh thôøi gian cho raát nhieàu vieäc. Ngaøi coù theå 
daønh cho haøng cö só, nhöõng ngöôøi ñang soáng vôùi gia ñình 
vaø coâng vieäc möu sinh, moät lôøi khuyeân veà vieäc laøm theá 
naøo ñeå phaùt trieån moät phöông thöùc thöïc haønh Phaät phaùp 
coù heä thoáng hay chaêng?

HHDL: Nhöõng ngöôøi baïn Taây phöông thöôøng hoûi toâi 
veà phöông caùch nhanh nhaát, deã nhaát, hieäu quaû nhaát, vaø 
ít toán keùm nhaát ñeå thöïc haønh Phaät phaùp! Toâi cho raèng 
khoâng theå tìm ñöôïc moät phöông caùch nhö vaäy! Coù leõ ñoù 
laø daáu hieäu cuûa söï thaát baïi!

Ta neân hieåu raèng thöïc haønh Phaät phaùp laø coâng vieäc 
thaät söï caàn phaûi ñöôïc tieán haønh suoát 24 giôø trong ngaøy. 

high levels of realization, if not full enlightenment. The 
Buddha responded by saying that in fact Manjushri had 
applied the principle of skilful means. Manjushri knew 
that in the short term these people would create negative 
actions through their wrong views, but he also knew that 
because the doctrine of emptiness had been implanted 
in their consciousness, those seeds would later ripen 
and would lead them to buddhahood. So in effect, their 
path to buddhahood had been shortened.

The moral that we can draw from this story is that 
until we reach the state of full enlightenment ourselves, 
it is very difficult to judge what is, and what is not, the 
right response to a given situation. We should simply do 
our best to be sensitive to each particular situation when 
we are interacting with others.

Q: Your Holiness, it is a well-known fact that you are 
a very busy person with many demands on your time. 
Could you advise a lay person with home, family and 
work demands, on how to develop a systematic pattern 
of Dharma practice?

HHDL: My Western friends often ask me for the 
quickest, easiest, most effective - and cheapest - way of 
practising Dharma! I think to find such a way is impossible! 
Maybe that is a sign of failure!

We should realize that practising the Dharma is 
actually something that needs to be done twenty-four 
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Ñoù laø lyù do chuùng ta phaân bieät nhöõng buoåi tham thieàn 
thöïc thuï vôùi giai ñoaïn sau khi tham thieàn. Lyù töôûng 
nhaát laø caû trong khi tham thieàn vaø khoâng tham thieàn, 
baïn ñeàu neân soáng hoaøn toaøn trong söï thöïc haønh Phaät 
phaùp.

Trong thöïc teá, coù theå noùi raèng caùc giai ñoaïn sau khi 
tham thieàn laø söï thöû nghieäm thöïc teá ñoái vôùi naêng löïc 
thöïc haønh cuûa baïn. Thôøi gian tham thieàn chính thöùc coù 
theå hieåu nhö laø baïn ñang naïp laïi naêng löôïng, ñeå sau ñoù 
baïn coù ñuû ñieàu kieän hôn trong vieäc ñoái phoù vôùi nhöõng 
yeâu caàu cuûa cuoäc soáng haèng ngaøy. Muïc tieâu chính cuûa 
vieäc naïp laïi bình ñieän laø ñeå noù coù theå chaïy ñöôïc moät 
thieát bò naøo ñoù, phaûi khoâng? Töông töï, khi baïn ñaõ töï 
trang bò cho mình qua söï thöïc haønh nhöõng phöông thöùc 
naøo ñoù thì baïn seõ coù khaû naêng soáng phuø hôïp vôùi nhöõng 
nguyeân taéc trong söï thöïc haønh Chaùnh phaùp cuûa baïn, 
bôûi vì laø moät con ngöôøi thì baïn khoâng theå naøo traùnh 
ñöôïc nhöõng coâng vieäc thöôøng ngaøy trong cuoäc soáng.

Dó nhieân, trong giai ñoaïn ñaàu tieân, nhö moät ngöôøi 
chaäp chöõng, baïn caàn coù nhöõng chu kyø haønh thieàn taäp 
trung ñeå taïo laäp moät neàn taûng khôûi ñaàu. Ñaây laø ñieàu 
thieát yeáu. Nhöng moät khi ñaõ thieát laäp ñöôïc neàn taûng ñoù 
roài thì baïn coù theå soáng theo moät neáp soáng thöôøng ngaøy 
ít nhaát cuõng phaûi luoân phuø hôïp vôùi Chaùnh phaùp. Bôûi 
vaäy, taát caû yù nghóa naøy höôùng ñeán taàm quan troïng cuûa 
söï noã löïc. Khoâng coù söï noã löïc thì seõ khoâng coù caùch naøo 
ñeå ñöa Chaùnh phaùp vaøo trong cuoäc soáng cuûa chuùng ta.

hours of the day. That’s why we make a distinction 
between actual meditation sessions and post-meditation 
periods, the idea being that both while you are in the 
meditative session and also when you are out of it, you 
should be fully within the realm of Dharma practice.

In fact, one could say that the post-meditation periods 
are the real test of the strength of your practice. During 
formal meditation, in a sense you are recharging your 
batteries, so that when you come out of the session you 
are better equipped to deal with the demands of your 
everyday life. The very purpose of recharging a battery 
is to enable it to run something, isn’t it? Similarly, once 
you have equipped yourself through whatever practices 
you engage in, as a human being you can’t avoid the 
daily routines of life, and it is during these periods that 
you should be able to live according to the principles of 
your Dharma practice.

Of course at the initial stage, as a beginner, you do 
need periods of concentrated meditation so that you 
have a base from which you can begin. This is certainly 
crucial. But once you have established that base, then 
you will be able to adopt a way of life where your daily 
activity is at least in accord with the principles of the 
Dharma. So all this points to the importance of making 
an effort. Without some effort, there is no way that we 
can integrate the principles of Dharma in our lives. 
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Vôùi moät ngöôøi tu taäp nghieâm tuùc thì söï noã löïc toái ña 
laø heát söùc caàn thieát. Chæ vôùi moät vaøi lôøi khaán nguyeän, 
chuùt ít thôøi gian tuïng nieäm, daêm ba baøi chuù vôùi tay laàn 
traøng haït thì khoâng ñuû. Vì sao vaäy? Vì chæ baáy nhieâu 
khoâng ñuû ñeå chuyeån hoùa taâm hoàn baïn. Nhöõng caûm xuùc 
tieâu cöïc cuûa chuùng ta quaù maïnh meõ neân caàn phaûi coù söï 
noã löïc lieân tuïc ñeå ñoái trò. Neáu chuùng ta thöïc haønh moät 
caùch lieân tuïc thì chaéc chaén ta seõ thay ñoåi.

Hoûi: Coù quan heä gì giöõa taâm töø bi töông ñoái vaø taâm töø 
bi tuyeät ñoái?

HHDL: Coù nhieàu caùch khaùc nhau ñeå hieåu veà yù nghóa 
cuûa töø bi, tuøy caùch tieáp caän theo quan ñieåm Ñaïi thöøa 
hay Kim cöông thöøa. Chaúng haïn, Kim cöông thöøa söû 
duïng cuøng moät chöõ töø bi, karuna, nhö Ñaïi thöøa, nhöng 
coù yù nghóa hoaøn toaøn khaùc.

Coù leõ caâu hoûi naøy lieân quan ñeán moät söï phaân bieät 
khaùc ñöôïc ñöa ra trong kinh ñieån veà hai möùc ñoä cuûa 
loøng töø bi. ÔÛ möùc ñoä ñaàu tieân, taâm töø bi ñöôïc taïo ra 
qua söï quaùn töôûng. Ñaây laø giai ñoaïn khôûi ñaàu, baïn caàn 
phaûi thöïc haønh moät soá pheùp quaùn töôûng nhaát ñònh ñeå 
laøm sinh khôûi taâm töø bi. Keát quaû cuûa söï thöïc haønh naøy 
seõ giuùp baïn ñaït tôùi möùc ñoä thöù nhì, khi taâm töø bi trôû 
thaønh moät phaåm tính hoaøn toaøn töï nhieân vaø töï sinh 
khôûi. Ñaây laø moät trong nhöõng caùch hieåu veà söï khaùc 
nhau giöõa taâm töø bi töông ñoái vaø taâm töø bi tuyeät ñoái. 

For a serious practitioner, the most serious effort is 
necessary. Just a few short prayers, a little chanting, 
and some mantra recitation with a mala (rosary) are 
not sufficient. Why not? Because this cannot transform 
your mind. Our negative emotions are so powerful that 
constant effort is needed in order to counteract them. If 
we practise constantly, then we can definitely change.

Q: What is the relationship between relative 
compassion and absolute compassion?

HHDL: There are different ways of understanding 
the meaning of compassion according to whether you 
approach it from the Mahayana or the Vajrayana point 
of view. For example, although the Vajrayana uses the 
same word for compassion, karuna, as the Mahayana, it 
has a totally different meaning.

Perhaps this question is related to another 
distinction made in the scriptures between two levels of 
compassion. At the first level, compassion is simulated. 
This is the initial stage, when you need to practise certain 
contemplations in order to generate compassion. As 
a result of this practice you reach the second level, at 
which compassion becomes natural and spontaneous. 
This is one of the ways of understanding the difference 
between relative and absolute compassion.
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CHÖÔNG I: DAÃN NHAÄP 

Baây giôø, chuùng ta noùi veà giaùo phaùp Töù dieäu ñeá cuûa 
ñaïo Phaät. Nghi vaán ñaàu tieân coù theå ñöa ra laø: 

Taïi sao caùc chaân lyù naøy laïi ñöôïc xem laø cô baûn nhaát, 
vaø trong thöïc teá, taïi sao ñöùc Phaät laïi giaûng daïy nhöõng 
chaân lyù naøy? 

Ñeå traû lôøi ñöôïc vaán ñeà naøy, ta phaûi lieân heä giaùo 
phaùp Töù dieäu ñeá vôùi kinh nghieäm cuûa chính ta trong 
kieáp ngöôøi. Moät söï thaät hoaøn toaøn töï nhieân trong cuoäc 
soáng laø: Moãi ngöôøi chuùng ta ñeàu coù moät khaùt voïng 
baåm sinh luoân tìm kieám haïnh phuùc vaø muoán vöôït qua 
khoå ñau. Ñaây laø moät baûn naêng saün coù, neân ta khoâng 
caàn phaûi chöùng minh söï toàn taïi cuûa noù. Haïnh phuùc laø 
ñieàu maø taát caû chuùng ta ñeàu khao khaùt muoán ñaït ñöôïc, 
vaø dó nhieân chuùng ta coù quyeàn ñaùp öùng söï khao khaùt 
ñoù. Cuõng vaäy, khoå ñau laø ñieàu maø ai cuõng mong muoán 
traùnh khoûi, vaø chuùng ta cuõng coù quyeàn noã löïc ñeå vöôït 
qua ñau khoå. Neáu nhö söï khaùt khao ñaït ñöôïc haïnh phuùc 
vaø vöôït qua ñau khoå laø baûn chaát saün coù cuûa moïi sinh 
vaät, vaø cuõng laø moät nhu caàu töï nhieân, vaäy thì vaán ñeà laø 
chuùng ta phaûi noã löïc nhö theá naøo ñeå ñaùp öùng söï khao 
khaùt ñoù. 

Vaán ñeà naøy ñöa ta ñeán vôùi giaùo phaùp Töù dieäu ñeá; vì 
giaùo phaùp naøy giuùp ta hieåu ñöôïc moái quan heä giöõa hai 
loaïi söï kieän: nguyeân nhaân vaø keát quaû. Moät maët, ta phaûi 

ONE: INTRODUCING 

Now let us turn to the Buddhist teaching on the Four 
Noble Truths. The first question we might ask is why 
these Truths are considered to be so fundamental, and 
why, in fact, Buddha taught them at all.

In order to answer this, we have to relate the Four 
Noble Truths to our own experience as individual human 
beings. It is a fact - a natural fact of life - that each one 
of us has an innate desire to seek happiness and to 
overcome suffering. This is something very instinctive, 
and there is no need to prove it is there. Happiness is 
something that we all aspire to achieve, and of course we 
naturally have a right to fulfil that aspiration. In the same 
way, suffering is something everybody wishes to avoid, 
and we also have the right to try to overcome suffering. 
So if this aspiration achieve happiness and overcome 
suffering is our natural state of being, and our natural 
quest, the question is how we should go about fulfilling 
that aspiration.

This leads us to the teachings on the Four Noble 
Truths, which provide an understanding of the relationship 
between two sets of events: causes and their effects. On 
one side we have suffering, but suffering does not come 
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gaùnh chòu khoå ñau, nhöng khoå ñau khoâng phaûi töï nhieân 
maø coù, maø ñöôïc sinh khôûi töø caùc nguyeân nhaân vaø ñieàu 
kieän cuûa chính noù. Maët khaùc, ta ñöôïc huôûng haïnh phuùc, 
thì haïnh phuùc cuõng chæ coù ñöôïc töø nhöõng nguyeân nhaân 
vaø ñieàu kieän cuûa chính noù. 

Trong ñaïo Phaät, khi noùi ñeán haïnh phuùc ta khoâng 
chæ hieåu moät caùch giôùi haïn nhö moät traïng thaùi caûm 
xuùc. Chaéc chaén söï tòch dieät (traïng thaùi chaám ñöùt hoaøn 
toaøn moïi ñau khoå) khoâng phaûi laø moät traïng thaùi cuûa 
caûm xuùc, nhöng ta coù theå noùi raèng tòch dieät laø daïng 
cao toät nhaát cuûa haïnh phuùc. Bôûi vì, theo ñònh nghóa thì 
tòch dieät laø hoaøn toaøn thoaùt khoûi moïi khoå ñau. Nhöng 
traïng thaùi tòch dieät, hay haïnh phuùc chaân thaät, laïi cuõng 
khoâng phaûi töï nhieân xuaát hieän hay hoaøn toaøn khoâng coù 
nguyeân do. Dó nhieân, ñaây laø moät ñieåm heát söùc tinh teá, 
vì theo quan ñieåm Phaät giaùo thì tòch dieät khoâng phaûi laø 
moät söï kieän duyeân sinh, neân khoâng theå noùi laø noù ñöôïc 
taïo thaønh hay gaây ra bôûi baát cöù ñieàu gì. Theá nhöng, söï 
hieän thöïc hoùa hay ñaït tôùi tòch dieät laïi quaû thaät laø phuï 
thuoäc vaøo con ñöôøng tu taäp vaø noã löïc cuûa caù nhaân. Baïn 
khoâng theå ñaït tôùi traïng thaùi tòch dieät neáu khoâng coù 
söï noã löïc. Do ñoù, trong yù nghóa naøy ta coù theå noùi raèng 
con ñöôøng daãn tôùi söï tòch dieät laø nguyeân nhaân cuûa tòch 
dieät. 

Giaùo phaùp Töù dieäu ñeá phaân bieät moät caùch roõ raøng 
hai loaïi nguyeân nhaân vaø keát quaû: nhöõng nguyeân nhaân 
gaây ra ñau khoå vaø nhöõng nguyeân nhaân taïo ra haïnh 
phuùc. Baèng caùch chæ ra caùch phaân bieät nhöõng nguyeân 

from nowhere, it arises as a result of its own causes and 
conditions. On the other side we have happiness, which 
also arises from its own particular set of causes and 
conditions.

Now when we speak of happiness in Buddhism, our 
understanding of it is not confined to a state of feeling. 
Certainly cessation (the total cessation of suffering) is not 
a state of feeling, and yet we could say that cessation is 
the highest form of happiness because it is, by definition, 
complete freedom from suffering. Here again cessation, 
or true happiness, does not come into being from 
nowhere or without any cause. This is a subtle point, of 
course, because from the Buddhist perspective cessation 
is not a conditioned event, so it cannot be said to be 
actually produced, or caused, by anything. However, the 
actualization or attainment of cessation does depend on 
the path and on an individual’s effort. You cannot attain 
cessation without making an effort. In this sense we can 
therefore say that the path that leads to cessation is the 
cause of cessation.

The teachings on the Four Noble Truths clearly 
distinguish two sets of causes and effects: those causes 
which produce suffering, and those which produce 
happiness. By showing us how to distinguish these in 



82 Töù dieäu ñeá 83The Four Noble Truths

nhaân naøy trong cuoäc soáng, muïc ñích cuûa giaùo phaùp naøy 
khoâng gì khaùc hôn laø giuùp ta ñaùp öùng khaùt voïng saâu xa 
nhaát cuûa mình – ñaït ñöôïc haïnh phuùc vaø vöôït qua ñau 
khoå. 

Khi ñaõ nhaän hieåu ñöôïc lyù do ñöùc Phaät truyeàn giaûng 
giaùo phaùp Töù dieäu ñeá, coù theå chuùng ta seõ tieáp tuïc töï hoûi 
veà lyù do cuûa vieäc saép xeáp caùc chaân lyù ñoù theo moät trình 
töï ñaëc bieät. Taïi sao Töù dieäu ñeá ñöôïc daïy theo moät traät 
töï nhaát ñònh, baét ñaàu veà söï khoå (Khoå ñeá) roài tieáp tuïc 
vôùi nguyeân nhaân cuûa söï khoå (Taäp khoå ñeá)... Veà ñieåm 
naøy, ta neân hieåu raèng trình töï giaûng daïy giaùo phaùp Töù 
dieäu ñeá khoâng lieân quan gì ñeán trình töï sinh khôûi cuûa 
söï vaät trong thöïc taïi. Ñuùng hôn thì trình töï ñoù lieân 
quan ñeán vieäc moät ngöôøi neân khôûi ñaàu nhö theá naøo ñeå 
thöïc haønh ñaïo Phaät vaø ñaït tôùi söï chöùng ngoä nhôø vaøo 
söï thöïc haønh ñoù. 

Trong Toái thöôïng luaän,1 ngaøi Di-laëc (Maitreya) cho 
raèng coù boán giai ñoaïn ñeå chöõa moät chöùng beänh: 

Cuõng gioáng nhö moät caên beänh caàn ñöôïc chaån 
ñoaùn, nhöõng nguyeân nhaân gaây beänh caàn ñöôïc 
loaïi tröø, moät traïng thaùi khoeû maïnh caàn ñaït tôùi 
vaø phöông phaùp chöõa trò caàn ñöôïc aùp duïng; 
cuõng vaäy, söï ñau khoå caàn phaûi ñöôïc nhaän bieát, 
caùc nguyeân nhaân gaây ra ñau khoå caàn phaûi ñöôïc 
loaïi tröø, söï chaám döùt cuûa ñau khoå caàn phaûi ñaït 

1 Coù saùch dòch laø “Toái thöôïng Tantra”. Chöõ Toái thöôïng luaän gheùp töø hai 
chöõ: uttara (Uaát-ñaø-la) vaø tantra. Rieâng chöõ tantra coù nghóa laø nhöõng

our own lives, the teachings aim at nothing less than to 
enable us to fulfil our deepest aspiration – to be happy 
and to overcome suffering.

Once we have realized that this is why Buddha taught 
the Four Noble Truths, we might go on to ask ourselves 
the reason for their specific sequence: why are the Four 
Noble Truths taught in a particular order, starting with 
suffering, continuing with the origin of suffering, and so 
on? On this point we should understand that the order in 
which the Four Noble Truths are taught has nothing to 
do with the order in which things arise in reality. Rather, 
it is related to the way an individual should go about 
practising the Buddhist path, and attain realizations 
based on that practice.

In the Uttaratantra, Maitreya states that there are 
four stages to curing an illness.

Just as the disease need be diagnosed, its 
cause eliminated, a healthy state achieved 
and the remedy implemented, so also should 
suffering, its causes, its cessation and the 

nghi thöùc haønh ñaïo ñaëc bieät ñeå chuyeån hoùa thaân, khaåu, yù. chaúng haïn 
nhö mandala (ñoà hình caùc maïn-ñaø-la), mantra (Maät chuù), mudra (thuû 
aán) ... (ND)
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tôùi vaø con ñöôøng tu taäp ñeå döùt khoå caàn phaûi 
ñöôïc thöïc haønh.1

Ngaøi Di-laëc ñaõ söû duïng söï töông töï cuûa moät ngöôøi 
beänh ñeå giaûi thích phöông caùch ñaït ñöôïc söï giaùc ngoä 
döïa treân giaùo phaùp Töù dieäu ñeá. Ñeå moät beänh nhaân ñöôïc 
laønh beänh, tröôùc heát ngöôøi ñoù phaûi bieát mình ñang 
mang beänh, neáu khoâng thì seõ khoâng coù mong muoán 
chöõa beänh. Moät khi ñaõ nhaän bieát mình coù beänh, thì taát 
nhieân laø baïn seõ coá tìm bieát nhöõng nguyeân nhaân gaây 
beänh vaø nhöõng gì laøm cho beänh naëng theâm. Khi ñaõ xaùc 
ñònh ñöôïc nhöõng ñieàu naøy, baïn seõ bieát ñöôïc lieäu caên 
beänh coù theå chöõa khoûi hay khoâng, vaø baïn seõ khôûi leân 
öôùc muoán ñöôïc khoûi beänh. Thaät ra cuõng khoâng chæ ñôn 
thuaàn laø moät öôùc muoán, vì moät khi ñaõ nhaän bieát ñöôïc 
caùc ñieàu kieän ñaõ daãn ñeán caên beänh, nieàm khao khaùt 
ñöôïc khoûi beänh seõ caøng maïnh meõ hôn nhieàu vì söï nhaän 
bieát ñoù mang laïi cho baïn söï an taâm vaø tin chaéc raèng seõ 
vöôït qua ñöôïc caên beänh. Vôùi loøng tin chaéc ñoù, baïn seõ 
saün loøng duøng ñeán taát caû caùc loaïi thuoác men vaø phöông 
phaùp ñieàu trò caàn thieát. 

Cuõng gioáng nhö vaäy, ngay töø ñaàu nieàm khao khaùt 
ñöôïc thoaùt khoûi söï khoå ñau seõ khoâng sinh khôûi tröø phi 
baïn nhaän bieát ñöôïc laø mình ñang ñau khoå. Bôûi vaäy, söï 
thöïc haønh tröôùc tieân cuûa ngöôøi Phaät töû laø nhaän bieát 

1 The Changless Nature, baûn dòch cuûa Toái Thöôïng Luaän bôûi Ken vaø 
Katia Holmes, Karma Drubgyud Darjay Ling, UK 1985. Trang 135. Toái 
Thöôïng Luaän coøn ñöôïc bieát döôùi teân Ratnagotravibhaga.

path be known, removed, attained and 
undertaken.1

Maitreya uses the analogy of a sick person to explain 
the way in which realizations based on the Four Noble 
Truths can be attained. In order for a sick person to get 
well, the first step is that he or she must know that he is 
ill, otherwise the desire to be cured will not arise. Once 
you have acknowledged that you are sick, then naturally 
you will try to find out what led to it and what makes 
your condition even worse. When you have identified 
these, you will gain an understanding of whether or not 
the illness can be cured, and a wish to be free from the 
illness will arise in you. In fact this is not just a mere 
wish, because once you have recognized the conditions 
that led to your illness, your desire to be free of it will 
be much stronger since that knowledge will give you a 
confidence and conviction that you can overcome the 
illness. With that conviction, you will want to take all the 
medications and remedies necessary. 

In the same way, unless you know that you are 
suffering, your desire to be free from suffering will not 
arise in the first place. So the first step we must take as 

1 The Changeless Nature, translation of the Uttaratantra by Ken and 
Katia Holmes, Karma Drubgyud Darjay Ling, UK, 1985. Page 135. The 
Uttaratantra is also known as the Ratnagotravibhaga.
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traïng thaùi hieän thôøi cuûa mình laø khoå ñau, thaát voïng vaø 
khoâng thoûa maõn, trong tieáng Phaïn goïi laø duḥkha. Chæ 
khi ñoù baïn môùi muoán nhìn vaøo caùc nguyeân nhaân vaø 
ñieàu kieän ñaõ gaây ra ñau khoå. 

Ñieàu raát quan troïng laø phaûi hieåu ñöôïc boái caûnh maø 
trong ñoù Phaät giaùo nhaán maïnh tôùi vieäc nhaän ra raèng 
taát caû chuùng ta ñeàu ôû trong traïng thaùi khoå ñau, neáu 
khoâng thì seõ coù nguy cô hieåu nhaàm quan ñieåm cuûa Phaät 
giaùo, cho raèng ñoù laø nhöõng tö töôûng u aùm, moät chuû 
nghóa bi quan veà cô baûn vaø gaàn nhö laø moät noãi aùm aûnh 
veà söï khoå ñau trong thöïc taïi. 

Lyù do maø ñöùc Phaät heát söùc nhaán maïnh vaøo vieäc phaùt 
trieån moät hieåu bieát saâu saéc veà baûn chaát cuûa khoå ñau 
laø vì coøn coù moät khaû naêng thay theá – coù moät loái thoaùt, 
vaø chuùng ta thaät söï coù khaû naêng töï giaûi thoaùt khoûi 
moïi khoå ñau. Ñaây laø lyù do vì sao vieäc nhaän bieát ñöôïc 
baûn chaát cuûa khoå ñau laø heát söùc thieát yeáu. Bôûi vì, söï 
thaáu hieåu veà khoå ñau caøng vöõng vaøng vaø saâu saéc thì söï 
khao khaùt ñöôïc giaûi thoaùt khoûi khoå ñau seõ caøng maïnh 
meõ hôn. Do vaäy, söï nhaán maïnh cuûa Phaät giaùo veà baûn 
chaát khoå ñau neân ñöôïc nhìn trong boái caûnh roäng hôn 
nhö theá, vôùi söï ñaùnh giaù cao veà khaû naêng hoaøn toaøn 
giaûi thoaùt khoûi khoå ñau. Neáu ta khoâng nghó ñeán söï giaûi 
thoaùt, thì vieäc daønh nhieàu thôøi gian ñeå quaùn chieáu veà 
khoå ñau cuõng laø hoaøn toaøn voâ nghóa. 

Chuùng ta coù theå noùi raèng, hai loaïi nguyeân nhaân vaø 
keát quaû maø toâi vöøa ñeà caäp treân ñaây, moät maët chæ ñeán 

practising Buddhists is to recognize our present state as 
duhkha or suffering, frustration and unsatisfactoriness. 
Only then will we wish to look into the causes and 
conditions that give rise to suffering.

It is very important to understand the context of the 
Buddhist emphasis on recognizing that we are all in a 
state of suffering, otherwise there is a danger we could 
misunderstand the Buddhist outlook, and think that it 
involves rather morbid thinking, a basic pessimism and 
almost an obsessiveness about the reality of suffering. 

The reason why Buddha laid so much emphasis on 
developing insight into the nature of suffering is because 
there is an alternative - there is a way out, it is actually 
possible to free oneself from it. This is why it is so crucial 
to realize the nature of suffering, because the stronger 
and deeper your insight into suffering is, the stronger 
your aspiration to gain freedom from it becomes. So the 
Buddhist emphasis on the nature of suffering should 
be seen within this wider perspective, where there is 
an appreciation of the possibility of complete freedom 
from suffering. If we had no concept of liberation, then 
to spend so much time reflecting on suffering would be 
utterly pointless.

We could say that the two sets of causes and 
effects I mentioned earlier refer, on the one hand, to the 
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tieán trình cuûa nhöõng chuùng sinh chöa giaùc ngoä, lieân 
quan ñeán chuoãi nhaân quaû giöõa khoå ñau vaø nguoàn goác 
cuûa noù; maët khaùc laïi chæ ñeán tieán trình cuûa nhöõng chuùng 
sinh giaùc ngoä, gaén lieàn vôùi nhöõng lieân keát nhaân quaû 
giöõa con ñöôøng tu taäp vaø söï tòch dieät hoaøn toaøn. Khi 
ñöùc Phaät dieãn giaûi chi tieát veà hai quaù trình naøy, Ngaøi 
ñaõ chæ daïy giaùo phaùp veà Thaäp nhò nhaân duyeân, trong 
tieáng Phaïn goïi laø 12 nidāna (dvādaśanidāna).1

Caùc nidāna laø möôøi hai moái lieân heä trong chu kì cuûa 
cuoäc soáng ñi töø voâ minh2 ñeán haønh (hay “taùc yù”),3 ñeán 
thöùc... vaø tieáp tuïc cho ñeán giaø vaø cheát (laõo töû). Khi tieán 
trình nhaân quaû cuûa moät chuùng sinh chöa giaùc ngoä ñöôïc 
moâ taû chi tieát – nghóa laø moät ñôøi soáng trong voøng ñau 
khoå vaø nhöõng nguyeân nhaân cuûa ñau khoå – thì trình töï 
cuûa 12 nhaân duyeân baét ñaàu töø voâ minh, tieáp tuïc vôùi 

1 Thaäp nhò nhaân duyeân taïo thaønh chu kì goàm 12 yeáu toá cuûa caùc keát noái 
nhaân quaû troùi buoäc chuùng sinh trong cuoäc soáng luaân hoài vaø do ñoù ñau 
khoå maõi maõi. Caùc keát noái naøy ñöôïc mieâu taû quanh moät baùnh xe luaân 
hoài; minh hoïa saùu caûnh giôùi cuûa luaân hoài vaø caùc nguyeân do khaùc nhau 
cuûa chuùng. Caùc keát noái ñöôïc trình baøy theo chieàu kim ñoàng hoà laø: voâ 
minh, taùc yù hay caùc söï hình thaønh cuûa nghieäp, thöùc (yù thöùc), danh saéc, 
saùu cô sôû cuûa yù thöùc (luïc caên), caûm xuùc (thoï), ham muoán (aùi), chaáp 
giöõ (thuû), hình thaønh (höõu), sinh, giaø vaø cheát (laõo töû). Xem theâm The 
Meaning of Life from a Buddhist Perspective cuûa His Holiness the Dalai 
Lama, baûn dòch Anh ngöõ cuûa Jeffrey Hopkins, Wisdom Publications, 
1992.

2 Chæ traïng thaùi khoâng coù kieán thöùc, hieåu bieát veà chaân lyù, hay noùi cuï theå 
hôn laø khoâng nhaän hieåu ñöôïc giaùo phaùp Töù dieäu ñeá. (ND)

3 Chæ khaû naêng cuûa yù thöùc ñeå löïa choïn, quyeát ñònh, vaø yù ñònh thöïc hieän 
ñieàu gì. Chöõ naøy thöôøng ñöôïc dòch laø “haønh”, cuõng coù saùch dòch laø 
“taùc yù”. (ND)

process of an unenlightened existence, which relates 
to the causal chain between suffering and its origins, 
and, on the other hand, to the process of an enlightened 
existence which pertains to the causal links between the 
path and true cessation. When the Buddha elaborated 
on these two processes, he taught what is called the 
doctrine of the Twelve Links of Dependent Origination, 
or Twelve Nidanas.1

The nidanas are the Twelve Links in the cycle of 
existence, which goes from ignorance, to volition, to 
consciousness, and so on, all the way to old age and 
death. When the causal process of an unenlightened 
existence is described in detail - that is, a life which is led 
within the framework of suffering and its origin - then the 
sequence of the Twelve Links begins with ignorance, and 
proceeds with volition, consciousness and so on. This 
sequence describes how an individual sentient being, as 

1 The Twelve Links of Dependent Origination form the twelve-fold cycle 
of causal connections which binds beings to samsaric existence and 
thus perpetuates suffering. These Links are depicted around the famous 
Buddhist Wheel of Life, which illustrates the six realms of samsara 
and their various causes. The Links are, going clockwise around the 
Wheel: ignorance, volition or karmic formations, consciousness, name 
and form, the six bases of consciousness, contact, feeling, desire, 
attachment, becoming, birth, and old age and death. See The Meaning 
of Life from a Buddhist Perspective by His Holiness the Dalai Lama, 
translated and edited by Jeffrey Hopkins, Wisdom Publications, 1992.
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haønh, thöùc... vaân vaân. Trình töï naøy moâ taû caùch thöùc 
moät chuùng sinh, do nôi nhöõng nguyeân nhaân vaø ñieàu 
kieän nhaát ñònh, phaûi rôi vaøo tieán trình cuûa moät ñôøi 
soáng meâ muoäi. 

Maëc duø vaäy, cuõng moät chuùng sinh ñoù, neáu coù thöïc 
haønh nhöõng söï tu taäp taâm linh naøo ñoù, thì coù theå laøm 
ñaûo ngöôïc tieán trình naøy, vaø trình töï ngöôïc laïi ñoù chính 
laø trình töï cuûa tieán trình daãn tôùi giaùc ngoä. Chaúng haïn, 
neáu chuoãi töông tuïc cuûa voâ minh keát thuùc thì chuoãi 
töông tuïc cuûa caùc haønh vi taùc yù cuõng seõ döøng. Neáu 
nhöõng haønh vi ñoù ñaõ döøng laïi, thì choã döïa cuûa nhöõng 
haønh vi aáy laø thöùc cuõng seõ döøng laïi, vaø cöù tieáp tuïc nhö 
vaäy... 

Baïn coù theå thaáy raèng, trong moät yù nghóa naøo ñoù, 
giaùo phaùp Thaäp nhò nhaân duyeân laø moät söï trình baøy 
chi tieát veà hai loaïi nguyeân nhaân vaø ñieàu kieän ñaõ ñöôïc 
moâ taû trong Töù dieäu ñeá. 

a result of certain causes and conditions, enters into the 
process of unenlightened existence.

However, if that same individual engages in certain 
spiritual practices, he or she can reverse this process, 
and the alternative sequence is that of the process which 
leads to enlightenment. For example, if the continuum 
of ignorance comes to an end then the continuum of 
volitional actions will cease. If that ceases, then the 
consciousness that serves as the support for such 
actions will cease; and so on.

You can see that the teachings on the Twelve Links of 
Dependent Origination are in some sense an elaboration 
on the two sets of causes and conditions described by 
the Four Noble Truths.
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CHÖÔNG II: KHOÅ ÑEÁ (CHAÂN LYÙ VEÀ KHOÅ ÑAU) 

Chaân lyù ñaàu tieân trong Töù dieäu ñeá laø chaân lyù veà 
khoå ñau (Khoå ñeá). 

Nhieàu tröôøng phaùi trieát hoïc dieãn dòch chöõ “chaân lyù” 
theo nhieàu caùch khaùc nhau. Thí duï coù moät söï khaùc 
nhau veà cô baûn giöõa tröôøng phaùi Trung quaùn Cuï duyeân 
(Prasangika-Madhyamaka)1 vaø nhöõng ngöôøi theo Thinh 
vaên thöøa (Sharavakayana)2 trong caùch phaân bieät giöõa 
phaøm phu vôùi vò Ārya (hay baäc thaùnh). Thanh vaên 
thöøa phaân bieät döïa theo vieäc moät ngöôøi ñaõ ñaït tôùi tröïc 
giaùc thaáu trieät veà Töù dieäu ñeá hay chöa. Trung quaùn cuï 
duyeân khoâng chaáp nhaän tieâu chuaån phaân chia naøy, vì 
hoï cho raèng ngay caû ngöôøi thöôøng vaãn coù theå tröïc nhaän 
giaùo phaùp Töù dieäu ñeá. Tuy nhieân, toâi seõ khoâng ñi saâu 
vaøo nhöõng tranh caõi naøy ôû ñaây, vì ñieàu ñoù seõ laøm phöùc 
taïp vieäc giaûng giaûi. 

Thay vì vaäy, chuùng ta seõ ñi thaúng vaøo yù nghóa cuûa 
duḥkha hay söï ñau khoå. Trong boái caûnh ñang ñöôïc ñeà 

1 Trung quaùn Cuï duyeân (Prāsaṅgika) laø moät trong 2 chi phaùi chính 
cuûa Trung quaùn toâng (Mādhyamika), coù ñöôïc dòch laø Trung quaùn öùng 
thaønh Quy maäu luaän chöùng phaùi, hay Taát quaù taùnh khoâng phaùi, do moät 
luaän sö noái doøng Ngaøi Long Thuï laø Phaät Hoä (Buddhapālita) saùng laäp. 
Ngaøi Phaät Hoä soáng vaøo khoaûng naêm 470 – 540. Chi phaùi chính thöù

TWO: THE TRUTH OF SUFFERING

The first of the Four Noble Truths is the Truth of 
Suffering.

The various philosophical schools of Buddhism 
interpret the word ‘truth’ in different ways. For example, 
there is a fundamental difference between the 
Prasangika-Madhyamaka school and the Shravakayana 
schools in the way they distinguish ordinary beings from 
Arya or superior beings. The Shravakayana makes 
the distinction on the basis of whether or not a person 
has gained direct intuitive insight into the Four Noble 
Truths. The Prasangika-Madhyamikas do not accept this 
criterion, because they hold that even ordinary beings 
can have direct intuitive realizations of the Four Noble 
Truths. However, I will not go into these arguments here 
because it would complicate my explanation.

Instead, we will turn straightaway to the meaning of 

hai cuûa Trung quaùn toâng laø Töï laäp luaän chöùng phaùi, cuõng ñöôïc goïi laø 
Y töï khôûi phaùi. (ND)

2 Shraravakayana thöôøng ñöôïc dòch laø Thanh vaên thöøa, chæ nhöõng ngöôøi 
nghe phaùp tu haønh maø thaønh töïu, cuõng thöôøng duøng chæ nhöõng Phaät töû 
khoâng thuoäc Ñaïi thöøa. (ND)
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caäp, duḥkha laø neàn taûng hay cô sôû cuûa kinh nghieäm ñau 
ñôùn, vaø chæ chung cho traïng thaùi ñôøi soáng cuûa chuùng ta, 
ñöôïc quy ñònh bôûi nghieäp löïc, taø kieán,1 vaø nhöõng caûm 
xuùc tieâu cöïc. 

Nhö ngaøi Voâ Tröôùc (Asaṅga) ñaõ noùi roõ trong Ñaïi thöøa 
A-tì-ñaït-ma taäp luaän (Mahāyānābhidharma-samuccaya),2 
khaùi nieäm duḥkha caàn phaûi bao quaùt caû caûnh giôùi ta 
ñang soáng vaø nhöõng chuùng sinh ñang soáng trong caûnh 
giôùi ñoù. 

BA CAÛNH GIÔÙI KHOÅ ÑAU 

Ñeå coù theå hieåu ñöôïc caûnh giôùi maø chuùng sinh ñang 
soáng, ta caàn phaûi noùi sô qua ñoâi chuùt veà vuõ truï quan 
Phaät giaùo.3 Theo Phaät giaùo thì coù ba caûnh giôùi hieän höõu 
(Tam giôùi) laø: Duïc giôùi, Saéc giôùi vaø Voâ saéc giôùi.4 

Ñoái vôùi haàu heát chuùng ta thì khoù khaên ôû ñaây laø laøm 
theá naøo ñeå hieåu ñöôïc veà Tam giôùi? Nhaát laø laøm sao coù 
theå hình dung ñöôïc nhöõng caûnh giôùi coù hình saéc vaø 
nhöõng caûnh giôùi khoâng coù hình saéc? Neáu chæ noùi moät 
caùch ñôn giaûn laø vì ñöùc Phaät ñaõ ñeà caäp ñeán nhöõng caûnh 

1 Taø kieán ôû ñaây ñöôïc chæ chung cho taát caû nhöõng nhaän thöùc sai laàm hay 
aûo töôûng, khoâng ñuùng vôùi söï thaät hay baûn chaát cuûa thöïc taïi. (ND)

2 Ñaïi thöøa A-tyø-ñaït-ma taäp luaän ( ) laø boä luaän giaûi 
thích toång quaùt yù nghóa kinh Ñaïi thöøa A-tyø-ñaït-ma (

). (ND)
3 Xem trình baøy chi tieát veà vuõ truï quan Phaät giaùo baèng Anh ngöõ trong 

saùch Myriad Worlds cuûa Jamgon Kongtrul. Snow Lion, 1995.
4 Coõi ngöôøi laø moät phaàn cuûa Duïc giôùi. Voâ saéc giôùi laø caûnh giôùi vi teá hôn 

Saéc giôùi, vaø Saéc giôùi laïi vi teá hôn Duïc giôùi.

duhkha or suffering. In this context, duhkha is the ground 
or basis of painful experience, and refers generally to our 
state of existence as conditioned by karma, delusions 
and afflictive emotions. 

As Asanga states in the Compendium of Knowledge 
(Abhidharmasamuchchaya), the concept of duhkha must 
embrace both the environment where we live and the 
individual beings living within it.

THE THREE REALMS OF SUFFERING

In order to understand the environment in which 
unenlightened beings live, we must look briefly at Buddhist 
cosmology.1 According to the Buddhist teachings, there 
are Three Realms of existence: the Desire Realm, the 
Form Realm, and the Formless Realm.2

The difficulty here, for most of us, is how to understand 
these Three Realms. In particular, how should we 
conceive of form realms and formless realms? It is not 
enough to simply say that Buddha talked about these in 

1 For a detailed treatment of Buddhist cosmology in English, see Myriad 
Worlds by Jamgon Kongtrul, Snow Lion, 1995.

2 The human world is part of the Desire Realm. The Formless Realm is 
more subtle than the Form Realm, which in turn is more subtle than 
the Desire Realm.
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giôùi naøy trong kinh ñieån thì khoâng ñuû – chæ rieâng ñieàu 
naøy thoâi khoâng phaûi laø moät lyù do thoûa ñaùng ñeå moät 
Phaät töû chaáp nhaän söï toàn taïi cuûa caùc caûnh giôùi ñoù. Coù 
leõ phöông caùch höõu ích nhaát laø hieåu veà caùc caûnh giôùi 
naøy nhö nhöõng caáp ñoä khaùc nhau cuûa taâm thöùc. Chaúng 
haïn, theo Phaät giaùo thì ñieåm khaùc bieät chính giöõa baäc 
giaùc ngoä vaø chuùng sinh meâ laàm ñöôïc chæ ra treân cô sôû 
caùc caáp ñoä töông öùng cuûa taâm thöùc. Moät ngöôøi coù taâm 
thöùc buoâng thaû phoùng tuùng vaø chöa ñöôïc cheá ngöï thì 
luoân ôû trong traïng thaùi luaân hoài hay ñau khoå; trong khi 
nhöõng ai coù taâm thöùc giöõ theo giôùi luaät vaø thuaàn thuïc 
thì luoân ôû trong traïng thaùi Nieát-baøn hay an laïc tuyeät 
ñoái. 

Ta cuõng thaáy raèng Phaät giaùo phaân bieät giöõa phaøm 
phu vaø caùc vò thaùnh (Ārya) döïa treân cô sôû caùc caáp ñoä 
töông öùng cuûa taâm thöùc hay söï chöùng ngoä. Theo Ñaïi 
thöøa, baát kì ai ñaït tôùi söï chöùng ngoä tröïc giaùc veà tính 
khoâng hay veà baûn chaát toái haäu cuûa thöïc taïi ñeàu laø moät 
vò thaùnh, vaø baát kì keû naøo chöa ñaït ñöôïc söï chöùng ngoä 
ñoù ñeàu goïi laø phaøm phu. Khi lieân heä yù nghóa naøy vôùi 
Tam giôùi thì moät ngöôøi coù taâm thöùc caøng vi teá hôn seõ 
caøng coù nhieàu khaû naêng hieän höõu trong moät caûnh giôùi 
tinh teá hôn. 

Laáy ví duï, neáu ñôøi soáng cuûa moät keû phaøm phu luoân 
ñaém chìm trong tham duïc vaø aùi luyeán – nghóa laø ngöôøi 
aáy luoân coù khuynh höôùng phaùt trieån söï luyeán aùi vôùi 
baát cöù ñieàu gì nhaän thöùc ñöôïc, nhö laø nhöõng hình saéc 

the scriptures — that alone is not a sufficient reason for 
a Buddhist to accept their existence. Perhaps the most 
helpful approach is to understand these realms in terms of 
different levels of consciousness. For example, according 
to Buddhism, the very distinction between enlightened 
existence and unenlightened existence is made on the 
basis of the respective levels of consciousness. A person 
whose mind is undisciplined and untamed is in the state 
of samsara or suffering; whereas someone whose mind 
is disciplined and tamed is in the state of nirvana, or 
ultimate peace.

We also find that the Buddhist distinction between 
ordinary and Arya beings is made on the basis of their 
respective levels of consciousness or realization. Anyone 
who has gained direct intuitive realization of emptiness, 
or the ultimate nature of reality, is said to be an Arya 
according to Mahayana, and anyone who has not gained 
that realization is called an ordinary being. In relation to 
the Three Realms, the subtler the level of consciousness 
an individual attains, the subtler the realm of existence 
he can inhabit.

For example, if a person’s ordinary mode of being is 
very much within the context of desire and attachment 
— that is to say that he tends to develop attachment to 
whatever he perceives, like desirable forms or pleasant 
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ñaùng öa thích hay nhöõng khoaùi caûm... vaân vaân – vaø 
roài söï luyeán aùi nhö vaäy vôùi caùc ñoái töôïng vaät chaát, caùc 
yù töôûng vaø kinh nghieäm caûm thuï qua caùc giaùc quan seõ 
daãn daét ñeán moät ñôøi soáng giôùi haïn trong phaïm vi Duïc 
giôùi, caû trong hieän taïi cuõng nhö töông lai. Trong khi 
ñoù, coù nhöõng ngöôøi ñaõ vöôït qua ñöôïc söï luyeán aùi vôùi 
caùc ñoái töôïng cuûa nhaän thöùc tröïc tieáp vaø caùc caûm xuùc 
lyù tính, nhöng vaãn coøn baùm víu vaøo caùc traïng thaùi haân 
hoan hay haïnh phuùc cuûa noäi taâm. Haïng ngöôøi naøy hình 
thaønh caùc nhaân toá daãn daét hoï seõ taùi sinh vaøo nhöõng 
caûnh giôùi maø ñôøi soáng vaät chaát coù daïng tinh teá hôn 
nhieàu. 

Hôn theá nöõa, laïi coù nhöõng ngöôøi vöôït qua ñöôïc söï 
luyeán aùi khoâng chæ vôùi nhöõng caûm xuùc lyù tính maø caû 
nhöõng caûm xuùc noäi taâm deã chòu cuûa nieàm haân hoan hay 
haïnh phuùc. Hoï coù xu höôùng höôùng nhieàu hôn tôùi traïng 
thaùi tónh laëng. Caáp ñoä taâm thöùc cuûa hoï vi teá hôn nhieàu 
so vôùi hai möùc treân, nhöng hoï vaãn coøn baùm víu vaøo moät 
hình thöùc toàn taïi ñaëc bieät. Caùc caáp ñoä thoâ hôn cuûa taâm 
thöùc cuûa hoï coù theå daãn daét tôùi taàng trôøi thöù tö cuûa Saéc 
giôùi, trong khi söï luyeán aùi vi teá hôn höôùng ñeán söï tónh 
laëng seõ daãn daét ñeán Voâ saéc giôùi. Nhö vaäy, ñaây laø caùch 
maø ta lieân heä Tam giôùi vôùi caùc caáp ñoä cuûa taâm thöùc. 

Treân cô sôû vuõ truï quan naøy, Phaät giaùo noùi veà tieán 
trình voâ haïn cuûa vuõ truï, vôùi vieäc hình thaønh roài hoaïi 
dieät, ñeå roài tieáp tuïc hình thaønh trôû laïi. Tieán trình 
naøy phaûi ñöôïc hieåu trong moái quan heä vôùi Tam giôùi 

sensations and so on - then such attachment to physical 
objects, thought processes and sensory experiences 
leads to a form of existence which is confined within 
the Desire Realm, both now and in the future. At the 
same time, there are people who have transcended 
attachment to objects of immediate perception and to 
physical sensations, but who are attached to the inner 
states of joy or bliss. That type of person creates causes 
that will lead him or her to future rebirths where physical 
existence has a much more refined form.

Furthermore, there are those who have transcended 
attachment not only to physical sensations but to 
pleasurable inner sensations of joy and bliss, too. They 
tend more towards a state of equanimity. Their level of 
consciousness is much subtler than the other two, but 
they are still attached to a particular mode of being. 
The grosser levels of their mind can lead to the Fourth 
Level of the Form Realm, while the subtler attachment 
towards equanimity leads to the Formless Realms. So 
this is the way we relate the Three Realms to levels of 
consciousness.

On the basis of this cosmology, Buddhism talks about 
the infinite process of the universe, coming into being 
and going through a process of dissolution before again 
coming into being. This process has to be understood in 
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cuûa söï soáng. Theo caùc laäp luaän trong boä A-tì-ñaït-ma 

(Abhidharma)1 cuûa Nhaát thieát höõu boä – laø nhöõng baøi 
luaän veà sieâu hình hoïc vaø taâm lyù hoïc ñuôïc duøng nhö moät 
nguoàn tham khaûo trong Phaät giaùo Taây Taïng – thì caùc 
caûnh giôùi töø taàng thöù ba cuûa Saéc giôùi trôû xuoáng laø lieân 
tuïc sinh dieät. Caùc caûnh giôùi töø taàng thöù tö cuûa Saéc giôùi 
trôû leân, bao goàm caû Voâ saéc giôùi, laø vöôït ra ngoaøi tieán 
trình sinh dieät vaät chaát naøy, chuùng ta coù theå goïi ñaây laø 
söï tieán hoùa cuûa vuõ truï vaät lyù. 

Tieán trình voâ haïn cuûa söï tieán hoùa naøy raát töông töï 
vôùi giaû thuyeát Big Bang (Vuï noå lôùn) cuûa khoa hoïc hieän 
ñaïi. Neáu lyù thuyeát Big Bang cuûa khoa hoïc vuõ truï chæ 
chaáp nhaän duy nhaát moät vuï noå lôùn nhö laø nguoàn goác 
vuõ truï, thì dó nhieân ñieàu ñoù khoâng töông hôïp vôùi cô sôû 
vuõ truï quan Phaät giaùo. Trong tröôøng hôïp naøy, nhöõng 
ngöôøi tin Phaät haún phaûi vaét oùc suy nghó ñeå tìm ra moät 
caùch giaûi thích khoâng maâu thuaãn vôùi quan ñieåm Phaät 

1 Toaøn boä giaùo phaùp ban ñaàu cuûa Phaät giaùo ñöôïc chia laøm ba phaàn laø 
Luaät taïng, töùc laø caùc giôùi luaät, Kinh taïng, töùc laø caùc baøi giaûng phaùp 
cuûa ñöùc Phaät, vaø Luaän taïng hay A-tì-ñaït-ma (Vi dieäu phaùp) laø phaàn 
luaän giaûi vaø caùc heä thoáng trieát hoïc ñöôïc tröôùc taùc bôûi caùc luaän sö Phaät 
giaùo. Coù hai vaên baûn giaùo ñieån ñaày ñuû cuûa Luaän taïng (A-tì-ñaït-ma) 
vaãn coøn giöõ ñöôïc ñeán ngaøy nay. Moät cuûa boä phaùi Theravada (Nguyeân 
thuûy boä) baèng tieáng Pali vaø moät cuûa Sarvāstivāda (Nhaát thieát höõu 
boä) baèng Phaïn ngöõ. Taïi Taây Taïng chæ giaûng daïy boä A-tì-ñaït-ma cuûa 
Nhaát thieát höõu boä. Nhöõng vaán ñeà chính veà vuõ truï quan ñöôïc trình baøy 
trong chöông 3 cuûa taùc phaåm A-tì-ñaït-ma Caâu-xaù luaän cuûa ngaøi Theá 
Thaân (Vasubandhu), ñaõ ñöôïc Leo Pruden dòch sang Anh ngöõ – Asian 
Humanities Press, Berkeley California, 1991.

relation to the Three Realms of existence. According to 
the Sarvastivadin Abhidharma literature1 (the Buddhist 
discourses on metaphysics and psychology which 
serve as a reference in Tibetan Buddhism), it is from 
the Third Level of the Form Realm downwards that the 
world is subject to the continuous process of arising and 
dissolution. From the Fourth Level of the Form Realm 
upwards, which includes the Formless Realm, the world 
is beyond this process which we could call the evolution 
of the physical universe.

This infinite process of evolution is very similar to the 
modern scientific notion of the Big Bang. If the scientific 
cosmological theory of the Big Bang accepts only one 
Big Bang as the beginning of everything, then of course 
that would not fit with basic Buddhist cosmology. In 
this case, Buddhists would have to bite their nails and 
come up with some way of explaining how the Big Bang 

1 The early teachings of Buddhism are divided into the Vinaya, or code of 
discipline, the Sutras, or discourses of the Buddha, and the Abhidharma 
which is the commentarial and philosophical literature composed by 
Buddhist masters. Two complete corpuses of Abhidharma literature 
have survived to the present day: that of the Theravada school, in Pali, 
and that of the Sarvastivada school, in Sanskrit. Only the Sarvastivadin 
Abhidharma was taught in Tibet. The chief reference on cosmology 
is Chapter Three of Vasubandhu’s Abhidharmakosha, translated into 
English by Leo Pruden, Asian Humanities Press, Berkeley California, 
1991.
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giaùo veà quaù trình tieán hoùa cuûa vuõ truï. Tuy nhieân, neáu lyù 
thuyeát Big Bang khoâng nhaát thieát chæ coù moät vuï noå lôùn 
duy nhaát ban ñaàu, maø chaáp nhaän coù nhieàu vuï noå lôùn, 
thì ñieàu ñoù seõ heát söùc phuø hôïp vôùi caùch hieåu cuûa Phaät 
giaùo veà quaù trình tieán hoùa. 

Boä A-tì-ñaït-ma cuûa Nhaát thieát höõu boä cuõng noùi ñeán 
nhöõng caùch thöùc chính xaùc maø vuõ truï tan raõ vaøo giai 
ñoaïn keát thuùc cuûa moãi chu kì. Khi vuõ truï vaät lyù bò löûa 
huûy hoaïi (hoûa tai), chæ coù nhöõng taàng thaáp hôn taàng 
ñaàu tieân cuûa Saéc giôùi bò huûy hoaïi maø thoâi; khi bò nöôùc 
huûy hoaïi (thuûy tai) thì töø taàng thöù hai cuûa Saéc giôùi trôû 
xuoáng seõ bò huûy hoaïi; khi bò gioù huûy hoaïi (phong tai) thì 
töø taàng thöù ba cuûa Saéc giôùi trôû xuoáng seõ bò huûy hoaïi. 
Do ñoù, trong vuõ truï quan Phaät giaùo thì söï tieán hoùa cuûa 
vuõ truï vaät lyù ñöôïc hieåu qua hình thöùc boán yeáu toá: löûa, 
nöôùc, gioù vaø ñaát (Töù ñaïi). Chuùng ta thöôøng theâm hö 
khoâng vaøo danh saùch naøy, neân toång coäng coù naêm yeáu 
toá. Moät luaän giaûi phöùc taïp veà cô cheá thaønh phaàn cuûa söï 
tan raõ khoâng chæ tìm thaáy trong A-tì-ñaït-ma, maø coøn coù 
trong Toái thöôïng luaän. Nhöõng giaûi thích naøy coù veû raát 
töông töï vôùi caùc lyù thuyeát khoa hoïc hieän ñaïi. 

Cuõng caàn noùi raèng nhöõng gì neâu trong A-tì-ñaït-ma 
khoâng phaûi luoân luoân ñöôïc hieåu theo nghóa ñen. Chaúng 
haïn, theo A-tì-ñaït-ma, caáu truùc vuõ truï döïa treân moâ hình 

does not contradict the Buddhist idea of the evolutionary 
process of the universe. However, if the Big Bang theory 
does not entail only one Big Bang at the beginning, 
but accepts a multiplicity of Big Bangs, then that would 
correspond very well to the Buddhist understanding of 
the evolutionary process.

The Sarvastivadin Abhidharma also discusses the 
precise ways in which the universe dissolves at the end 
of each cycle. When the physical universe is destroyed 
by fire it is destroyed only below the first level of the Form 
Realm; when it is destroyed by water it dissolves from 
the second level of the Form Realm downwards; when it 
is destroyed by wind, it is destroyed from the third level 
of the Form Realm downwards. In Buddhist cosmology, 
therefore, the evolution of the physical universe is 
understood in terms of the four elements of fire, water, 
wind and earth. In general, we usually add space to this 
list, making a total of five elements. A complex discussion 
on the elemental mechanics of dissolution can be found 
not only in the Abhidharma but also in the Uttaratantra. 
These explanations seem to be very similar to modern 
scientific theories.

Having said this, what is stated in the Abhidharma 
literature does not always have to be taken literally. 
According to the Abhidharma, for example, the structure 
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moät nuùi Tu-di1 ôû giöõa, bao boïc bôûi boán “chaâu luïc”. Ta 
cuõng thaáy trong taäp luaän naøy nhieàu söï moâ taû veà kích 
thöôùc cuûa maët trôøi vaø maët traêng maâu thuaãn vôùi caùc giaûi 
thích cuûa khoa hoïc hieän ñaïi. Vôùi giaû thieát raèng caùc thöïc 
nghieäm khoa hoïc ñaõ chöùng minh ñöôïc nhöõng luaän ñieåm 
naøy laø sai, ta seõ chaáp nhaän keát luaän cuûa caùc nhaø khoa 
hoïc veà nhöõng ñieåm naøy. 

Vaäy, ôû ñaây toâi vöøa phaùc hoaï moät caùch raát sô löôïc 
caùch hieåu cuûa Phaät giaùo veà söï tieán hoùa cuûa vuõ truï vaät 
lyù, hay trong moät nghóa roäng hôn laø cuûa moâi tröôøng 
soáng. Coøn veà caùc chuùng sinh soáng trong nhöõng moâi 
tröôøng naøy, Phaät giaùo thöøa nhaän coù raát nhieàu chuûng 
loaïi khaùc nhau. Coù nhöõng chuùng sinh coù hình theå vaø coù 
nhöõng chuùng sinh ñöôïc nhaän bieát nhö laø khoâng coù hình 
theå. Ngay caû trong theá giôùi maø chuùng ta quen thuoäc, 
cuõng coù nhieàu chuùng sinh ta nhaän bieát ñöôïc vaø moät soá 
khaùc ta khoâng nhaän bieát ñöôïc, nhö nhöõng chuùng sinh 
trong theá giôùi thaàn linh chaúng haïn. 

Noùi chung, Phaät giaùo cho raèng vieäc sinh ra trong coõi 
ngöôøi laø moät trong nhöõng daïng soáng lyù töôûng nhaát vì 
raát thuaän lôïi cho vieäc thöïc haønh Chaùnh phaùp. Vì theá, 
so vôùi con ngöôøi thì thaàn linh thaät ra ñöôïc xem laø thaáp 
keùm hôn, vì daïng soáng ñoù keùm hieäu quaû hôn trong vieäc 

1 Nuùi Tu-di ñöôïc xem laø trung taâm cuûa moãi theá giôùi. Caùc chaâu luïc bao 
quanh goàm: 1. Phaát-baø-ñeà ( ) taïi phöông ñoâng (Pūrvavideha, 
cuõng dòch laø Ñoâng Thaéng Thaàn chaâu - ), 2. Cuø-da-ni (

) taïi phöông taây (Aparagodāniya – cuõng dòch laø Taây Ngöu Hoùa chaâu

of the universe is based on the model of a Mount Meru 
in the centre, surrounded by four ‘continents’. We also 
find that many of the Abhidharmic descriptions of the 
size of the sun and moon contradict modern scientific 
explanations. Given that scientific experiments have 
proved these claims to be wrong, we will have to accept 
the conclusion of the scientists on these points.

So here I have outlined very briefly how Buddhism 
understands the evolution of the physical universe, or, in a 
broad sense, the environment. As for the sentient beings 
that inhabit these environments, Buddhism accepts 
many different types. There are beings with bodily forms 
and beings which are perceived as formless. Even in the 
world with which we are familiar, there are many beings 
which are perceptible to our senses and some which are 
not, like those of the spirit world for example.

Generally speaking, the Buddhist understanding 
is that birth as a human being is one of the most ideal 
forms of existence because it is conducive to practising 
Dharma. So compared to human beings, spirits would 
in fact be considered inferior because that form of 

 - ), 3. Dieâm-phuø-ñeà ( ) taïi phöông nam (Jambudvipa 
– cuõng dòch laø Nam Thieäm Boä chaâu - ). 4. Uaát-ñan-vieät (

) taïi phöông baéc. (Uttarakuru – cuõng dòch laø Baéc Cuø Loâ chaâu - 
). Boán chaâu naøy trong kinh ñieån thöôøng ñöôïc goïi chung laø Töù 

thieân haï. (ND)
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theo ñuoåi thöïc haønh Chaùnh phaùp. Thaàn linh coù theå coù 
nhöõng khaû naêng maø ta khoâng coù, nhö laø nhöõng naêng 
löïc tieân tri hay moät soá naêng löïc sieâu nhieân, nhöng thaät 
ra hoï vaãn chæ laø moät phaàn cuûa theá giôùi maø loaøi ngöôøi 
ñang soáng. Taát caû chuùng sinh trong theá giôùi naøy ñeàu 
chòu söï chi phoái cuûa söï nhaän thöùc sai laàm vaø nhöõng 
caûm xuùc gaây ñau khoå. Trong moät yù nghóa naøo ñoù, ngöôøi 
ta coù theå noùi raèng nhöõng chuùng sinh naøy thaät ra laø 
ñöôïc taïo thaønh bôûi söï nhaän bieát sai laàm vaø nhöõng caûm 
xuùc ñau khoå.

Ngaøi Laït-ma Toâng-khaùch-ba (Tsongkhapa)1 moâ taû 
raát sinh ñoäng veà ñôøi soáng meâ laàm cuûa nhöõng chuùng 
sinh trong voøng luaân hoài. Ngaøi so saùnh töông töï nhö 
moät ngöôøi bò troùi raát chaët bôûi nhöõng sôïi daây aùc nghieäp, 
nhaän thöùc sai laàm, nhöõng caûm xuùc vaø tö töôûng gaây 
khoå ñau. Quaán chaët trong taám löôùi baûn ngaõ vaø töï ñaém 
chaáp, hoï bò nhöõng doøng thaùc cuûa kinh nghieäm dao ñoäng 
vaø khoå ñau cuoán troâi ñi khaép nôi moät caùch khoâng muïc 
ñích.2 Ñôøi soáng luaân hoài laø nhö vaäy! 

BA LOAÏI KHOÅ ÑAU

Vaø caâu hoûi ñaët ra luùc naøy laø: duḥkha laø gì? Ñau khoå 
laø gì? Phaät giaùo moâ taû ba caáp ñoä hay ba loaïi ñau khoå. 

1 Ñaïi sö Toâng-khaùch-ba sinh naêm 1357, vieân tòch naêm 1419, laø moät 
trong nhöõng teân tuoåi choùi saùng nhaát cuûa Phaät giaùo Taây Taïng. (ND)

2 Three Aspects of the Path, keä thöù 7. Xem Life and Teachings of 
Tsongkhapa cuûa Robert Thurman, Library of Tibetan Works and 
Archieves, Dharamsala, 1982.

existence is less effective for pursuing the practice of 
Dharma. Spirits may have certain abilities that are not 
open to us, like certain powers of precognition or some 
supernatural powers, but the fact remains that they are 
part of this world where human beings also live. All 
beings in this world are under the control of delusion and 
afflictive emotions. In some sense one could say that 
they are actually the products of delusion and afflictive 
emotions.

Lama Tsongkhapa describes very vividly the 
unenlightened existence of sentient beings in samsara. 
He uses the analogy of someone being tied up very tightly 
by the ropes of negative karma, delusions, afflictive 
emotions and thoughts. Encased in this tight net of ego 
and self-grasping, they are tossed around aimlessly by 
the currents of fluctuating experiences, of suffering and 
pain.1 This is what samsaric life is like.

THREE TYPES OF SUFFERING

So now the question is, what is duhkha? What is 
suffering? Buddhism describes three levels or types of 
suffering. The first is called ‘the suffering of suffering’, 

1 Three Aspects of the Path, verse 7. See Robert Thurman’s Life and 
Teachings of Tsongkhapa, Library of Tibetan Works and Archives, 
Dharamsala, India, 1982.
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Loaïi thöù nhaát goïi laø “khoå vì ñau khoå”,1 loaïi thöù hai laø 
“khoå vì söï thay ñoåi”,2 vaø loaïi thöù ba laø “khoå vì duyeân 
sinh”.3 

Khi noùi veà loaïi thöù nhaát, “khoå khoå”, ta chæ noùi trong 
phaïm vi quy öôùc thoâng thöôøng cuûa caùc kinh nghieäm 
maø taát caû chuùng ta ñeàu xem laø ñau khoå. Nhöõng kinh 
nghieäm naøy laø ñau ñôùn. Theo Phaät giaùo, coù boán kinh 
nghieäm chính cuûa loaïi khoå naøy, ñöôïc xem laø neàn taûng 
cuûa ñôøi soáng trong luaân hoài. Ñoù laø caùc noãi khoå veà sinh, 
giaø, beänh vaø cheát (sinh, laõo, beänh, töû). Caâu chuyeän veà 
cuoäc ñôøi cuûa chính ñöùc Phaät ñaõ minh hoïa roõ reät yù nghóa 
cuûa vieäc nhaän bieát nhöõng traïng thaùi naøy laø caùc daïng 
cuûa khoå ñau cuõng nhö taàm quan troïng cuûa söï nhaän bieát 
naøy laø chaát xuùc taùc tinh thaàn cho vieäc möu caàu cöùu 
caùnh. Nhö chuyeän ñöôïc keå laïi, khi coøn laø vò thaùi töû treû 
teân Siddhārtha (Taát-ñaït-ña),4 ñöùc Phaät ñaõ baét gaëp moät 
ngöôøi beänh, moät ngöôøi giaø, vaø moät ngöôøi cheát ñang 
ñöôïc khieâng ñi. AÛnh höôûng cuûa söï muïc kích nhöõng khoå 
ñau naøy roõ raøng ñaõ daãn tôùi vieäc Ngaøi nhaän chaân raèng 
khi chöa thoaùt khoûi quaù trình voâ taän cuûa vieäc sinh ra 
thì con ngöôøi vaãn luoân laø ñoái töôïng cuûa ba daïng khoå 
ñau kia.5 Sau ñoù, hình aûnh cuûa moät vò tu só thoaùt tuïc 

1 Loaïi khoå naøy ñöôïc goïi laø khoå khoå, nghóa laø khoå vì nhöõng söï ñau ñôùn 
tinh thaàn hay theå xaùc. (ND)

2 Loaïi khoå naøy ñöôïc goïi laø hoaïi khoå, nghóa laø khoå vì töù ñaïi trong thaân 
luoân töông khaéc, thöôøng bieán ñoåi ñi daàn choã hoaïi dieät, vaø vì nhöõng gì 
ta öa thích cuõng chòu quy luaät cuûa söï thay ñoåi, hoaïi dieät. (ND)

the second, ‘the suffering of change’, and the third is ‘the 
suffering of conditioning’.

When we talk about the first type, the suffering of 
suffering, we are talking in very conventional terms of 
experiences which we would all identify as suffering. 
These experiences are painful. In Buddhism there are 
four main experiences of this type of suffering which 
are considered to be fundamental to life in samsara: 
the sufferings of birth, sickness, ageing and death. 
The significance of recognizing these states as forms 
of suffering, and the importance of this recognition 
as a catalyst of the spiritual quest, is very strongly 
demonstrated in the Buddha’s own life story. According 
to the story, when he was the young Prince Siddhartha, 
the Buddha is said to have caught sight of a sick person, 
an old person, and a dead person being carried away. 
The impact of seeing this suffering apparently led him 
to the realization that so long as he was not free of the 
infinite process of birth, he would always be subject to 
these other three sufferings. Later, the sight of a spiritual 
aspirant is supposed to have made the Buddha fully 

3 Loaïi khoå naøy ñöôïc goïi laø haønh khoå, nghóa laø khoå vì söï thay ñoåi lieân 
tuïc cuûa moïi thöù, nhaân duyeân sinh dieät, voâ thöôøng vaø bieán ñoåi khoâng 
ngöøng. (ND)

4 Siddhartha, cuõng phieân aâm laø Só-ñaït-ña. (ND)
5 Töùc laø: giaø, beänh vaø cheát. (ND)
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ñöôïc cho laø ñaõ giuùp ñöùc Phaät nhaän bieát raèng ngöôøi ta 
hoaøn toaøn coù theå thoaùt ra khoûi chu kì ñau khoå naøy.1

Vaäy neân Phaät giaùo quan nieäm raèng, khi chuùng ta coøn 
laø ñoái töôïng cuûa tieán trình taùi sinh thì taát caû nhöõng 
daïng khaùc cuûa ñau khoå ñeàu laø heä quaû taát nhieân cuûa 
ñieåm khôûi ñaàu ñoù. Ta coù theå moâ taû ñôøi soáng nhö laø 
söï hieän höõu trong chu kì cuûa söï sinh ra vaø cheát ñi, vaø 
trong khoaûng giöõa hai thôøi ñieåm ñoù, quaû thaät laø coù 
nhieàu noãi khoå ñau khaùc nhau lieân quan ñeán beänh taät 
vaø giaø yeáu.

Caáp ñoä thöù nhì cuûa ñau khoå laø khoå vì söï thay ñoåi, chæ 
ñeán caùc kinh nghieäm ta thöôøng xem laø khoaùi laïc. Tuy 
nhieân, trong thöïc teá, khi chuùng ta vaãn coøn trong traïng 
thaùi chöa giaùc ngoä thì taát caû nhöõng kinh nghieäm vui 
söôùng cuûa ta ñeàu laø caáu nhieãm vaø taát yeáu phaûi mang 
ñeán ñau khoå.

Vì sao Phaät giaùo laïi cho raèng caùc kinh nghieäm coù 
veû nhö vui söôùng thöïc chaát ñeàu laø nhöõng traïng thaùi 
ñau khoå? Vaán ñeà naèm ôû choã laø ta caûm nhaän chuùng nhö 
nhöõng traïng thaùi khoaùi laïc hay vui söôùng chæ vì khi 
so saùnh vôùi nhöõng kinh nghieäm ñau ñôùn thì chuùng coù 
veû laø moät daïng thöùc cuûa söï giaûi thoaùt nheï nhoõm. Tính 
chaát vui thích cuûa chuùng chæ laø töông ñoái. Neáu töï chuùng 
laø caùc traïng thaùi vui thích chaân thaät, thì cuõng gioáng 
nhö caùc kinh nghieäm ñau khoå caøng taêng theâm khi ta 
ñaém saâu vaøo caùc nguyeân do daãn tôùi ñau ñôùn; leõ ra khi 

1 ÔÛ ñaây chæ chu kyø cuûa sinh, giaø, beänh vaø cheát. (ND)

aware that there is a possibility of freedom from this 
cycle of suffering.

So in Buddhism there is an understanding that so 
long as we are subject to the process of rebirth, all other 
forms of suffering are natural consequences of that initial 
starting point. We could characterize our life as being 
within the cycle of birth and death, and sandwiched in 
between these two, as it were, are the various sufferings 
related to illness and ageing.

The second level of suffering, the suffering of 
change, refers to experiences we ordinarily identify as 
pleasurable. However, in reality, as long as we are in 
an unenlightened state, all our joyful experiences are 
tainted and ultimately bring suffering.

Why does Buddhism claim that experiences which 
are apparently pleasurable are ultimately states of 
suffering? The point is that we perceive them as states 
of pleasure or joy only because, in comparison to painful 
experiences, they appear as a form of relief. Their 
pleasurable status is only relative. If they were truly joyful 
states in themselves, then just as painful experiences 
increase the more we indulge in the causes that lead to 
pain, likewise, the more we engage in the causes that 
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chuùng ta caøng chaïy theo nhöõng nguyeân nhaân laøm sinh 
khôûi kinh nghieäm vui thích thì söï vui söôùng hay thích 
thuù phaûi caøng taêng theâm nhö theá. Nhöng thöïc teá laïi 
khoâng phaûi nhö vaäy!

Chaúng haïn, trong cuoäc soáng thöôøng ngaøy, luùc ñöôïc 
aên ngon maëc ñeïp, laïi coù trang söùc loäng laãy... baïn seõ 
caûm thaáy thaät laø tuyeät vôøi trong moät thôøi gian ngaén. 
Khoâng chæ rieâng baïn vui höôûng caûm giaùc thoaû maõn, 
maø khi baïn mang khoe nhöõng vaät sôû höõu cuûa mình 
vôùi ngöôøi khaùc, hoï cuõng chia seû caûm giaùc thoûa maõn ñoù. 
Nhöng roài sau ñoù moät ngaøy, moät tuaàn, hay moät thaùng... 
chính nhöõng thöù ñaõ töøng mang laïi nieàm vui cho baïn 
giôø ñaây coù theå chæ taïo ra söï nhaøm chaùn. Ñoù laø baûn chaát 
cuûa söï vaät – chuùng luoân thay ñoåi. 

Danh voïng maø chuùng ta coù ñöôïc cuõng khoâng khaùc 
gì. Ban ñaàu, baïn coù theå töï nghó raèng “OÀ, toâi thaät haïnh 
phuùc! Giôø ñaây toâi ñang coù danh thôm, toâi noåi tieáng!” 
Nhöng sau moät thôøi gian, nhöõng gì baïn caûm thaáy coù 
theå chæ coøn laø söï nhaøm chaùn vaø khoâng thoûa maõn. 

Söï thay ñoåi gioáng nhö theá cuõng coù theå xaûy ra trong 
tình yeâu hay trong quan heä nam nöõ. Luùc ñaàu, baïn gaàn 
nhö ñieân leân vì söï say meâ, nhöng sau ñoù thì chính söï 
say meâ ñoù coù theå chuyeån thaønh söï caêm haän vaø gaây haán, 
vaø trong tröôøng hôïp toài teä nhaát thaäm chí coù theå daãn 
ñeán aùn maïng. Vì theá, ñoù laø baûn chaát cuûa söï vieäc. Neáu 
baïn quan saùt thaät kyõ thì heát thaûy nhöõng gì toát ñeïp, heát 
thaûy nhöõng gì ta cho laø ñaùng mong muoán, cuoái cuøng 
cuõng ñeàu ñem laïi khoå ñau cho ta.

give rise to pleasurable experience, our pleasure or joy 
should intensify; but this is not the case.

On an everyday level, for example, when you have 
good food, nice clothes, attractive jewellery and so on, 
for a short time you feel really marvellous. Not only do 
you enjoy a feeling of satisfaction, but when you show 
your things to others, they share in it too. But then one 
day passes, one week passes, one month passes, and 
the very same object that once gave you such pleasure 
might simply cause you frustration. That is the nature of 
things - they change. 

The same also applies to fame. At the beginning you 
might think to yourself, ‘Oh! I’m so happy! Now I have a 
good name, I’m famous!’ But after some time, it could be 
that all you feel is frustration and dissatisfaction. 

The same sort of change can happen in friendships 
and in sexual relationships. At the beginning you almost 
go mad with passion, but later that very passion can turn 
to hatred and aggression, and, in the worst cases, even 
lead to murder. So that is the nature of things. If you look 
carefully, everything beautiful and good, everything that 
we consider desirable, brings us suffering in the end.
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Cuoái cuøng, chuùng ta ñeà caäp ñeán loaïi khoå thöù ba, ñau 
khoå vì duyeân sinh. Ñieàu naøy gôïi leân moät caâu hoûi quan 
troïng: Taïi sao ñaây laïi laø baûn chaát cuûa söï vaät? Caâu traû 
lôøi laø: Vì heát thaûy nhöõng gì xaûy ra trong voøng luaân hoài 
ñeàu do nôi voâ minh. Döôùi söï aûnh höôûng hay chi phoái 
cuûa voâ minh thì khoâng theå coù moät traïng thaùi haïnh 
phuùc vónh cöûu. Bao giôø cuõng coù nhöõng khoù khaên hay 
raéc roái naøo ñoù xaûy ra. Khi ta coøn trong voøng thoáng trò 
cuûa voâ minh, töùc laø nhaän thöùc cuûa ta coù neàn taûng sai 
laàm hay laãn loän veà baûn chaát cuûa söï vaät, thì khoå ñau 
vaãn coøn tieáp noái nhau xuaát hieän, töïa nhö caùc laøn soùng 
treân maët nuôùc.

Vì theá, caáp ñoä thöù ba cuûa ñau khoå chæ ñeán moät söï 
thaät khoâng che ñaäy trong ñôøi soáng meâ laàm cuûa chuùng 
ta, moät ñôøi soáng chòu aûnh höôûng cuûa söï nhaàm laãn veà cô 
baûn vaø cuûa caùc nghieäp baát thieän do söï nhaàm laãn gaây ra. 
Sôû dó ta goïi loaïi khoå naøy laø khoå vì duyeân sinh laø vì ñôøi 
soáng trong traïng thaùi khoå naøy khoâng chæ laø neàn taûng 
cuûa caùc kinh nghieäm ñau ñôùn trong kieáp naøy, maø coøn 
laø neàn taûng cho caùc nhaân duyeân cuûa söï ñau khoå trong 
töông lai.

Trong caû hai taùc phaåm Chuù giaûi Taäp löôïng luaän (Prama-
navarttika) cuûa Dharmakirti vaø Trung ñaïo töù baùch 
keä tuïng (Chatuhshatakashastrakarika) cuûa Aryadeva 
(Thaùnh Thieân)1 ñeàu coù chæ ra moät phöông caùch höõu ích 
ñeå xem xeùt caáp ñoä thöù ba cuûa khoå, vaø giuùp ta hieåu saâu 

1 Coù saùch dòch laø Thaùnh Ñeà Baø. (ND)

Finally, we come to the third type of suffering, the 
suffering of conditioning. This addresses the main 
question: why is this the nature of things? The answer 
is, because everything that happens in samsara is 
due to ignorance. Under the influence or control of 
ignorance, there is no possibility of a permanent state of 
happiness. Some kind of trouble, some kind of problem, 
always arises. So long as we remain under the power 
of ignorance, that is, our fundamental misapprehension 
or confusion about the nature of things, then sufferings 
come one after another, like ripples on water.

The third level of suffering, therefore, refers to 
the bare fact of our unenlightened existence, which is 
under the influence of this fundamental confusion and 
of the negative karmas to which confusion gives rise. 
The reason it is called the suffering of conditioning is 
because this state of existence serves as the basis not 
only for painful experiences in this life, but also for the 
causes and conditions of suffering in the future.

Dharmakirti’s Commentary on the Compendium of 
Valid Cognition (Pramanavarttika) and Aryadeva’s Four 
Hundred Verses on the Middle Way (Chatuhshata-
kashastrakarika) both offer a useful way of looking at this 
third level of suffering, and help deepen our understanding 
of it. Both works lay the emphasis on reflecting upon 
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hôn veà noù. Caû hai taùc phaåm naøy ñeàu nhaán maïnh vaøo 
vieäc quaùn chieáu möùc ñoä vi teá cuûa baûn chaát voâ thöôøng, 
ngaén nguûi cuûa thöïc taïi.

Ñieàu quan troïng phaûi luoân ghi nhôù laø coù hai taàng yù 
nghóa ôû ñaây. Ngöôøi ta coù theå hieåu tính voâ thöôøng qua 
caùch maø moät söï vieäc naøo ñoù khôûi leân, toàn taïi trong moät 
thôøi gian, vaø roài bieán maát. Möùc ñoä voâ thöôøng naøy coù 
theå hieåu ñöôïc khaù deã daøng. Ta neân noùi theâm raèng, ôû 
möùc ñoä naøy söï tan raõ cuûa moät söï vaät naøo ñoù ñoøi hoûi moät 
trôï duyeân coù taùc ñoäng nhö laø chaát xuùc taùc ñeå phaù huûy 
söï töông tuïc cuûa noù. 

Tuy nhieân, coøn coù moät caùch hieåu thöù hai vi teá hôn veà 
tính taïm thôøi. Töø caùch nhìn vi teá hôn naøy thì tieán trình 
thay ñoåi roõ reät maø ta vöøa moâ taû treân chæ laø heä quaû cuûa 
moät tieán trình thay ñoåi tieàm aån vaø naêng ñoäng saâu xa 
hôn. ÔÛ moät möùc ñoä saâu hôn, moïi thöù ñeàu lieân tuïc thay 
ñoåi trong töøng saùt-na1. Tieán trình thay ñoåi ngaén nguûi 
naøy khoâng do nôi moät trôï duyeân khôûi leân ñeå phaù huûy 
moät söï vaät naøo ñoù, maø ñuùng hôn thì nguyeân nhaân ñaõ 
daãn ñeán söï hình thaønh cuûa moät söï vaät cuõng chính laø 
nguyeân nhaân huûy hoaïi noù. Noùi caùch khaùc, trong nguyeân 
nhaân sinh khôûi cuûa söï vaät ñaõ haøm chöùa nguyeân nhaân 
huûy dieät noù.

Vì theá, tính chaát taïm thôøi cuûa söï vaät neân ñöôïc hieåu 
theo hai caùch. Caùch hieåu thöù nhaát bao goàm caû ba thôøi 

1 Saùt-na laø ñôn vò thôøi gian raát ngaén, thöôøng chæ ñöôïc duøng vôùi yù nghóa 
töôïng tröng. (ND)

the subtle level of the transient, impermanent nature of 
reality.

It is important to bear in mind that there are two levels 
of meaning here. One can understand impermanence 
in terms of how something arises, stays for a while, 
and then disappears. This level of impermanence 
can be understood quite easily. We should add that 
on this level, the dissolution of something requires a 
secondary condition which acts as a catalyst to destroy 
its continuity. 

However, there is also a second, more subtle 
understanding of transience. From this more subtle 
perspective, the obvious process of change we have just 
described is merely the effect of a deeper, underlying and 
dynamic process of change. At a deeper level, everything 
is changing from moment to moment, constantly. This 
process of momentary change is not due to a secondary 
condition that arises to destroy something, but rather the 
very cause that led a thing to arise is also the cause of its 
destruction. In other words, within the cause of its origin 
lies the cause of its cessation. 

Momentariness should thus be understood in two 
ways. First, in terms of the three moments of existence 



120 Töù dieäu ñeá 121The Four Noble Truths

ñieåm hieän höõu cuûa baát kyø moät thöïc theå naøo – trong 
thôøi ñieåm thöù nhaát, noù sinh khôûi; trong thôøi ñieåm thöù 
hai, noù toàn taïi, trong thôøi ñieåm thöù ba, noù tan raõ. Caùch 
hieåu thöù nhì laø tính chaát taïm thôøi trong chính moãi thôøi 
ñieåm. Moät thôøi ñieåm khoâng bao giôø ñöùng yeân; ngay khi 
vöøa khôûi leân noù ñaõ luoân chuyeån ñoäng veà höôùng söï tan 
raõ cuûa chính noù.

Vì moïi söï vaät ñeàu sinh khôûi troïn veïn ngay töø luùc 
baét ñaàu, neân söï ra ñôøi cuûa söï vaät hieän höõu cuøng luùc vôùi 
maàm moáng hoaëc tieàm naêng cuûa söï tan raõ. Veà phöông 
dieän naøy, ngöôøi ta coù theå noùi raèng söï dieät maát cuûa 
chuùng khoâng phuï thuoäc vaøo baát kyø moät trôï duyeân naøo 
khaùc. Do ñoù, trong giaùo lyù nhaø Phaät, taát caû hieän töôïng 
ñeàu ñöôïc xem laø “y tha”,1 coù nghóa laø, moãi hieän töôïng 
ñeàu phaûi chòu söï chi phoái cuûa caùc nguyeân nhaân taïo ra 
chuùng.

Moät khi ñaõ phaùt trieån ñöôïc söï hieåu bieát veà baûn chaát 
taïm thôøi cuûa hieän töôïng, baïn coù theå vaän duïng nhöõng 
hieåu bieát veà khoå ñau (duḥkha) vaøo trong boái caûnh naøy, 
vaø quaùn chieáu ñôøi soáng cuûa baïn nhö laø moät chuùng sinh 
trong coõi luaân hoài naøy. Baïn bieát raèng, vì theá giôùi hieän 
höõu nhö laø keát quaû caùc nhaân duyeân cuûa chính noù, neân 
noù cuõng phaûi tuaân theo nguyeân lyù “y tha”. Noùi caùch 
khaùc, noù phaûi chòu söï chi phoái cuûa caùc tieán trình laø 
nguyeân nhaân daãn tôùi söï sinh khôûi cuûa noù. Nhöng trong 
voøng luaân hoài thì nhöõng nguyeân nhaân maø ta ñang ñeà 

1 Dòch töø chöõ “other-powered”. Hieåu theo saùt nghóa laø phuï thuoäc 
vaøo nguoàn löïc töø beân ngoaøi, khoâng theå töï vaän haønh (baát töï haønh). 
Tuy nhieân, yù nghóa naøy cuõng khoâng ra ngoaøi khaùi nieäm “phuï

of any entity - in the first instant, it arises; in the second 
instant, it stays; in the third instant, it dissolves. Second, 
in terms of each instant itself. An instant is not static; as 
soon as it arises, it moves towards its own cessation.

Since everything arises complete from the outset, the 
birth of things comes together with the seed or potential 
for their dissolution. In this respect, one could say that 
their cessation does not depend on any secondary, 
further condition. Therefore, in Buddhism, all phenomena 
are said to be ‘other-powered’, that is, they are under the 
control of their causes. 

Once you have developed this understanding of the 
transient nature of phenomena, you are able to situate 
the understanding you have of duhkha within that 
context, and reflect upon your life as an individual in this 
samsaric world. You know that since the world has come 
into being as a result of its own causes and conditions, 
it too must be other-powered. In other words, it must be 
under the control of the causal processes that led to its 
arising. However, in the context of samsara, the causes 
that we are referring to here are nothing other than our 

thuoäc vaøo caùi khaùc” (y tha). Nguyeân lyù y tha khôûi phaùt bieåu raèng: Taát 
caû moïi söï vaät, hieän töôïng ñeàu phuï thuoäc vaøo nhöõng söï vaät, hieän töôïng 
khaùc ñeå sinh khôûi. Vaø do ñoù, cuõng laø phuï thuoäc vaøo nhöõng söï vaät, hieän 
töôïng khaùc ñeå vaän haønh, toàn taïi. Chuùng toâi choïn dòch baèng töø naøy vì 
ñaây laø khaùi nieäm ñaõ quen thuoäc vôùi haàu heát nhöõng ngöôøi hoïc Phaät.(ND)
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caäp ñeán ôû ñaây khoâng gì khaùc hôn maø chính laø söï nhaàm 
laãn veà baûn chaát söï vaät, hay voâ minh (tieáng Taây Taïng 
laø marigpa) vaø caùc traïng thaùi sai laàm do söï nhaàm laãn 
ñoù laøm sinh khôûi. Chuùng ta bieát raèng, khi ta vaãn coøn 
chòu söï khoáng cheá cuûa söï nhaàm laãn veà baûn chaát naøy 
thì khoâng theå coù nieàm vui hay haïnh phuùc daøi laâu. Dó 
nhieân, trong Tam giôùi cuõng coù nhöõng traïng thaùi so ra 
laø vui thích hôn caùc traïng thaùi khaùc. Nhöng khi ta coøn 
trong voøng luaân hoài, baát keå laø ôû trong Duïc giôùi, Saéc 
giôùi hay Voâ saéc giôùi, thì vaãn khoâng coù ñieàu kieän cho 
haïnh phuùc laâu beàn. Xeùt ñeán cuøng thì chuùng ta luoân ôû 
trong traïng thaùi khoå ñau (duḥkha). Ñaây laø yù nghóa cuûa 
loaïi khoå thöù ba.

VOÂ MINH

Voâ minh hay söï nhaàm laãn, trong Phaïn ngöõ laø avidyā, 
coù nghóa ñen laø “khoâng hieåu bieát”. Coù nhieàu caùch dieãn 
dòch yù nghóa chöõ avidyā, tuøy theo caùc tröôøng phaùi trieát 
hoïc vaø quan ñieåm khaùc nhau cuûa hoï veà giaùo lyù neàn taûng 
voâ ngaõ (anātman) cuûa Phaät giaùo. Maëc duø theá, yù nghóa 
chung nhaát ñoái vôùi moïi tröôøng phaùi laø söï meâ muoäi cô 
baûn veà coäi nguoàn hieän höõu cuûa chuùng ta. Nguyeân do cuûa 
ñieàu naøy töông ñoái ñôn giaûn. Baèng vaøo kinh nghieäm töï 
thaân, taát caû chuùng ta ñeàu bieát raèng nhöõng gì ta khao 
khaùt saâu xa muoán ñaït tôùi laø haïnh phuùc vaø nhöõng gì ta 
coá söùc traùnh neù laø khoå ñau. Vaäy maø nhöõng haønh vi, 
caùch öùng xöû cuûa ta chæ laøm taêng theâm khoå ñau, khoâng 
ñem laïi nieàm vui vaø haïnh phuùc laâu daøi maø ta theo ñuoåi. 

fundamental confusion or ignorance (marigpa in Tibetan), 
and the delusory states to which confusion gives rise. 
We know that so long as we are under the domination of 
this fundamental confusion, there is no room for lasting 
joy or happiness. Of course, within the Three Realms 
there are states which are comparatively more joyful than 
others. However, so long as we remain within samsara, 
whether in the form Realm, the Formless Realm or the 
Desire Realm, there is no scope for joy to be lasting. In 
the final analysis, we are in a state of duhkha. This is the 
meaning of the third type of suffering.

IGNORANCE

The Sanskrit word for ignorance or confusion is 
avidya, which literally means ‘not knowing’. There 
are several interpretations of what is meant by avidya 
according to the different philosophical schools and their 
various views of the fundamental Buddhist doctrine of 
anatman or no-self. However, the general meaning that is 
common to all the schools is an understanding that there 
lies a fundamental ignorance at the root of our existence. 
The reason for this is quite simple. We all know from 
personal experience that what we deeply aspire to gain 
is happiness and what we try to avoid is suffering. Yet 
our actions and our behaviour only lead to more suffering 
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Ñieàu naøy chaéc chaén coù nghóa laø ta ñang hoaït ñoäng 
trong khuoân khoå cuûa voâ minh, vaø cuõng cho thaáy chuùng 
ta ñang traûi qua söï meâ laàm cô baûn ngay töø trong coäi goác 
cuûa ñôøi soáng nhö theá naøo.

Theo giaùo lyù truyeàn thoáng cuûa ñaïo Phaät, coù moät 
caùch ñeå quaùn chieáu baûn chaát cuûa khoå ñau (duḥkha) laø 
quaùn chieáu nhöõng noãi khoå phaûi chòu ñöïng trong moãi 
caûnh giôùi cuûa saùu neûo luaân hoài.1 Saùu neûo naøy bao goàm 
ñòa nguïc, suùc sinh, ngaï quyû... Ñoái vôùi moät soá ngöôøi, 
nhöõng quaùn chieáu nhö vaäy coù theå thoâi thuùc hoï phaùt 
trieån saâu saéc hôn nieàm khao khaùt ñöôïc thoaùt khoûi khoå 
ñau. Nhöng ñoái vôùi nhieàu ngöôøi khaùc, trong ñoù coù caû 
chính toâi, thì söï quaùn chieáu nhöõng khoå ñau cuûa chính 
con ngöôøi coù theå laø hieäu quaû hôn. Cho duø ñaïo Phaät coù 
daïy raèng cuoäc soáng con ngöôøi laø moät daïng tích cöïc nhaát 
trong moïi daïng soáng, vì con ngöôøi coù tieàm naêng ñaït tôùi 
söï giaùc ngoä hoaøn toaøn, nhöng khoâng phaûi bao giôø con 
ngöôøi cuõng ñöôïc haïnh phuùc. Chuùng ta taát yeáu phaûi chòu 
ñöïng nhöõng noãi khoå sinh, giaø, beänh, cheát. Hôn nöõa, khi 
ngöôøi ta quaùn chieáu söï thaät laø ñôøi soáng naøy bò quy ñònh 
vaø khoáng cheá bôûi söï meâ laàm vaø caùc caûm xuùc, tö töôûng 
sai laàm khôûi leân töø söï meâ laàm ñoù, thì ñoái vôùi moät ngöôøi 

1 Saùu neûo luaân hoài (luïc ñaïo - ) laø saùu caûnh giôùi maø taát caû chuùng 
sinh tuøy theo nghieäp löïc phaûi taùi sinh vaøo. (ND) Theo Phaät giaùo Taây 
Taïng thì moãi caûnh giôùi naøy chòu söï khoáng cheá maïnh nhaát cuûa moät taâm 
nieäm xaáu cuï theå. Ñoù laø: caûnh giôùi ñòa nguïc (taâm saân haän), caûnh giôùi 
suùc sinh (taâm ngu si), caûnh giôùi ngaï quyû (taâm keo laän), caûnh giôùi loaøi 
ngöôøi (taâm tham duïc), caûnh giôùi A-tu-la (taâm ghen tò), vaø caûnh giôùi chö 
thieân (taâm kieâu maïn).

and not to the lasting joy and happiness that we seek. 
This must surely mean that we are operating within the 
framework of ignorance. This is how we experience the 
fundamental confusion at the root of our life.

One way to reflect on the nature of duhkha, according 
to the traditional Buddhist teachings, is to reflect on the 
sufferings endured in each of the six ‘realms’ of the 
samsaric world system.1 These include the hell realms, 
the animal realm, the realm of pretas or hungry ghosts, 
and so on. For some people, such reflections may spur 
them to deepen their quest for freedom from suffering. 
However, for many other people, including myself, it can 
be more effective to reflect on our own human suffering. 
Although Buddhism teaches that human life is one of the 
most positive of all forms of life, since human beings have 
the potential to gain perfect enlightenment, it is not always 
that joyful. We are subject to the unavoidable sufferings of 
birth, death, ageing and sickness. In addition, when one 
reflects on the fact that life is conditioned and dominated 
by confusion, and the delusory emotions and thoughts to 
which confusion gives rise, then for someone like myself 

1 According to Tibetan Buddhism there are six realms in samsara, each 
dominated by a particular mental poison. They are: the hell realms 
(anger), the animal realm (ignorance), the realm of pretas or hungry 
ghosts (miserliness), the human realm (desire), the demi-god or Asura 
realm (jealousy), and the god realm (pride).
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nhö toâi, söï nhaän bieát ñöôïc ñieàu naøy döôøng nhö hieäu quaû 
hôn nhieàu so vôùi vieäc suy tö veà nhöõng ñau khoå trong 
caùc caûnh giôùi khaùc.

Nhö ñaõ noùi tröôùc ñaây, kinh ñieån Phaät giaùo coù moâ taû 
quaù trình nhaân quaû maø thoâng qua ñoù voâ minh laøm sinh 
khôûi caùc haønh vi taùc yù, roài ñeán löôït caùc taùc yù naøy laïi 
laøm sinh khôûi moät ñôøi soáng trong theá giôùi luaân hoài, vaø 
cöù tieáp tuïc theá, theo nhö 12 maét xích trong chuoãi duyeân 
sinh (Thaäp nhò nhaân duyeân). Veà ñieåm naøy ñöùc Phaät 
ñöa ra ba nhaän xeùt. Ngaøi noùi:

“Vì caùi naøy coù, cho neân caùi kia coù. Vì caùi naøy sinh, 
cho neân caùi kia sinh. Vì coù caên baûn voâ minh neân môùi coù 
caùc haønh ñoäng taùc yù.”1

Khi luaän giaûi veà ba phaùt bieåu treân, ngaøi Asaṅga giaûi 
thích trong A-tì-ñaït-ma taäp luaän raèng coù ba ñieàu kieän 
caàn thieát cho söï sinh khôûi cuûa baát cöù söï vaät naøo, vaø toâi 
cho raèng söï hieåu bieát caùc ñieàu naøy laø höõu ích ôû ñaây. 

Vì caùi naøy coù, cho neân caùi kia coù
Ngaøi Asaṅga giaûi thích taàm quan troïng cuûa phaùt bieåu 

ñaàu tieân laø taát caû moïi hieän töôïng sinh khôûi vì chuùng 
coù caùc nguyeân nhaân. Coù theå noùi raèng, coù moät chuoãi 

1 Lôøi daïy naøy coù theå tìm thaáy trong kinh Trung A Haøm I (trang 262, Pali 
Text Society) vaø Trung Boä Kinh III (trang 43, Pali Text Society), vaø kinh 
Taïp A Haøm II (trang 28, Pali Text Society). 

it seems much more effective to recognize this than to 
think about the sufferings of other realms.

As I mentioned before, the Buddhist scriptures 
describe the causal process through which ignorance 
gives rise to volitional acts, which in turn give rise to a 
birth in one of the samsaric worlds, and so on, as the 
Twelve Links in the Chain of Dependent Origination. On 
this, Buddha made three observations. He said that:

“Because there is this, that ensues. Because this 
came into being, that came into being. Because there 
is fundamental ignorance, volitional acts come into 
being.”1

When commenting upon these three statements, 
 explains in the Compendium of Knowledge that 

Three Conditions are necessary for anything to arise, 
and I think an understanding of these would be useful 
here.

Because there is this, that ensues

 explained that the significance of the first 
statement is that all phenomena come into being because 
they have causes. One could say there is an infinite 

1 This statement can be found in Majjhima Nikaya I (p. 262, Pali Text 
Society] and Majjhima III (p. 43, Pali Text Society) and Samyutta 
Nikaya II (p. 28, Pali Text Society).
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nhaân quaû keùo daøi voâ haïn vaø khoâng coù veû gì laø coù moät 
nguyeân nhaân ñaàu tieân hay moät thôøi ñieåm “baét ñaàu” ñeå 
töø ñoù moïi thöù sinh khôûi. Ngaøi Asaṅga noùi ñeán nhaän xeùt 
ñoù nhö laø ñieàu kieän veà söï hieän höõu cuûa moät nguyeân 
nhaân.

Vì caùi naøy sinh, cho neân caùi kia sinh
Luaän giaûi veà meänh ñeà thöù hai, ngaøi Asaṅga ñöa ra 

ñieàu maø Ngaøi goïi laø ñieàu kieän veà tính voâ thöôøng. YÙ 
nghóa cuûa ñieàu naøy laø: chæ rieâng söï hieän höõu cuûa moät söï 
vaät naøo ñoù laø chöa ñuû ñeå taïo ra moät haäu quaû. Ñeå moät 
söï vaät coù ñöôïc khaû naêng taïo ra moät haäu quaû thì töï noù 
phaûi laø ñoái töôïng cuûa nhaân quaû, hay noùi caùch khaùc, töï 
noù phaûi ñöôïc sinh khôûi nhö laø keát quaû cuûa caùc nguyeân 
nhaân khaùc. Töø ñoù chuùng ta coù moät chuoãi voâ haïn caùc 
nguyeân nhaân. Vì theá, chæ rieâng söï hieän höõu khoâng laøm 
sinh khôûi caùc haäu quaû; moät nguyeân nhaân khoâng chæ 
hieän höõu maø coøn phaûi mang tính voâ thöôøng vaø laø ñoái 
töôïng cuûa nhaân quaû.

Vì coù caên baûn voâ minh neân môùi coù caùc haønh ñoäng taùc yù
Giaûi thích cuûa ngaøi Asaṅga veà ñieàu naøy ñeà caäp theâm 

moät tieâu chuaån caàn thieát ñeå moät nguyeân nhaân taïo ra 
ñöôïc haäu quaû. Ngaøi goïi ñoù laø ñieàu kieän veà tieàm naêng. 
Theo ñoù, söï hieän höõu cuûa moät nguyeân nhaân mang tính 
voâ thöôøng vaãn chöa ñuû ñeå taïo ra moät keát quaû cuï theå. 
Khoâng phaûi moïi thöù ñeàu coù theå taïo ra moïi thöù hay baát 

causal chain. It is not as if there were a first cause, or a 
‘beginning’ point in time, from which everything arose. 

 referred to that observation as the Condition of 
the Existence of a Cause.

Because this came into being, that came into being

When commenting on the second statement,  
introduced what he called the Condition of Impermanence. 
The meaning of this is that the mere fact that something 
exists is not sufficient for it to produce an effect. For 
something to have the potential to produce an effect, it 
must itself be subject to causation; in other words, it must 
come into being itself as a result of other causes. Hence 
we have an infinity of causes. So mere existence alone 
does not give rise to consequences, a cause should not 
only exist, it should also be impermanent and subject to 
causation.

Because there is fundamental ignorance, volitional 
acts come into being

’s comment on this mentions a further 
qualification that is needed for a cause to produce an 
effect, which he calls the Condition of Potentiality. The 
idea is that it is not sufficient for a cause to exist and to 
be impermanent for it to produce a particular result. It is 
not the case that everything can produce everything or 
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kyø thöù gì. Phaûi coù moái töông quan töï nhieân naøo ñoù 
giöõa moät nguyeân nhaân vaø keát quaû cuûa noù. Chaúng haïn, 
vì baûn chaát cuoäc soáng cuûa chuùng ta laø ñau khoå neân ta 
mong caàu haïnh phuùc, nhöng do nôi voâ minh ta laïi taïo 
ra theâm nhieàu ñau khoå hôn cho chính mình, vaø ñieàu 
naøy do nôi ñau khoå laø goác reã cuoäc soáng cuûa ta. Do ñoù, 
keát quaû ta ñaït ñöôïc laø coù töông quan vôùi nguyeân nhaân 
cuûa noù.

Vaäy, noùi toùm laïi, coù ba ñieàu kieän caàn cho moät söï 
vieäc baát kyø sinh khôûi laø: söï hieän höõu cuûa moät nguyeân 
nhaân, noù mang tính voâ thöôøng, vaø noù töông quan vôùi 
keát quaû.

Trong quan ñieåm naøy, ta neân hieåu nhö theá naøo veà 
moái quan heä nhaân quaû, chaúng haïn, giöõa voâ minh vaø caùc 
haønh vi taùc yù? Noùi chung, Phaät giaùo theo khuynh höôùng 
phaân tích chaët cheõ caùc quan heä nhaân quaû, vaø trong kinh 
ñieån coù nhieàu choã ñeà caäp ñeán caùc loaïi nhaân duyeân khaùc 
nhau. Tuy nhieân, chuû yeáu coù hai loaïi nguyeân nhaân, moät 
loaïi laø nguyeân nhaân vaät chaát hay chính yeáu, vaø loaïi kia 
laø nguyeân nhaân goùp phaàn. Nguyeân nhaân vaät chaát coù 
nghóa laø loaïi chaát lieäu ñöôïc chuyeån thaønh haäu quaû, vaäy 
neân ta coù theå noùi tôùi, chaúng haïn, veà moät doøng vaät chaát 
töông tuïc cuûa moät thöïc theå vaät lyù. Coù nhieàu nhaân toá 
khaùc caàn thieát ñeå moät nguyeân nhaân chuyeån sang thaønh 
keát quaû cuûa noù, vaø nhöõng nhaân toá naøy ñöôïc goïi laø caùc 
nguyeân nhaân goùp phaàn.

Theâm nöõa, coøn coù nhöõng caùch thöùc khaùc nhau qua ñoù 
caùc ñieàu kieän coù theå aûnh höôûng tôùi moät keát quaû. Nhöõng 

anything. There must be some kind of natural correlation 
between a cause and its effect. For example, because 
the nature of our life is suffering we desire happiness, yet 
out of ignorance we create more suffering for ourselves, 
and this is because suffering is the root of our life. The 
result we obtain thus correlates with its cause.

So to summarize, three conditions are necessary 
for anything to arise: a cause should exist, it should be 
impermanent, and it should correlate with the effect.

In view of this, how should we understand the causal 
relationship between, say, ignorance and volitional 
acts? Buddhism pursues a rigorous analysis of causal 
relationships in general, and the scriptures contain 
many discussions on the different types of causes and 
conditions. However, there are principally two types of 
cause; one is known as the material or substantial cause, 
and the other as the contributory cause. By material 
cause we mean the very stuff that turns into the effect, 
so we can talk for example about the physical continuum 
of a physical entity. Many other factors are necessary to 
allow the transition to take place between a cause and 
its effect, and these are called the contributory causes.

Furthermore, there are different ways in which 
conditions can effect a result. These have more to do 
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ñieàu naøy lieân quan nhieàu hôn tôùi hoaït ñoäng phöùc taïp 
cuûa taâm thöùc. Trong kinh ñieån xaùc ñònh coù naêm loaïi 
ñieàu kieän (nguõ uaån),1 chaúng haïn nhö laø ñieàu kieän khaùch 
quan, töùc laø ñoái töôïng cuûa nhaän thöùc; caùc cô quan caûm 
thuï maø töø ñoù khôûi leân nhaän thöùc caûm giaùc; hay ñieàu 
kieän daãn khôûi, töùc laø doøng töông tuïc cuûa taâm thöùc ngay 
tröôùc ñoù... vaø vaân vaân. Nhö vaäy, baïn coù theå thaáy söï lyù 
giaûi cuûa Phaät giaùo veà nhaân quaû laø raát phöùc taïp.

Haõy laáy moät thí duï veà löûa. Nguyeân nhaân vaät chaát cuûa 
löûa laø gì? Ta coù theå noùi ñoù laø khaû naêng tieàm taøng beân 
trong chaát ñoát ñöôïc duøng ñeå taïo ra löûa, chaát naøy sau 
ñoù trôû thaønh löûa. Trong tröôøng hôïp yù thöùc thì vaán ñeà 
phöùc taïp hôn. Chaúng haïn, roõ raøng laø ta caàn coù caùc giaùc 
quan baèng theå chaát ñeå coù caùc caûm giaùc. Dó nhieân, cô 
sôû theå chaát cuûa yù thöùc cuõng seõ bao goàm heä thoáng thaàn 
kinh, maëc duø trong caùc kinh vaên Phaät giaùo coå ñieån haàu 
nhö khoâng ñeà caäp ñeán ñieàu naøy, vaø coù leõ ñaây laø ñieàu 
caàn ñöôïc boå sung vaøo caùc lyù thuyeát Phaät giaùo veà phaàn 
nhaän thöùc vaø taâm lyù. Tuy nhieân, nguyeân nhaân chính 
yeáu cuûa yù thöùc haún khoâng phaûi laø nhöõng thöïc theå vaät 
lyù naøy. Noù phaûi ñöôïc hieåu theo söï töông tuïc cuûa chính 
noù, duø laø ôû daïng tieàm taøng hay moät khuynh höôùng, hay 

1 Nguõ uaån bao goàm: saéc – ñoái töôïng cuûa caùc giaùc quan; thoï – caùc loaïi tri 
giaùc vaø caûm xuùc; töôûng: – yù thöùc bao goàm saùu loaïi saéc, thinh, höông, 
vò, xuùc, vaø nhöõng aán töôïng tinh thaàn; haønh – nhöõng hoaït ñoäng taâm lyù 
sau khi coù töôûng bao goàm khaùi nieäm hay haønh ñoäng nhö chuù yù, ñaùnh 
giaù, vui thích, gheùt boû, quyeát taâm, tænh giaùc...; vaø thöùc – caùc nhaän thöùc 
töông öùng naûy sinh töø maét, tai, muõi, löôõi, thaân, yù. (ND)

with the complex functioning of the mind. The scriptures 
identify five types of condition, such as the objective 
condition, which refers to the object of perception; the 
sensory organs that give rise to sensory perception; the 
immediately preceding condition, which is the earlier 
continuum of your consciousness; and so on. So you 
can see that the Buddhist understanding of causation is 
highly complex.

Let us take the example of fire. What would the 
material cause of fire be? We could say that a potential 
exists within the fuel that is used to make a fire, which 
then becomes the fire. In the case of consciousness, 
the issue is more complex. For example, it is obvious 
that we need the physical sensory organs for sensory 
perceptions to take place. Of course, the physical basis 
of consciousness would also include the nervous system, 
although in the classic Buddhist scriptures there is hardly 
any discussion of this, and it is perhaps something that 
needs to be added to Buddhist theories of epistemology 
and psychology. However, the substantial cause of 
consciousness would not be these physical entities. It 
has to be understood in terms of its own continuum, be it 
in the form of a potential or propensity or whatever. This 
is a very difficult topic, but perhaps we can say that the 
substantial cause of consciousness can be understood 
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baát kyø daïng naøo khaùc. Ñaây laø ñeà taøi raát khoù, nhöng coù 
leõ ta coù theå noùi raèng nguyeân nhaân chính yeáu cuûa thöùc 
coù theå ñöôïc hieåu nhö laø doøng töông tuïc cuûa thöùc vi teá, 
maëc duø ta neân caån thaän khoâng döøng laïi ôû choã nguï yù 
raèng nguyeân nhaân vaät chaát cuûa baát kyø vaät naøo cuõng 
hoaøn toaøn gioáng heät nhö baûn thaân vaät ñoù. Nhaän thöùc 
naøy khoâng ñöùng vöõng ñöôïc. Chaúng haïn, ta khoâng theå 
duy trì quan ñieåm cho raèng nhöõng nguyeân nhaân chính 
yeáu cuûa caùc caûm giaùc luoân laø caùc caûm giaùc, vì caùc thöùc 
caûm thuï thuoäc veà nhöõng caáp ñoä thoâ cuûa taâm thöùc vaø 
phuï thuoäc vaøo caùc giaùc quan cuûa moãi ngöôøi, trong khi 
ñoù doøng taâm thöùc töông tuïc neân ñöôïc hieåu ôû caáp ñoä thöùc 
vi teá. Do vaäy, coù leõ ta neân noùi raèng caùc nguyeân nhaân 
chính yeáu cuûa thöùc toàn taïi ôû daïng tieàm taøng thì ñuùng 
hôn laø nhöõng traïng thaùi nhaän thöùc thöïc söï.

YÙ THÖÙC

Khi noùi ñeán yù thöùc, hay “shes pa” trong tieáng Taây 
Taïng, ta khoâng noùi veà moät thöïc theå nguyeân khoái vaø 
ñôn ñoäc, rieâng leû “ôû beân ngoaøi”; maø taát nhieân laø ta ñang 
ñeà caäp ñeán phaàn yù thöùc tinh thaàn maø theo taâm lyù hoïc 
Phaät giaùo goïi laø thöùc thöù saùu.1

1 Taâm lyù hoïc Phaät giaùo döïa treân quaù trình nhaän thöùc töø saùu naêng löïc 
nhaän thöùc: thaáy, nghe, ngöûi, neám, sôø chaïm, vaø suy nghó. Moãi naêng löïc 
lieân quan ñeán moät giaùc quan (maét, tai, muõi, löôõi, thaân, vaø yù) cuøng vôùi 
moät thöùc nhaän bieát hoaït ñoäng ñaëc bieät töông öùng vôùi giaùc quan ñoù. Vì 
theá, coù caû thaûy saùu thöùc nhaän bieát, thöùc thöù saùu laø yù thöùc, hay nhaän 
thöùc tinh thaàn. 

as the continuum of the subtle consciousness, although 
we should be careful not to end up in a position which 
implies that the material cause of anything is exactly 
the same as the thing itself. This would be untenable. 
We cannot maintain the position, for instance, that the 
substantial causes of sensory perceptions are always 
sensory perceptions, because sensory consciousnesses 
are gross levels of consciousness and are contingent 
on the physical organs of the individual, whereas the 
continuum should be understood on the level of the 
subtle consciousness. So perhaps we could say that 
the substantial causes of consciousness are present in 
the form of a potential rather than as actual conscious 
states.

CONSCIOUSNESS

When we talk about consciousness, or shes pa 
in Tibetan, we are not talking about a single, unitary, 
monolithic entity that is ‘out there’. We are referring, of 
course, to the mental consciousness which is the sixth 
consciousness according to Buddhist psychology.1 

1 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, mind) and to a consciousness 
which functions specifically with that organ. There are thus six sense 
consciousnesses, the sixth one being the mental consciousness.
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Noùi chung, khi chuùng ta coá nhaän roõ taâm mình thoâng 
qua söï töï quaùn chieáu noäi taâm, ta seõ thaáy raèng taâm thöùc 
luoân coù khuynh höôùng bò chi phoái bôûi caùc yù nghó taûn 
maïn hoaëc bôûi caùc caûm giaùc, caûm xuùc. Vì theá, ta haõy thöû 
khaûo saùt xem caùc caûm xuùc vaø yù nghó taûn maïn ñaõ khôûi 
leân trong taâm thöùc nhö theá naøo.

Dó nhieân laø caùc caûm xuùc coù theå ñöôïc xem xeùt trong 
moái quan heä vôùi hai chieàu khaùc nhau cuûa thöïc taïi. Ta 
coù theå chæ ñôn thuaàn noùi veà chuùng ôû caáp ñoä lyù tính, nhö 
laø caùc caûm giaùc. Nhöng khi ta coá nhaän hieåu caùc caûm 
xuùc veà maët nhaän thöùc tinh thaàn thì vaán ñeà seõ phöùc taïp 
hôn nhieàu. Vaø cho duø maëc nhieân chaáp nhaän laø phaûi coù 
caùc moái lieân laïc giöõa yù thöùc vaø heä thaàn kinh cuûa cô theå, 
baèng caùch naøo ñoù ta vaãn phaûi xem xeùt ñöôïc ñeán caùc 
caáp ñoä saâu hôn cuûa caûm xuùc, hay cuõng coù theå goïi ñaây laø 
nhöõng saéc thaùi cuûa kinh nghieäm.

Toâi muoán chæ ra raèng maëc duø coù raát ít nghieân cöùu 
ñaõ ñöôïc tieán haønh trong lónh vöïc naøy, vaø baát keå söï 
thaät laø caùc nghieân cöùu ít oi naøy vaãn chæ laø trong giai 
ñoaïn phoâi thai, nhöng caùc traûi nghieäm cuûa nhöõng ngöôøi 
haønh thieàn ñaõ chæ ra moät hieän töôïng coù theå laø raát khoù 
giaûi thích ñoái vôùi khoa hoïc hieän nay. Caùc traûi nghieäm 
naøy cho thaáy laø khoâng caàn ñeán baát cöù söï töï yù thay ñoåi 
vaät lyù naøo trong thaân theå, cuõng nhö khoâng caàn coù baát 
kì chuyeån ñoäng vaät lyù naøo cuûa cô theå, moät ngöôøi vaãn 
coù theå gaây aûnh höôûng tôùi traïng thaùi sinh lyù cuûa chính 
mình chæ ñôn giaûn baèng caùch söû duïng naêng löïc taâm 

Generally speaking, when we try to investigate our 
mind through introspection, we find that it tends to be 
dominated either by discursive thoughts or by feelings 
and sensations. So let us try to examine how feelings 
and discursive thoughts occur within the mind.

Feelings, of course, can be considered in relation 
to two different dimensions of reality. We can speak 
about them purely at the physical level, as sensations, 
but when we try to understand feelings in terms of 
mental consciousness the issue is far more complex. 
And although we naturally accept that there must 
be connections between the consciousness and the 
nervous system of the body, we must somehow be able 
to account for deeper levels of feeling as well, or what 
we could call tones of experience.

I would like to point out that although very little 
research has been carried out in this area, and despite 
the fact that what little exists is still at a rudimentary stage, 
experiments done on meditators point to a phenomenon 
which may be difficult to account for within the current 
scientific paradigm. These experiments have shown 
that without any voluntary physical change in the body, 
and without any physical movement on the part of the 
individual, a person can affect his or her physiological 
state simply by using the power of the mind through a 
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thöùc thoâng qua moät traïng thaùi nhaát taâm, taäp trung taâm 
yù. Nhöõng thay ñoåi veà maët sinh lyù ñaõ xaûy ra thaät khoù 
coù theå giaûi thích ñöôïc theo nhöõng giaû ñònh hieän thôøi veà 
sinh lyù hoïc con ngöôøi.

Khoâng coøn nghi ngôø gì nöõa, yù thöùc vaø taát caû kinh 
nghieäm cuûa chuùng ta phuï thuoäc vaøo thaân xaùc, vì theá 
neân taâm vaø thaân trong moät yù nghóa naøo ñoù laø khoâng 
theå taùch bieät. Nhöng ñoàng thôøi, toâi caûm thaáy raèng söï 
nghieân cöùu döôøng nhö chæ ra raèng taâm thöùc con ngöôøi 
raát coù theå töï coù moät naêng löïc rieâng, vaø coù theå ñöôïc 
taêng leân thoâng qua söï quaùn chieáu vaø thieàn ñònh, hay 
reøn luyeän taâm thöùc. Theâm nöõa, ai cuõng bieát raèng y hoïc 
hieän ñaïi ngaøy caøng phaûi thöøa nhaän naêng löïc cuûa yù chí 
trong quaù trình hoài phuïc beänh taät. Naêng löïc yù chí cuûa 
moät ngöôøi aûnh höôûng tôùi sinh lyù cuûa ngöôøi ñoù. Laøm theá 
naøo naêng löïc yù chí ñöôïc phaùt trieån? Coù theå laø thoâng qua 
vieäc tö duy xuyeân suoát moät söï vaät naøo ñoù vaø phaùt hieän 
caùc neàn taûng hôïp lyù cho söï hieåu bieát cuûa moät ngöôøi. 
Cuõng coù theå laø thoâng qua thieàn ñònh. Cho duø laø ñöôïc 
phaùt trieån baèng caùch naøo, giôø ñaây ngöôøi ta vaãn phaûi 
thöøa nhaän raèng yù chí coù theå aûnh höôûng tôùi söï thay ñoåi 
vaät lyù.

Ñieàu naøy coù yù nghóa gì? Nhöõng gì döôøng nhö ñöôïc 
chaáp nhaän veà maët khoa hoïc laø moïi tö töôûng xuaát hieän 
trong taâm trí ñeàu taïo ra nhöõng bieán ñoåi hoùa hoïc vaø 
nhöõng chuyeån ñoäng beân trong naõo boä, sau ñoù chuùng 
ñöôïc bieåu loä qua söï thay ñoåi sinh lyù. Nhöng chæ rieâng tö 
töôûng khoâng thoâi lieäu coù taïo ra ñöôïc nhöõng aûnh höôûng 

focused, single-pointed state. The physiological changes 
that take place are difficult to explain according to current 
assumptions about human physiology.

There is no doubt that our consciousness and all 
our experiences are contingent upon our body, so the 
human mind and the human body are in some sense 
inextricable. Yet at the same time, I feel that research 
seems to point to the possibility that the human mind 
also has a power of its own which can be enhanced 
through reflection and meditation, or training of the mind. 
Furthermore, it is well known that there is a growing 
recognition within modern medicine of the power of the 
will in the healing process. A person’s willpower affects 
his physiology. How is willpower developed? It can be 
through thinking something through and discovering the 
reasonable grounds for one’s understanding. It can also 
be through meditation. In whichever way it is developed, 
it is now acknowledged that the will can effect physical 
change.

What does this mean? What seems to be accepted 
scientifically is that all the thoughts that occur in our mind 
give rise to chemical changes and movements within 
the brain, which are then expressed in physiological 
change. But does pure thought lead to such physical 
effects too? And is it the case that thoughts occur solely 
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vaät lyù gioáng nhö vaäy hay khoâng? Vaø lieäu coù phaûi laø caùc 
tö töôûng chæ xuaát hieän hoaøn toaøn nhö laø keát quaû cuûa 
caùc bieán ñoåi hoùa hoïc beân trong cô theå hay naõo boä hay 
khoâng? Nhieàu laàn toâi ñaõ hoûi caùc nhaø khoa hoïc lieäu coù 
theå naøo tieán trình suy nghó chæ baét ñaàu tröôùc tieân vôùi 
tö töôûng ñôn thuaàn, vaø roài sau ñoù, quaù trình phaùt trieån 
tö töôûng môùi laøm xuaát hieän caùc bieán ñoåi hoùa hoïc, roài 
ñeán löôït caùc bieán ñoåi hoùa hoïc naøy kích khôûi caùc hieäu 
öùng sinh lyù. Haàu nhö bao giôø hoï cuõng traû lôøi raèng, döïa 
treân giaû ñònh yù thöùc phuï thuoäc vaøo moät cô sôû vaät lyù 
(nhö boä naõo chaúng haïn) neân moïi tö töôûng khôûi leân ñeàu 
phaûi keøm theo hoaëc gaây ra bôûi nhöõng bieán ñoåi hoùa hoïc 
beân trong naõo boä. Tuy nhieân, vôùi toâi thì söï giaû ñònh 
ñoù döôøng nhö döïa treân ñònh kieán hôn laø chöùng cöù thöïc 
nghieäm. Do vaäy, toâi cho raèng vaán ñeà naøy vaãn coøn ñeå 
ngoû vaø caàn coù nhöõng nghieân cöùu saâu hôn nöõa, ñaëc bieät 
laø lieân quan ñeán nhöõng ngöôøi haønh thieàn coù naêng löïc 
thieàn ñònh saâu xa.1 

Kinh vaên Kim cöông thöøa coù nhieàu choã baøn ñeán 
caùc caáp ñoä khaùc nhau cuûa thöùc, hay caùc möùc ñoä vi teá 
khaùc nhau cuûa taâm, vaø caùc phöông thöùc töông öùng giöõa 
nhöõng caáp ñoä khaùc nhau cuûa thöùc vôùi caùc möùc ñoä vi 
teá cuûa naêng löïc. Toâi nghó nhöõng giaûi thích naøy coù theå 
ñoùng goùp raát nhieàu cho söï hieåu bieát cuûa chuùng ta veà 
baûn chaát cuûa taâm thöùc vaø caùc chöùc naêng cuûa noù.

1 Xem theâm taùc phaåm Consciousness at the Crossroads: Conversations 
with the Dalai Lama on Brainscience and Buddhism. Ithaca, NY: 

as a result of chemical changes within the body or brain? 
I have asked scientists on several occasions whether it 
would be possible for the process to begin first with just 
pure thought, and then, secondly, thought processes 
occur which give rise to chemical changes, which in 
turn trigger physiological effects. Most of the time their 
answers have indicated that since it is assumed that 
consciousness is contingent upon a physical base (the 
brain, for instance), every occurrence of thought must 
necessarily be accompanied or caused by chemical 
changes in the brain. To me, however, that assumption 
seems to be based more on prejudice than experimental 
proof. I therefore think the question is still open and further 
research is needed, particularly involving practitioners 
who engage in profound meditation.

The Vajrayana literature contains discussions of 
the existence of different levels of consciousness, 
or different subtleties of mind, and the ways in which 
these correspond to subtle levels of energy. I think 
these explanations can contribute a great deal to our 
understanding of the nature of mind and its functions.

Snow Lion, 1999. cuûa B Alan Wallace, Zara Houshmand, vaø Robert 
Livingston. Lôøi keát cuûa B. Alan Wallace “Buddhist Reflections” coù ñaêng 
treân Internet (http://www.alanwallace.org/BuddhistRefls.pdf). (ND)
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Nhö chuùng ta ñaõ thaáy tröôùc ñaây, phaàn lôùn taâm yù ta 
luoân bao goàm caùc traïng thaùi lieân quan tôùi nhöõng ñoái 
töôïng maø ta ñaõ traûi nghieäm trong quaù khöù – nhöõng hoài 
öùc veà kinh nghieäm quaù khöù chuyeån vaøo trong yù thöùc 
hieän taïi cuûa chuùng ta – hoaëc laø bao goàm moät soá loaïi caûm 
xuùc, caûm giaùc. Keát quaû laø ta raát khoù nhìn thaáy ñöôïc baûn 
chaát thöïc söï cuûa yù thöùc, töùc laø traïng thaùi nhaän bieát ñôn 
thuaàn hay söï saùng suoát cuûa taâm thöùc. Chuùng ta coù theå 
ngoài thieàn ñeå nhaän bieát ñöôïc ñieàu naøy. Thoâng qua vieäc 
ngoài thieàn, ta giaûi phoùng taâm thöùc khoûi caùc tö töôûng 
veà kinh nghieäm quaù khöù cuõng nhö baát kì hình thöùc döï 
töôûng naøo veà töông lai. Thay vaøo ñoù, ta an truù trong söï 
töôi môùi cuûa hieän taïi, maëc duø ta khoâng theå thaät söï noùi 
laø coù moät thöùc “hieän taïi”.

Khi baïn coù theå giuõ saïch caùc yù töôûng veà quaù khöù vaø 
töông lai, daàn daàn baïn seõ baét ñaàu caûm nhaän ñöôïc veà 
khoaûng giöõa hai thôøi ñieåm ñoù. Baïn seõ bieát caùch an truù 
trong thôøi khaéc hieän taïi. Trong khoaûng thôøi gian ñoù, 
baïn seõ baét ñaàu thoaùng nhaän ra ñöôïc caùi goïi laø tính 
khoâng, vaø neáu baïn coù theå duy trì traïng thaùi ôû trong tính 
khoâng ñoù ngaøy caøng laâu hôn, thì daàn daàn chính caùi baûn 
chaát cuûa yù thöùc, töùc laø söï saùng suoát ñôn thuaàn vaø tính 
chaát nhaän bieát töï nhieân cuûa taâm thöùc, seõ töø töø hieån loä 
trong baïn. Thoâng qua söï thöïc haønh laëp laïi nhieàu laàn, 
khoaûng thôøi gian naøy coù theå ñöôïc keùo daøi ngaøy caøng 
laâu hôn, nhôø ñoù maø söï nhaän bieát cuûa baïn veà baûn chaát 
cuûa yù thöùc trôû neân caøng luùc caøng roõ raøng hôn.

So, as we saw earlier, most of our conscious mind 
consists either of states related with objects that we 
have experienced in the past - recollections of past 
experiences inform our present consciousness - or it 
consists of some kind of feeling or sensation. As a result, 
it is very difficult for us to glimpse the actual nature of 
consciousness, which is the sheer state of knowing or 
the luminosity of mind. One technique that we can use 
in order to do this is sitting meditation, through which 
we free our mind from thoughts of past experiences and 
from any form of anticipation of the future. Instead, we 
abide in the newness of the present, although we cannot 
really talk of a ‘present’ consciousness.

When you are able to clear away thoughts of the 
past and the future, slowly you begin to get a sense of 
the space between the two. You learn to abide in that 
present moment. In that space, you begin to glimpse 
what we call emptiness, and if you can remain in that 
emptiness for longer and longer periods of time then 
gradually the nature of consciousness itself, which is 
the sheer luminosity and natural awareness of mind, 
will slowly dawn in you. Through repeated practice this 
period can be lengthened more and more, so that your 
awareness of the nature of consciousness becomes 
clearer and clearer.
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Tuy nhieân, ñieàu quan troïng laø phaûi nhaän bieát raèng 
kinh nghieäm veà söï saùng suoát cuûa taâm thöùc, veà baûn chaát 
cuûa yù thöùc, töï noù khoâng phaûi laø moät söï chöùng ngoä thaâm 
saâu. Söï taùi sinh ôû nhieàu taàng trôøi trong coõi Voâ saéc giôùi 
cuûa luaân hoài ñöôïc xem laø keát quaû cuûa vieäc an truù trong 
caùc traïng thaùi saùng suoát nhö vaäy. Maët khaùc, neáu ta bieát 
caùch söû duïng kinh nghieäm khôûi ñaàu cuûa söï saùng suoát ñoù 
nhö laø moät neàn taûng, thì ta coù theå thieát laäp treân neàn 
taûng ñoù baèng caùch keát hôïp thieàn ñònh vôùi nhöõng phaùp 
tu thöïc haønh khaùc, vaø baèng caùch naøy, kinh nghieäm 
saùng suoát ñoù seõ trôû neân thaät söï thaâm saâu.

Nhö vaäy, ôû ñaây toâi ñaõ giaûng giaûi caùch nhaän hieåu lôøi 
daïy cuûa ñöùc Phaät veà Khoå ñeá. Moät khi baïn ñaõ phaùt trieån 
ñöôïc nhaän thöùc nhö theá naøy veà baûn chaát khoå ñau cuûa 
ñôøi soáng, töùc laø baïn ñaõ hieåu ñöôïc phaàn naøo raèng ngay 
nôi coäi nguoàn cuûa khoå ñau laø moät söï meâ muoäi veà caên 
baûn – hay voâ minh. Dó nhieân, ñieàu naøy ñöa ta ñeán vôùi 
chaân lyù thöù nhì laø nguoàn goác cuûa khoå ñau – Taäp khoå 
ñeá.

HOÛI ÑAÙP
Hoûi: Thöa Ngaøi, neáu caùc chuùng sinh höõu hình laø voâ 

thöôøng do baûn chaát keát hôïp vaät lyù, lieäu caùc chuùng sinh 
voâ hình coù thöôøng toàn do khoâng coù yeáu toá vaät chaát hay 
chaêng?

HHDL: Haõy laáy thí duï veà moät chuùng sinh voâ hình, 
nghóa laø moät chuùng sinh maø theo Phaät giaùo laø thuoäc veà 
Voâ saéc giôùi. Khoâng gioáng nhö caùc chuùng sinh ôû Duïc giôùi 

However, it is important to realize that this experience 
of the luminosity of mind, of the nature of mind, is not 
a profound realization in itself. Rebirth in many of the 
Formless Realms of samsara is considered to result from 
abiding in such states of clarity. On the other hand, if we 
know how to use that initial experience of luminosity as 
a basis, then we can build on it by complementing our 
meditation with other practices, and in this way it will 
become truly profound.

So here I have explained how we can look at the 
Buddha’s teaching on the Truth of Suffering. Once you 
have developed this kind of recognition of the duhkha 
nature of life, you already have some understanding that 
at the root of our suffering lies a fundamental ignorance. 
This, of course, leads us to the Second Truth which is 
the Origin of Suffering.

QUESTIONS

Q: Your Holiness, if corporeal beings are impermanent 
due to their complex physical nature, are spiritual beings 
permanent because of their lack of physical substance?

HHDL: Let us take the example of a formless being, 
that is, a being who, according to Buddhism, is in the 
Formless Realm. Unlike beings in the Desire Realm or 
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vaø Saéc giôùi, chuùng sinh ôû Voâ saéc giôùi ñoù coù theå khoâng 
phaûi laø ñoái töôïng cuûa caùc tieán trình phaân huûy töï nhieân 
nhö caùc chuùng sinh höõu hình, nhöng chuùng sinh aáy 
vaãn laø voâ thöôøng vì coù moät tuoåi thoï höõu haïn ñöôïc soáng 
trong Voâ saéc giôùi. Vì ñôøi soáng ôû Voâ saéc giôùi coù moät thôøi 
ñieåm baét ñaàu vaø moät thôøi ñieåm keát thuùc, neân chuùng 
sinh aáy vaãn laø ñoái töôïng cuûa tieán trình thay ñoåi.

Tuy nhieân, neáu ta noùi veà moät chuùng sinh ñaõ ñaït ñöôïc 
traïng thaùi mokṣa1 (giaûi thoaùt) vaø trôû thaønh moät vò A-la-
haùn thì tình huoáng coù khaùc ñi. Töông töï, caùc vò Boà Taùt 
ñaït ñeán möùc ñoä giaùc ngoä raát cao (töø Ñeä baùt ñòa trôû leân)2 
seõ khoâng coøn laø ñoái töôïng cuûa tieán trình laõo hoùa. Theo 
moät nghóa naøo ñoù, ngöôøi ta coù theå noùi raèng xeùt töø goùc 
ñoä söï lieân tuïc cuûa yù thöùc thì coù moät yù nghóa thöôøng toàn 
ñoái vôùi nhöõng chuùng sinh giaùc ngoä nhö theá. Hôn nöõa, 
nhöõng vò naøy ñöôïc mieâu taû trong kinh vaên nhö laø coù 
moät daïng thöùc tinh thaàn chöù khoâng phaûi laø höõu hình. 
Cuõng neân löu yù raèng daïng thöùc tinh thaàn naøy raát khaùc 
bieät so vôùi “theå tinh thaàn” ñöôïc moâ taû trong Kim cöông 
thöøa, chaúng haïn nhö veà moái quan heä vôùi caùc traïng thaùi 
sau khi cheát.3 

1 Thöôøng ñöôïc phieân aâm laø Moäc-xoa. (ND)
2 Theo Phaät giaùo Ñaïi thöøa, coù 10 ñòa vò tu chöùng cuûa haøng Boà Taùt, goïi 

laø Thaäp ñòa (Daśabhūmi). Möôøi ñòa vò aáy bao goàm: 1. Hoan hyû ñòa 
(Pramuditā-bhūmi) 2. Ly caáu ñòa (Vimalā-bhūmi) 3. Phaùt quang ñòa 
(Prabhākārī-bhūmi) 4. Dieäm hueä ñòa (Arciṣmatī-bhūmi) 5. Cöïc nan 
thaéng ñòa (Sudurjayā-bhūmi) 6. Hieän tieàn ñòa (Abhimukhī-bhūmi) 
7. Vieãn haønh ñòa (Dūraṅgamā-bhūmi) 8. Baát ñoäng ñòa (Acalā-bhūmi) 

Form Realm, that sentient being may not be subject to 
the natural processes of decay to which corporeal beings 
are subject, yet it still remains impermanent because 
it has a limited lifespan during which it remains in the 
Formless Realm. Since its life there has a beginning and 
an end, it is still subject to the process of change.

However, if we are talking about a being who has 
attained the state of moksha and has become an arhat, 
then the situation is different. Similarly, bodhisattvas on 
very high levels of realization (from the eighth bodhisattva 
level onwards) are no longer subject to the process of 
ageing. In a sense one could say that from the point of 
view of the continuity of consciousness, there is a sense 
of permanence for such beings, Moreover, such beings 
are described in the scriptures as having a mental 
rather than a corporeal form. We should note that this 
mental form is very different from the ‘mental body’ that 
is described in Vajrayana, in relation to the after-death 
states, for example.

9. Thieän hueä ñòa (Sādhumatī-bhūmi) 10. Phaùp vaân ñòa (Dharmameghā-
bhūmi). (ND)

3 Töùc laø traïng thaùi thaân trung aám (hay trung höõu), laø giai ñoïan chuyeån 
tieáp cuûa hai traïng thaùi. Kim cöông thöøa coù ñeà caäp ñeán 6 loaïi Trung 
aám: Trung aám luùc sinh; trung aám trong giaác mô; trung aám traïng thaùi 
ñònh; trung aám luùc caän töû; trung aám cuûa Phaùp thaân dieäu duïng, cuûa 
Phaùp tính; vaø trung aám cuûa söï tröôûng thaønh vaø taùi sinh. (ND)
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CHÖÔNG III: TAÄP KHOÅ ÑEÁ (CHAÂN LYÙ VEÀ 
NGUOÀN GOÁC CUÛA KHOÅ)

Trong chöông tröôùc, chuùng ta ñaõ xem xeùt söï thaät 
raèng taát caû chuùng ta ñeàu khao khaùt haïnh phuùc 

vaø öôùc muoán vöôït qua ñau khoå, vaø chuùng ta coù khuynh 
höôùng taïo ra nhöõng ñieàu kieän gaây theâm ñau khoå nhö 
theá naøo baát chaáp caû söï khao khaùt töï nhieân ñoù, chæ vì 
ta khoâng bieát caùch taïo ra caùc nguyeân nhaân cuûa haïnh 
phuùc. Ta nhaän thaáy nguoàn goác cuûa tình huoáng naøy laø 
moät söï nhaàm laãn veà cô baûn, hay goïi theo thuaät ngöõ 
Phaät giaùo laø caên baûn voâ minh.1 Söï nhaàm laãn naøy khoâng 
chæ laø trong caùch nhaän thöùc veà söï vaät, maø coøn caû trong 
nhaän thöùc veà caùc moái quan heä nhaân quaû nöõa. Do ñoù, 
trong Phaät giaùo ta noùi veà hai loaïi voâ minh, hay avidyā, 
laø: voâ minh veà luaät nhaân quaû, cuï theå laø luaät nghieäp baùo, 
vaø voâ minh veà baûn chaát tuyeät ñoái cuûa thöïc taïi. Nhöõng 
ñieàu naøy lieân heä töông öùng tôùi hai caáp ñoä cuûa hieåu 
bieát veà lyù duyeân khôûi maø ta ñaõ noùi sô qua trong trong 
phaàn môû ñaàu.Caáp ñoä ñaàu tieân laø hieåu bieát veà söï phuï 
thuoäc coù tính nhaân quaû, giuùp phaù tan ñi loaïi voâ minh 
veà luaät nhaân quaû. Caáp ñoä saâu xa hôn laø hieåu bieát baûn 

1 Caên baûn voâ minh ( ), Phaïn ngöõ laø mūlāvidyā, theo Phaät 
Quang Ñaïi töø dieån coøn coù caùc teân khaùc laø caên baûn baát giaùc (

), voâ thuûy voâ minh ( ) hay nguyeân phaåm voâ minh (

THREE: THE TRUTH OF THE ORIGIN OF SUFFERING

In the previous chapter we looked at the fact that we 
all desire happiness and wish to overcome suffering, and 
how, despite this natural aspiration, we tend to create the 
conditions for more suffering because we do not know the 
way to create the causes for happiness. We found that 
at the root of this situation lies a fundamental confusion 
or, in Buddhist terminology, a fundamental ignorance. 
This confusion applies not only to the way things are 
but also to the way causes and effects relate to each 
other. Therefore, in Buddhism we talk about two types of 
ignorance, or avidya: ignorance of the laws of causality, 
specifically of the laws of karma, and ignorance of the 
ultimate nature of reality. These relate respectively to 
the two levels of understanding of dependent origination 
that we outlined in Chapter One. The first level was an 
understanding in terms of causal dependence, which 
dispels our ignorance of the laws of causality. The more 
profound level was an understanding in terms of the 

). Taát caû caùc teân goïi naøy ñeàu ñöôïc duøng ñeå phaân bieät vôùi chi maït voâ 
minh ( ). Do nôi caên baûn voâ minh maø sinh ra taát caû caùc kieán 
giaûi, yù töôûng sai laàm goïi chung laø chi maït voâ minh.(ND)
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chaát tuyeät ñoái cuûa thöïc taïi, giuùp phaù tröø loaïi caên baûn 
voâ minh.

Tuy nhieân, ñieàu naøy khoâng coù nghóa raèng voâ minh laø 
nguyeân do duy nhaát cuûa söï chìm ñaém trong meâ muoäi. 
Taát nhieân laø coøn coù nhieàu nhaân duyeân phaùt sinh khaùc 
nöõa, ñöôïc goïi baèng thuaät ngöõ kleśa,1 chæ cho “nhöõng yù 
töôûng vaø caûm xuùc gaây ñau khoå”. Ñaây laø moät nhoùm caùc 
caûm xuùc vaø tö töôûng raát phöùc taïp, ñöôïc moâ taû chi tieát 
trong luaän A-tì-ñaït-ma. Chaúng haïn, theo A-tì-ñaït-ma 
thì coù 6 caûm xuùc vaø yù töôûng phieàn naõo caên baûn, töø ñoù 
khôûi leân 20 loaïi caûm xuùc vaø yù töôûng phuï thuoäc. Nhö 
vaäy, luaän A-tì-ñaït-ma trình baøy moät söï giaûi thích ñaày 
ñuû veà toaøn theå theá giôùi cuûa tö töôûng vaø caûm xuùc.

Trong kinh vaên cuûa Kim cöông Maät thöøa (Tantric 
Vajrayana) coøn coù moät caùch giaûi thích khaùc veà tieán 
trình chìm ñaém trong luaân hoài, trình baøy chi tieát 80 loaïi 
yù töôûng hay khaùi nieäm cho thaáy chuùng ta ñang trong 
traïng thaùi chöa giaùc ngoä. Kinh vaên Kālacakra,2 moät lôùp 
giaùo lyù vaø thöïc haønh thieàn ñònh trong Kim cöông thöøa 
coøn phaân tích xa hôn veà nguyeân nhaân cuûa söï chìm ñaém 
trong luaân hoài xeùt veà nhöõng khuynh höôùng töï nhieân.

1 Phaïn ngöõ kleśa thöôøng ñöôïc phieân aâm Haùn Vieät laø caùt-leä-xaù ( ), 
dòch nghóa laø phieàn naõo, thöôøng chæ ñeán tham, saân, si nhö laø nhöõng

ultimate nature of reality, which dispels our fundamental 
ignorance.

However, this does not mean that ignorance is the 
only cause of our unenlightened existence. This has, of 
course, many other derivative causes and conditions, 
which are technically called kleshas or ‘afflictive emotions 
and thoughts’. This is a very complex class of emotions 
and thoughts, described in detail in the Abhidharma 
literature. For example, according to Abhidharma there 
are six root afflictive emotions or thoughts, out of which 
arise 20 secondary types of emotions and thoughts. 
The Abhidharma therefore presents a comprehensive 
explanation of the whole world of thought and emotion.

There is another explanation of the process of being 
in samsara in the Tantric Vajrayana literature, which 
details the 80 types of thoughts or concepts which are 
indicative of our being in an unenlightened state. The 
Kalachakra literature, which belongs to the Vajrayana 
class, further identifies the causes of samsaric existence 
in terms of propensities or natural dispositions.

nguyeân nhaân laøm sinh khôûi caùc tö töôûng vaø caûm xuùc gaây khoå ñau. 
(ND)

2 Coù nôi dòch laø Thôøi luaân, vôùi yù nghóa laø baùnh xe thôøi gian. (ND)
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Nhöõng tö töôûng vaø caûm xuùc phieàn naõo naøy, voán ñöôïc 
hình thaønh töø söï meâ laàm caên baûn cuûa chuùng ta, seõ laøm 
khôûi leân caùc haønh vi coù taùc yù. Nhö vaäy, söï meâ laàm cuøng 
vôùi caùc haønh vi taïo nghieäp chính laø nguoàn goác cuûa khoå 
ñau.

Noùi chung, caùc caûm xuùc vaø yù töôûng phieàn naõo ñöôïc 
ñònh nghóa laø nhöõng caûm xuùc vaø yù töôûng naøo maø chæ 
rieâng söï sinh khôûi cuûa chuùng ñaõ taïo ra ngay söï xaùo 
troän töùc thôøi trong taâm thöùc. Töø ñoù, chuùng gaây phieàn 
naõo cho ta töø beân trong.

NGHIEÄP1

Phaân loaïi caùc haønh vi taïo nghieäp

Neáu treân ñaây laø ñònh nghóa toång quaùt veà kleśa, vaäy 
ñònh nghóa cuûa karma laø gì?2 Ta phaûi nhôù ñaët thuaät ngöõ 

1 Dòch töø Phaïn ngöõ laø Karma – Xem theâm baøi vieát “Phaân loaïi nghieäp” 
cuûa taùc giaû Laâm Nhö Taïng (http://www.tongiao.com/phanloainghiep-
tiensilamnhutang.htm). (ND)

2 Thuaät ngöõ “karma” xuaát phaùt töø chöõ Phaïn “karman”, nghóa laø “haønh 
vi”. Noù coù ba yù nghóa chính trong trieát hoïc AÁn Ñoä. Thöù nhaát karma 
laø haønh ñoäng nghi leã, ñuùng hôn laø teá thaàn, trong buoåi ñaàu cuûa trieát lyù 
Vedas (Pheä-ñaø) vaø Mimasa (Di-maïn-sai). Thöù nhì, karma ñöôïc hieåu 
nhö laø moät phaïm truø ñaëc bieät cuûa haønh vi ngöôøi, ñoù laø haønh vi oâ ueá vaø 
bò giôùi haïn, nghóa naøy tìm thaáy trong Samkhya Yoga (moät tröôøng phaùi 
tieàn Yoga), Advaita (Baát nhò phaùi), Bhagavad Gita (moät baûn tröôøng ca 
coù tính trieát lyù coå AÁn Ñoä) vaø Phaät giaùo. YÙ nghóa sau cuøng, karma khoâng 
laø moät haønh vi maø laø moät lyù thuyeát veà haønh vi, ñaëc bieät lyù thuyeát veà 
haønh vi nhö laø nguyeân nhaân quyeát ñònh. ÔÛ ñaây ñöùc Ñaït-lai Laït-ma 
ñang noùi ñeán yù nghóa thöù ba naøy.

These afflictive emotions and thoughts, which arise 
from our fundamental delusion, give rise to volitional 
actions. So together, delusions and karmic actions are 
the origins of our suffering.

Generally speaking, afflictive emotions and thoughts 
are defined as those of which the mere occurrence 
creates immediate disturbance within our mind. They 
then afflict us from within.

KARMA 

Categories of Karmic Action

If that is the general definition of klesha, what 
is the definition of karma?1 We should remember to 
situate karma within the context of the wider Buddhist 
understanding of the natural laws of causality. Karma 

1 The term ‘karma’ comes from the Sanskrit word ‘karman’, meaning 
‘action’. It has three main meanings in Indian philosophy. The first 
is karma as ritual action, namely the sacrifice, in the early Vedas and 
Mimamsa philosophy. The second is karma as a particular category of 
human action, namely defiled and limited action, which we find in 
Samkhya Yoga, Advaita, the Bhagavad Gita and Buddhism. And the 
third meaning refers to karma not as an action but as a theory of action, 
in particular the theory of action as causal determinant. It is to this third 
meaning that the Dalai Lama refers here.
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naøy trong boái caûnh hieåu bieát roäng hôn cuûa ñaïo Phaät 
veà luaät nhaân quaû töï nhieân. Karma, hay nghieäp, laø moät 
bieåu hieän cuï theå cuûa luaät nhaân quaû töï nhieân vaän haønh 
khaép caû vuõ truï. Vaø theo Phaät giaùo thì taát caû söï vaät hieän 
höõu chæ hoaøn toaøn nhö laø söï keát hôïp caùc nhaân duyeân.

Nhö vaäy, nghieäp laø moät bieåu hieän cuûa luaät chung veà 
nhaân quaû. Ñieàu laøm cho nghieäp trôû thaønh caù bieät laø 
vieäc noù gaén lieàn vôùi haønh ñoäng coù taùc yù, vaø do ñoù cuõng 
gaén lieàn vôùi moät chuùng sinh taïo taùc. Caùc tieán trình 
nhaân quaû töï nhieân vaän haønh trong vuõ truï khoâng theå 
goïi laø nghieäp khi khoâng gaén lieàn vôùi moät chuùng sinh 
taïo taùc. Moät tieán trình nhaân quaû muoán ñöôïc xem laø 
moät tieán trình cuûa nghieäp caàn phaûi gaén lieàn vôùi moät caù 
nhaân coù taùc yù daãn ñeán moät haønh vi cuï theå. Chính loaïi 
cô cheá nhaân quaû ñaëc bieät naøy ñöôïc goïi laø nghieäp.

Nhö vaäy, trong phaïm vi toång quaùt cuûa caùc haønh vi 
taïo nghieäp, ta coù theå noùi ñeán ba loaïi haønh vi khaùc nhau 
taïo ra caùc keát quaû töông öùng. Caùc haønh vi taïo ra khoå 
ñau noùi chung ñöôïc xem laø nhöõng haønh vi tieâu cöïc hay 
haønh vi baát thieän. Nhöõng haønh vi daãn tôùi caùc keát quaû 
tích cöïc vaø ñaùng mong muoán, chaúng haïn nhö laø nhöõng 
kinh nghieäm vui thích vaø haïnh phuùc, ñöôïc xem laø caùc 
haønh vi tích cöïc hay haønh vi thieän. Loaïi thöù ba bao 
goàm nhöõng haønh vi daãn tôùi söï thaûn nhieân, hay caùc 
caûm xuùc vaø kinh nghieäm trung tính; chuùng ñöôïc xem laø 

is one particular instance of the natural causal laws that 
operate throughout the universe where, according to 
Buddhism, things and events come into being purely as 
a result of the combination of causes and conditions.

Karma, then, is an instance of the general law of 
causality. What makes karma unique is that it involves 
intentional action, and therefore an agent. The natural 
causal processes operating in the world cannot be 
termed karmic where there is no agent involved. In order 
for a causal process to be a karmic one, it must involve 
an individual whose intention would lead to a particular 
action. It is this specific type of causal mechanism which 
is known as karma.

So within the general field of karmic action we 
can talk about three different types of action which 
produce corresponding effects. Actions which produce 
suffering and pain are generally considered negative or 
non-virtuous actions. Actions that lead to positive and 
desirable consequences, such as experiences of joy 
and happiness, are considered to be positive or virtuous 
actions. The third category includes actions which lead 
to experiences of equanimity, or neutral feelings and 
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nhöõng haønh vi trung tính, khoâng phaûi laø haønh vi thieän, 
cuõng khoâng phaûi haønh vi baát thieän.1

Xeùt veà baûn chaát thöïc söï cuûa chính caùc haønh vi taïo 
nghieäp, coù hai loaïi chính yeáu laø: haønh vi tinh thaàn – laø 
caùc haønh vi khoâng nhaát thieát ñöôïc bieåu loä thaønh haønh 
ñoäng cuï theå – vaø haønh vi vaät theå, bao goàm caùc haønh vi 
ñöôïc thöïc hieän baèng thaân theå vaø baèng mieäng.2 Vaø roài 
neáu xeùt theo phöông caùch bieåu hieän cuûa moät haønh vi, 
ta phaân bieät coù caùc haønh vi cuûa yù, cuûa lôøi noùi, vaø cuûa 
thaân theå. Theâm nöõa, trong kinh ñieån ta cuõng thaáy ñeà 
caäp ñeán nhöõng haønh vi taïo nghieäp laø thuaàn thieän hay 
baát thieän, vaø caùc haønh vi pha laãn caû thieän vaø baát thieän. 
Toâi caûm thaáy raèng ñoái vôùi nhieàu ngöôøi trong chuùng ta, 
nhöõng ngöôøi ñang tu taäp theo Chaùnh phaùp, thì haàu heát 
caùc haønh vi laø söï pha laãn caû thieän vaø baát thieän.

Neáu phaân tích rieâng reõ moät haønh vi taïo nghieäp, ta coù 
theå thaáy ñöôïc nhieàu giai ñoaïn trong haønh vi aáy. Coù moät 
giai ñoaïn khôûi ñaàu, laø giai ñoaïn phaùt khôûi ñoäng löïc hay 
taùc yù; coù giai ñoaïn thöïc söï dieãn ra haønh vi; vaø sau ñoù 
coù giai ñoaïn ñænh ñieåm hay söï hoaøn taát haønh vi. Trong 
kinh daïy raèng, cöôøng ñoä vaø taùc ñoäng cuûa moät haønh vi 
taïo nghieäp bieán ñoåi tuøy theo caùch thöùc dieãn ra cuûa moãi 
moät giai ñoaïn naøy.

1 Ba loaïi haønh vi ñeà caäp ôû ñaây taïo thaønh ba loaïi nghieäp baùo khaùc nhau, 
thöôøng ñöôïc kinh ñieån nhaéc ñeán nhö laø thieän nghieäp, baát thieän nghieäp 
vaø voâ kyù nghieäp. (ND)

2 Loaïi haønh vi tinh thaàn ôû ñaây chæ cho caùc yù töôûng, tö töôûng chöa bieåu

experiences; these are considered to be neutral actions, 
and are neither virtuous nor non-virtuous.

In terms of the actual nature of karmic actions 
themselves, there are two principal types: mental acts 
- actions that are not necessarily manifested through 
physical action - and physical acts, which include both 
bodily and verbal acts. Then, from the point of view of the 
medium of expression of an action, we distinguish actions 
of the mind, of speech, and of the body. Furthermore, 
in the scriptures we also find discussions about karmic 
actions which are completely virtuous, completely non-
virtuous, and those which are a mixture of the two. I feel 
that for many of us who practise the Dharma, most of our 
actions may be a mixture of the two.

If we analyse a single karmic action, we can see 
that there are several stages within that event. There 
is a beginning, which is the stage of the motivation or 
intention; there is the actual execution of the act; and 
then there is the culmination or completion of the act. 
According to the scriptures, the intensity and force of a 
karmic action vary according to the way each of these 
stages is carried out.

loä ra haønh ñoäng, chuùng taïo thaønh yù nghieäp. Loaïi haønh vi vaät theå bao 
goàm caùc haønh ñoäng cuï theå vaø lôøi noùi, taïo thaønh thaân nghieäp vaø khaåu 
nghieäp. (ND)
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Haõy laáy thí duï veà moät haønh vi baát thieän. Neáu trong 
giai ñoaïn phaùt khôûi ñoäng löïc, ngöôøi thöïc hieän haønh vi 
ñoù coù moät caûm xuùc tieâu cöïc raát maïnh, chaúng haïn nhö laø 
giaän döõ, vaø roài anh ta haønh ñoäng trong côn boác ñoàng, 
thöïc hieän haønh vi aáy, nhöng ngay sau ñoù lieàn caûm thaáy 
hoái tieác saâu saéc veà haønh vi vöøa laøm, thì caû ba giai ñoaïn 
noùi treân seõ khoâng hoaøn taát troïn veïn. Keát quaû laø haønh 
vi baát thieän ñoù seõ coù taùc ñoäng keùm hôn so vôùi tröôøng 
hôïp thöïc hieän troïn veïn moïi giai ñoaïn – vôùi moät ñoäng 
löïc maïnh meõ, haønh vi thöïc söï ñöôïc thöïc hieän, vaø moät 
caûm giaùc thoaû maõn, haøi loøng veà haønh vi ñaõ laøm. Töông 
töï, coù theå coù nhöõng tröôøng hôïp maø ngöôøi ta coù ñoäng 
cô raát yeáu ôùt nhöng do tình theá baét buoäc phaûi thöïc 
hieän haønh vi. Trong tröôøng hôïp naøy, maëc duø haønh vi 
baát thieän ñaõ thöïc hieän nhöng noù taùc ñoäng thaäm chí 
coøn keùm hôn so vôùi thí duï ñaàu tieân, vì khoâng coù moät 
ñoäng löïc maïnh. Vì theá, tuøy theo cöôøng ñoä cuûa ñoäng löïc 
thuùc ñaåy haønh vi, cuûa haønh vi thöïc söï dieãn ra, vaø cuûa 
söï hoaøn taát haønh vi maø nghieäp löïc ñöôïc taïo ra seõ coù 
nhöõng möùc ñoä töông öùng.

Döïa treân nhöõng khaùc bieät cô baûn naøy, trong kinh 
ñieån baøn ñeán boán loaïi haønh vi: Haønh vi ñöôïc thöïc thi 
nhöng khoâng taïo nghieäp,1 haønh vi coù taïo nghieäp nhöng 
khoâng thöïc thi,2 haønh vi ñöôïc thöïc thi vaø taïo thaønh 

1 Töùc nhöõng haønh vi ñöôïc thöïc hieän khoâng coù taùc yù, vì theá khoâng taïo 
thaønh nghieäp. (ND)

2 Töùc caùc haønh vi tinh thaàn nhö ñaõ noùi ôû tröôùc. (ND)

Let us take the example of a negative action. If, at the 
stage of motivation, the person has a very strong negative 
emotion like anger, and then acts on an impulse and 
carries out the action, but immediately afterwards feels 
deep regret for the action he has committed, all three 
stages would not be completely fulfilled. Consequently, 
the action would be less powerful compared to an instance 
where the person has acted out all stages completely - 
with a strong motivation, actual execution, and a sense 
of taking pleasure or satisfaction from the act committed. 
Similarly, there could be cases where the individual may 
have a very weak motivation but circumstances force him 
or her to actually commit the act. In this case, although a 
negative act has been committed it would be even less 
powerful than in our first example, because a strong 
motivating force was not present. So depending on the 
strength of the motivation, of the actual act, and of the 
completion, the karma produced will have corresponding 
degrees of intensity.

On the basis of these differences, the scriptures 
discuss four types of karma: karma which is carried out 
but not accumulated, karma which is accumulated but 
not carried out, karma where the act is both carried out 
and accumulated, and karma where there is an absence 
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nghieäp,1 haønh vi khoâng ñöôïc thöïc hieän cuõng khoâng taïo 
thaønh nghieäp.2 Ñieàu quan troïng ôû ñaây laø phaûi hieåu ñöôïc 
yù nghóa cuûa luaän ñieåm treân vaø ñaùnh giaù ñuùng ñöôïc raèng: 
vì moãi moät haønh vi ñeàu coù nhöõng giai ñoaïn khaùc nhau, 
neân caùc haønh vi taïo nghieäp töï chuùng laø moät söï keát hôïp 
vaø tính chaát cuûa chuùng coù theå ñöôïc moâ taû nhö laø keát 
quaû tích luõy cuûa moãi yeáu toá trong söï keát hôïp ñoù.

Moät khi ñaùnh giaù ñuùng yù nghóa naøy thì moãi laàn coù 
cô hoäi ñeå thöïc hieän moät haønh vi tích cöïc, laø moät ngöôøi 
tu taäp Chaùnh phaùp, ñieàu quan troïng laø baïn phaûi chaéc 
chaén raèng trong giai ñoaïn khôûi ñaàu, ñoäng cô tích cöïc 
cuûa baïn raát maïnh meõ, vaø raèng baïn coù moät yù ñònh kieân 
cöôøng ñeå thöïc hieän haønh vi naøy. Sau ñoù, khi ñaõ thaät 
söï tieán haønh haønh vi, baïn phaûi chaéc chaén laø ñaõ laøm 
theo caùch toát nhaát, vaø ñaõ coá heát söùc mình ñeå ñaït ñeán 
thaønh coâng. Khi haønh vi ñaõ thöïc hieän xong, ñieàu quan 
troïng laø phaûi nhôù hoài höôùng thieän nghieäp ñaõ ñöôïc taïo 
ra veà cho söï an laønh cuûa taát caû chuùng sinh cuõng nhö 
söï giaùc ngoä cuûa chính baûn thaân mình. Neáu baïn coù theå 
cuûng coá taâm nguyeän hoài höôùng ñoù baèng söï hieåu bieát veà 
töï taùnh cuûa thöïc taïi, thì taâm nguyeän ñoù haún seõ caøng 
theâm maïnh meõ hôn.

Laø nhöõng ngöôøi tu taäp Chaùnh phaùp, lyù töôûng nhaát dó 
nhieân laø ta phaûi coá traùnh khoâng laøm baát cöù moät haønh 
vi baát thieän naøo. Nhöng ngay caû khi ta chôït nhaän ra 

1 ÔÛ ñaây bao goàm caû thieän nghieäp vaø baát thieän nghieäp. (ND)
2 Töùc caùc haønh vi tinh thaàn (khoâng ñöôïc thöïc hieän) thuoäc loaïi khoâng taùc

of both accumulation and the actual execution of the act. 
It is important to understand the significance of this point, 
and to appreciate that since there are different stages 
to every act, karmic actions themselves are composite, 
and their quality can be characterised as the cumulative 
result of each of their composing factors.

Once you appreciate this, then whenever you have 
the opportunity to engage in a positive action as a 
Dharma practitioner, it is important to ensure that at the 
initial stage your positive motivation is very strong, and 
that you have a strong intention to engage in the act. 
Then, while you are actually carrying out the act, you 
should ensure that you have given it your best, and you 
have put all your effort into making the action successful. 
Once the action is performed, it is important to ensure 
that you dedicate the positive karma that you have 
thereby created towards the well-being of all beings as 
well as your own attainment of enlightenment. If you 
can reinforce that dedication with an understanding of 
the ultimate nature of reality, it would be even more 
powerful.

Ideally, as Dharma practitioners, we should of course 
try to avoid engaging in any negative actions at all, but 

yù, chaúng haïn nhö caùc yù töôûng khoâng thuoäc veà thieän cuõng khoâng phaûi 
baát thieän. (ND)



162 Töù dieäu ñeá 163The Four Noble Truths

mình thaät söï ñang ôû trong tình huoáng phaïm vaøo moät 
haønh vi baát thieän, ñieàu quan troïng laø phaûi giöõ sao cho 
ít nhaát thì ñoäng cô thuùc ñaåy cuõng khoâng maïnh meõ, vaø 
ta hoaøn toaøn khoâng thöïc hieän vôùi moät caûm xuùc maïnh. 
Sau ñoù, ngay caû trong luùc ñang tieán haønh haønh vi aáy, 
neáu ta coù moät söï daèn vaët löông taâm maïnh meõ vaø moät 
caûm giaùc hoái tieác, aên naên, thì taát nhieân laø haønh vi baát 
thieän ñoù seõ raát yeáu ôùt. Cuoái cuøng, theo sau haønh vi ñoù 
khoâng neân coù baát kyø moät caûm giaùc thoaû maõn naøo. Ta 
khoâng neân vui söôùng vôùi baát kyø haønh vi baát thieän naøo 
ñaõ laøm, maø toát hôn neân coù caûm giaùc aân haän, hoái tieác 
thaät saâu saéc, vaø ngay sau ñoù ta neân goät saïch ñieàu baát 
thieän aáy, neáu coù theå. Neáu ta coù theå laøm ñöôïc nhö vaäy, 
coù theå soáng moät neáp soáng lieân heä caùc haønh vi thieän vaø 
baát thieän cuûa mình theo phöông thöùc naøy, thì ta seõ coù 
theå tuaân theo caùc giaùo huaán veà nghieäp löïc moät caùch 
hieäu quaû hôn nhieàu.

Maëc duø coù nhieàu loaïi haønh vi baát thieän khaùc nhau, 
kinh ñieån Phaät giaùo toùm laïi thaønh 10 ñieàu goïi laø Thaäp 
baát thieän ñaïo, hay Thaäp aùc nghieäp. Trong ñoù, coù ba 
ñieàu thuoäc veà thaân, boán ñieàu thuoäc veà lôøi noùi (khaåu), 
vaø ba ñieàu thuoäc veà yù. Ba haønh vi baát thieän thuoäc veà 
thaân laø: gieát haïi, troäm caép1 vaø taø daâm;2 boán haønh vi 
baát thieän thuoäc veà lôøi noùi laø noùi doái, noùi lôøi chia reõ, noùi 

1 Khaùi nieäm “troäm caép” ôû ñaây ñöôïc hieåu theo nghóa roäng, chæ chung taát 
caû moïi hình thöùc chieám ñoaït taøi saûn khi khoâng ñöôïc söï cho pheùp cuûa 
chuû sôû höõu. (ND)

even if we do find ourselves in a situation where we 
are committing a non-virtuous action, it is important to 
make sure that at least our motivation is not strong and 
there is no strong emotion involved. Then, even while 
we are carrying out the action, if we have a strong pang 
of conscience, and a sense of regret or remorse, then 
of course the negative act will be very weak. Finally, the 
action should not be followed by any sense of satisfaction. 
We should not take pleasure in any negative action we 
have committed, but rather we should feel deep remorse 
and regret, and immediately afterwards we should purify 
the negativity, if possible. If we can do this, if we can live 
a way of life where we relate to our positive and negative 
actions in this way, then we will be able to follow the 
teachings on the law of karma much more effectively.

Although there are many different types of negative 
action, the Buddhist scriptures summarize them as the 
Ten Negative or Ten Non-virtuous Actions. There are 
three actions of body, four of speech, and three of mind. 
The three bodily negative actions are killing, stealing, 
and sexual misconduct; the four negative actions of 
speech are lying, engaging in divisive speech, using 

2 Khaùi nieäm “taø daâm” chæ chung cho moïi haønh vi quan heä tình duïc baát 
chính, vôùi nhöõng ngöôøi khoâng phaûi laø vôï hay choàng mình. (ND)
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lôøi aùc nghieät vaø noùi lôøi theâu deät, voâ nghóa; ba haønh vi 
baát thieän thuoäc veà yù laø tham lam, nuoâi döôõng nhöõng tö 
töôûng, yù ñònh gaây haïi, vaø chaáp giöõ nhöõng quan nieäm 
sai traùi, taø kieán.1 Moät caùch lyù töôûng, neáu coù theå ñöôïc 
thì moät ngöôøi tu taäp Chaùnh phaùp neân soáng theo caùch 
traùnh xa moïi haønh vi baát thieän. Neáu khoâng theå nhö 
vaäy thì ít nhaát cuõng phaûi coá gaéng heát söùc ñeå haïn cheá 
toái ña nhöõng ñieàu baát thieän. Theo caùch hieåu cuûa ngöôøi 
Phaät töû thì vieäc soáng theo giôùi luaät vaø traùnh xa caùc 
haønh vi baát thieän chính laø neáp soáng ñaïo ñöùc.

Nghieäp vaø caù nhaân

Moät ngöôøi thöïc haønh Phaät phaùp thaät söï baét ñaàu 
noã löïc soáng ñôøi ñaïo haïnh nhö theá naøo? Khaùt 

voïng toái haäu cuûa moät con ngöôøi laø ñaït tôùi söï giaûi thoaùt 
khoûi luaân hoài; ñaït ñöôïc söï töï do taâm linh hay söï giaùc 
ngoä. Vì theá, moät trong caùc nhieäm vuï chính yeáu laø phaûi 
cheá ngöï ñöôïc moïi phieàn naõo. Maëc duø vaäy, moät ngöôøi tu 
taäp trong giai ñoaïn khôûi ñaàu khoâng coù caùch naøo ñeå tröïc 
tieáp ñoái trò vôùi nhöõng caûm xuùc vaø tö töôûng tieâu cöïc, neân 
phöông caùch hôïp lyù ñeå tieán haønh laø chæ ñôn giaûn tìm ra 
moät phöông phaùp ñeå ngaên chaën söï bieåu loä cuûa caùc haønh 
vi baát thieän qua thaân, khaåu vaø yù. Vì vaäy, böôùc ñaàu tieân 
laø phaûi phoøng hoä thaân, khaåu, yù traùnh xa caùc haønh vi 

1 Ñeå coù söï giaûi thích chi tieát vaø troïn veïn hôn, xin xem theâm “Con ñöôøng 
ñeán töï do voâ thöôïng” chöông 7 “Nghieäp”. Taùc giaû: Ñaït-lai Laït-ma. 
(http://www.thuvienhoasen.org/conduongdentudovothuong-07.htm).

harsh words, and engaging in senseless gossip; and 
the three negative mental actions are covetousness, 
harbouring harmful thoughts and intentions, and holding 
wrong views. Ideally, a Dharma practitioner should live 
in such a way that he avoids all these negative actions 
if possible, and if not, then at least he should refrain 
from as many as he can. Leading a disciplined life and 
avoiding negative actions is what Buddhists understand 
as an ethical way of life.

Karma and the Person

How does a Buddhist practitioner actually go about 

trying to lead a moral life? A person’s ultimate aspiration 

is to attain liberation from samsara, to attain spiritual 

freedom or enlightenment, so one of his or her principal 

tasks is to gain victory over the kleshas. However, there 

is no way that a practitioner can directly combat negative 

emotions and thoughts at the initial stage, so the sensible 

way to proceed is simply to find a way of containing the 

expression of the negative actions of our body, speech 

and mind. The first step, then, is to guard our body, 

speech and mind from engaging in negative actions so 
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baát thieän, ñeå khoâng buoâng xuoâi tröôùc söùc maïnh vaø söï 
thoáng trò cuûa caùc yù töôûng, caûm xuùc tieâu cöïc.

Moät khi baïn ñaõ hoaøn taát giai ñoaïn ñaàu tieân naøy, baïn 
coù theå tieán leân giai ñoaïn thöù nhì vaø giaûi quyeát nguyeân 
nhaân coäi reã – ñoù laø caên baûn voâ minh ñaõ ñöôïc noùi tôùi 
tröôùc ñaây. ÔÛ giai ñoaïn naøy, baïn coù theå tröïc tieáp choáng 
laïi caùc söùc maïnh cuûa phieàn naõo. Khi ñaõ laøm ñöôïc vieäc 
ñoù, thì giai ñoaïn thöù ba bao goàm khoâng chæ rieâng vieäc 
cheá ngöï ñöôïc phieàn naõo, maø coøn phaûi nhoå taän goác moïi 
thieân höôùng vaø daáu veát maø chuùng ñeå laïi trong taâm yù. 
Ñaây chính laø lyù do vì sao ngaøi Thaùnh Thieân (Āryadeva) 
ñaõ noùi trong taùc phaåm Töù baùch keä tuïng veà Trung quaùn 
toâng raèng moät khaùt voïng tinh thaàn chaân chính tröôùc 
heát phaûi cheá ngöï ñöôïc caùc haønh vi baát thieän, tieáp ñoù 
phaûi ñoái trò ñöôïc moïi söï chaáp ngaõ, vaø cuoái cuøng phaûi 
vöôït treân taát caû caùc quan ñieåm troùi buoäc ta trong coõi 
luaân hoài.1

Nhö ñaõ thaáy, Phaät giaùo giaûi thích caùch thöùc maø caû 
moâi tröôøng laãn caùc loaøi höõu tình soáng trong moâi tröôøng 
ñoù ñöôïc taïo ra nhö laø moät keát quaû cuûa caên baûn voâ minh, 
cuï theå laø nghieäp löïc sinh khôûi töø voâ minh. Tuy nhieân, 
chuùng ta khoâng neân nghó raèng voâ minh töï noù sinh ra 
moïi thöù maø khoâng coù nguoàn goác. Thaät ra khoâng phaûi 
vaäy. Nghieäp löïc khoâng gioáng nhö moät nguyeân nhaân baát 

1 Xem Chatuhshatakashastrakarika (Trung ñaïo Töù baùch keä tuïng) chöông 
8, keä soá 15.

that we don’t give in to the power and domination of our 

negative thoughts and emotions. 

Once you have achieved this first stage, you can 
proceed to the second stage and tackle the root cause 
- the fundamental ignorance of which we spoke earlier. 
At this stage you are able to counteract the forces of the 
kleshas directly. Once you can do that, the third stage 
consists not simply of gaining victory over them, but also 
of rooting out all the propensities and imprints they have 
left within the psyche. This is why Aryadeva states in 
the Four Hundred Verses on Madhyamaka that a true 
spiritual aspirant must first overcome negative behaviour, 
in the middle phase must counter any grasping at self, 
and in the final stage should overcome all the views that 
bind us within the samsaric realm.1

As we have already seen, Buddhism explains how 
both the environment and the sentient beings living in 
that environment are produced as a result of fundamental 
ignorance, particularly the karma which arises from 
ignorance. However, we should not think that karma 
produces these things from out of nowhere. This is not 
the case. Karma is not like an eternal cause. We should 
realize that in order for karma to operate, and in order 

1 Chatuhshatakashastrakarika, chapter 8, verse 15.
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dieät. Ta caàn nhaän bieát raèng, ñeå nghieäp löïc coù theå vaän 
haønh vaø coù tieàm naêng taïo ra caùc haäu quaû, noù caàn phaûi 
döïa treân moät neàn taûng. Ñieàu naøy daãn ñeán söï toàn taïi 
moät doøng töông tuïc trong caû theá giôùi vaät chaát vaø theá 
giôùi tinh thaàn. Ta coù theå truy nguyeân doøng töông tuïc 
cuûa theá giôùi vaät chaát cho tôùi söï khôûi ñaàu cuûa moät vuõ 
truï cuï theå, vaø thaäm chí coù theå truy nguyeân caû “söï khôûi 
ñaàu” ñoù töø hö khoâng. Phaät giaùo chaáp nhaän söï toàn taïi 
cuûa caùi ñöôïc bieát nhö laø “khoâng gian caùc haït vaät chaát”,1 
vaø tin chaéc raèng coù moät giai ñoaïn troáng khoâng trong 
ñoù haøm chöùa nguoàn goác cuûa vuõ truï vaät chaát theo moät 
nghóa naøo ñoù.2 Trong tröôøng hôïp cuûa theá giôùi tinh thaàn, 
ta khoâng theå noùi raèng doøng töông tuïc cuûa thöùc trong 
caùc loaøi höõu tình laø keát quaû cuûa nghieäp löïc. Caøng khoâng 
theå noùi raèng tieán trình noái tieáp voâ taän cuûa vaät chaát vaø 
taâm thöùc laø keát quaû cuûa nghieäp löïc.

Vaø neáu ñieàu naøy laø ñuùng, neáu doøng töông tuïc caên 
baûn khoâng ñöôïc taïo thaønh bôûi nghieäp löïc, thì nghieäp 
naèm ôû ñaâu? Nghieäp ñoùng vai troø taùc nhaân trong vieäc 
hình thaønh chuùng sinh höõu tình vaø moâi tröôøng soáng 
töï nhieân cuûa hoï ôû ñieåm naøo? Coù leõ ta coù theå cho raèng 
coù moät tieán trình töï nhieân trong theá giôùi, vaø vaøo moät 
thôøi ñieåm naøo ñoù, khi söï tieán hoùa ñaït tôùi moät giai ñoaïn 

1 Trong phaàn tröôùc cuõng coù nhaéc ñeán vieäc hö khoâng ñöôïc theâm vaøo vôùi 
töù ñaïi (ñaát, nöôùc, gioù, löûa). Nhö vaäy, trong 5 yeáu toá caáu thaønh vaïn vaät 
coù caû yeáu toá khoâng gian. (ND)

for it to have the potential to create its consequences, it 
must have a basis on which to do so. It follows that there 
exists a continuum of both the physical and the mental 
worlds. We can trace the continuum of the physical 
world to the beginning of a particular universe, and then 
we can even trace that ‘beginning’ to empty space. 
Buddhism accepts the existence of what are known as 
‘space particles’, and asserts there is a stage of empty 
space in which the source of the material universe is in 
some sense contained. In the case of the mental world, 
we cannot say that the continuum of consciousness in 
sentient beings is a result of karma. Neither can we say 
that the unending process of the continuity of both matter 
and mind results from karma.

If this is the case, if the basic continuum is not 
produced by karma, then where does karma fit in? At 
what point does karma play a causal role in producing 
sentient beings and the natural environment in which they 
live? Perhaps we can say that there is a natural process 
in the world, and at a certain point when its evolution 
has reached a stage where it can affect the experiences 

2 Theo vuõ truï quan Phaät giaùo, moïi theá giôùi ñeàu traûi qua caùc giai ñoaïn: 
thaønh, truï, hoaïi, khoâng (hay dieät). Vì caùc chu kyø naøy xoay troøn noái tieáp 
khoâng ngöøng, neân giai ñoaïn “khoâng” cuõng chính laø khôûi ñieåm cuûa giai 
ñoaïn “thaønh” tieáp theo sau ñoù. (ND)
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coù theå gaây aûnh höôûng ñeán caùc kinh nghieäm cuûa chuùng 
sinh – laøm sinh khôûi caùc kinh nghieäm khoå ñau hay vui 
thích, haïnh phuùc. Chính ôû ñieåm naøy maø nghieäp tham 
gia vaøo tieán trình. Duø sao thì tieán trình cuûa nghieäp 
cuõng chæ coù yù nghóa trong moái quan heä vôùi kinh nghieäm 
cuûa caùc loaøi höõu tình.

Cho neân, neáu hoûi raèng lieäu taâm thöùc coù ñöôïc taïo ra 
bôûi nghieäp hay khoâng, hoaëc laø lieäu caùc loaøi höõu tình coù 
ñöôïc taïo ra bôûi nghieäp hay khoâng, thì caâu traû lôøi coù leõ 
laø “khoâng”. Nhöng maët khaùc, neáu hoûi raèng lieäu thaân theå 
vaø yù thöùc cuûa con ngöôøi coù ñöôïc taïo ra bôûi nghieäp hay 
khoâng, thì caâu traû lôøi laø “coù”, vì caû hai ñieàu naøy ñeàu laø 
keát quaû cuûa caùc haønh vi thieän.1 Vieäc chaáp nhaän vai troø 
taïo taùc cuûa nghieäp ôû ñaây laø vì khi noùi veà thaân theå vaø 
yù thöùc con ngöôøi, ta ñang chæ ñeán moät traïng thaùi hieän 
höõu lieân quan tröïc tieáp vôùi caùc kinh nghieäm ñau ñôùn vaø 
sung söôùng cuûa moät caù nhaân. Cuoái cuøng, neáu hoûi raèng 
lieäu caùi baûn naêng töï nhieân tìm kieám haïnh phuùc vaø vöôït 
qua khoå ñau cuûa chuùng ta coù ñöôïc taïo ra bôûi nghieäp hay 
khoâng, thì caâu traû lôøi coù leõ cuõng laø “khoâng”.

Nghieäp vaø theá giôùi töï nhieân

Baây giôø, khi chuyeån sang vôùi söï tieán hoùa cuûa theá gôùi 
vaät lyù noùi chung, ta khoâng theå noùi raèng caùc tieán trình 
nhaân quaû töï nhieân ñöôïc taïo ra bôûi nghieäp. Tieán trình 

1 Maëc duø nhaän thöùc nhöõng khoå ñau trong kieáp ngöôøi, Phaät giaùo vaãn cho 
raèng ñöôïc sinh laøm ngöôøi laø keát quaû cuûa caùc thieän nghieäp, vì ñôøi soáng

of beings - giving rise to either painful experiences of 
suffering or joyful experiences of happiness - that is the 
point where karma enters the picture. After all, the karmic 
process only makes sense in relation to the experience 
of sentient beings. 

So if we were to ask whether consciousness is 
produced by karma, or whether sentient beings are 
produced by karma, it seems the answer should be ‘no’. 
But on the other hand, if we ask whether the human body 
and the human consciousness are products of karma, 
then the answer is ‘yes’ because both result from virtuous 
actions. This is because, when we talk about the human 
body and human consciousness, we are referring to a 
state of existence which is directly related to the painful 
and pleasurable experiences of an individual. Finally, 
if we were to ask whether or not our natural instinct to 
seek happiness and overcome suffering is a product of 
karma, it seems the answer would again be ‘no’.

Karma and the Natural World

Now when we turn to the evolution of the physical 
universe at large, we cannot say that the natural 

con ngöôøi coù raát nhieàu söï thuaän lôïi hôn cho vieäc tu taäp Chaùnh phaùp so 
vôùi caùc loaøi höõu tình khaùc. (ND)
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nhaân quaû trong theá giôùi töï nhieân dieãn ra baát chaáp 
nghieäp. Duø vaäy, nghieäp cuõng giöõ moät vai troø trong vieäc 
quyeát ñònh daïng thöùc cuûa tieán trình hay chieàu höôùng 
cuûa noù.

ÔÛ ñaây, cuõng neân nhaéc ñeán moät ñieàu laø, theo quan 
ñieåm phaân tích cuûa Phaät giaùo ta phaân bieät hai lónh vöïc 
cöùu xeùt. Moät lónh vöïc coù theå goïi laø “töï nhieân”, trong ñoù 
chæ coù tieán trình töï nhieân cuûa caùc luaät nhaân quaû vaän 
haønh, vaø lónh vöïc kia laø khi xuaát hieän nhöõng tính chaát 
nhaát ñònh naøo ñoù, tuøy thuoäc vaøo caùc töông taùc nhaân quaû 
ñaõ coù. Döïa treân söï phaân bieät naøy, ta thaáy caùc ñöôøng loái 
laäp luaän khaùc nhau ñaõ ñöôïc vaän duïng trong noã löïc tìm 
hieåu baûn chaát cuûa theá giôùi hay thöïc taïi.

Thí duï, trong phaân tích Phaät giaùo ta vaän duïng Boán 
nguyeân lyù cuûa laäp luaän.1 Ñaàu tieân laø Nguyeân lyù veà baûn 
chaát. Söï thaät laø coù caùc söï vaät toàn taïi, vaø raèng caùc nguyeân 
nhaân daãn tôùi caùc haäu quaû. Ta haàu nhö coù theå noùi raèng, 
nguyeân lyù naøy nguï yù moät söï chaáp nhaän caùc quy luaät töï 
nhieân. Keá ñoù laø Nguyeân lyù veà naêng löïc. Nguyeân lyù naøy 
ñeà caäp ñeán caùch thöùc maø caùc söï vaät coù khaû naêng taïo 
ra nhöõng keát quaû naøo ñoù tuøy theo baûn chaát cuûa chuùng. 
Thöù ba laø Nguyeân lyù phuï thuoäc: Döïa vaøo hai nguyeân lyù 
treân, ta thaáy coù moät söï phuï thuoäc töï nhieân giöõa caùc söï 
vaät vaø hieän töôïng, giöõa caùc nguyeân nhaân vaø keát quaû. 

1 Xem phaàn phuï luïc 2 ôû trang 298 , dòch töø luaän vaên “Buddhist Reflections” 
(http://www.alanwallace.org/BuddhistRefls.pdf) trích trong taùc phaåm 
Consciousness at the Crossroads: Conversations with the Dalai Lama on

processes of cause and effect are a product of karma. 
The process of cause and effect in the natural world 
takes place regardless of karma. Nevertheless, karma 
would have a role to play in determining the form that the 
process takes, or the direction in which it leads.

Here we should mention that from the Buddhist 
analytical point of view, we distinguish two realms of 
enquiry. One realm we could call ‘natural’, where only the 
natural process of causal laws operates, and the other 
is where certain properties emerge, contingent on these 
causal interactions. On account of this distinction we find 
that different avenues of reasoning are used when trying 
to understand the nature of the world or of reality. 

For example, in Buddhist analysis we use what 
we call the Four Principles. The first is the Principle of 
Nature: the fact that things exist, and that causes lead to 
effects. We could almost say that this principle implies an 
acceptance of natural laws. Then we have the Principle of 
Efficacy: this deals with the way things have the capacity 
to produce certain results according to their nature. The 
third is the Principle of Dependence: given the first two 
principles, we see there is a natural dependence between 
things and events, between causes and effects. On the 

Brain Science and Buddhism. Snow Lion, Ithaca, New York, 1999. cuûa 
B. Alan Wallace, Zara Houshmand, vaø Robert Livingston. (ND)
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Treân cô sôû cuûa ba nguyeân lyù naøy, phaân tích bieän giaûi 
Phaät giaùo aùp duïng raát nhieàu caùch laäp luaän khaùc nhau 
ñeå phaùt trieån saâu roäng söï hieåu bieát cuûa chuùng ta veà theá 
giôùi töï nhieân. Do ñoù, chuùng ta chaáp nhaän nguyeân lyù thöù 
tö laø Nguyeân lyù chöùng minh hôïp lyù. Döïa vaøo ñieàu naøy 
thì ñieàu kia chaéc chaén phaûi nhö theá; vaø döïa vaøo ñieàu 
kia thì ñieàu naøy haún phaûi laø nhö vaäy.

Vôùi moät ngöôøi tu taäp Phaät phaùp, ñieàu quan troïng laø 
phaûi chuù troïng ñeán caùc nguyeân lyù naøy cuûa theá giôùi töï 
nhieân, ñeå töø ñoù vaän duïng söï hieåu bieát vaøo moät neáp soáng 
phuø hôïp vôùi caùc nguyeân taéc cuûa Phaät phaùp. Do ñoù ta coù 
theå noùi raèng, khi soáng phuø hôïp vôùi Chaùnh phaùp laø ta 
ñang aùp duïng Nguyeân lyù chöùng minh hôïp lyù, xeùt theo yù 
nghóa caùch soáng traùnh xa caùc haønh vi baát thieän vaø phaùt 
trieån caùc haønh vi thieän.

Nhö ñaõ ñeà caäp tröôùc ñaây, caùc vaán ñeà giôø ñaây ta phaûi 
cöùu xeùt laø: ÔÛ ñieåm naøo trong quaù trình nhaân quaû thì 
nghieäp hieän höõu? Vaø baèng caùch naøo maø nghieäp töông 
taùc vôùi tieán trình cuûa caùc luaät nhaân quaû töï nhieân? 

Coù leõ ta coù theå vaän duïng chính nhöõng kinh nghieäm 
caù nhaân cuûa mình ñeå traû lôøi caùc caâu hoûi treân. Chaúng 
haïn, kinh nghieäm chæ ra raèng coù nhöõng haønh vi naøo ñoù 
ñöôïc ta thöïc hieän vaøo buoåi saùng seõ tieáp tuïc duy trì aûnh 
höôûng cho ñeán taän chieàu toái. Haønh vi naøy ñaõ taïo ra moät 
traïng thaùi naøo ñoù cuûa taâm thöùc. Noù seõ ñeå laïi moät daáu 
aán trong caûm xuùc vaø tri giaùc cuûa chuùng ta khi ôû trong 
traïng thaùi ñoù, neân cho duø noù ñöôïc thöïc hieän vaøo buoåi 

basis of these three principles, Buddhist critical analysis 
applies various types of reasoning to broaden or deepen 
our understanding of the natural world. Therefore the 
fourth principle we accept is the Principle of Valid Proof: 
given this, that must be the case; and given that, this 
should be the case.

For a practising Buddhist, it is important to appreciate 
these principles of the natural world, so that one is in a 
position to utilise that knowledge to live a life that is in 
accord with the principles of Dharma. We could therefore 
say that by living according to the Dharma we would be 
applying the Principle of Valid Proof, in terms of the way 
in which we avoid negative actions and enhance virtuous 
actions.

So, as I mentioned earlier, the questions we now 
have to consider are: at what point in the causal process 
does karma come into the picture? And in what manner 
does karma interact with the process of the natural 
causal laws? 

Perhaps we can refer to our own personal experience 
in order to answer these questions. Experience shows 
that certain actions we do in the morning, for example, 
will have a continuing effect even in the evening. The 
action will have created a certain state of mind. It will 
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saùng nhö moät söï kieän ñaõ keát thuùc, nhöng aûnh höôûng 
cuûa noù vaãn keùo daøi trong taâm thöùc ta. Toâi nghó laø cuøng 
moät nguyeân lyù nhö vaäy ñaõ vaän haønh nghieäp vaø caùc aûnh 
höôûng cuûa noù, ngay caû trong tröôøng hôïp caùc aûnh höôûng 
laâu daøi cuûa nghieäp. Ñaây laø caùch ñeå chuùng ta hieåu raèng 
nghieäp coù theå taïo ra caùc aûnh höôûng nhaän bieát ñöôïc 
ngay caû moät thôøi gian daøi sau khi haønh vi ñöôïc thöïc 
hieän. Dó nhieân, theo caùch giaûi thích cuûa ñaïo Phaät thì 
aûnh höôûng cuûa nghieäp coù theå ñöôïc nhaän bieát qua nhieàu 
kieáp soáng noái tieáp nhau cuõng nhö ngay trong ñôøi soáng 
hieän taïi cuûa chuùng ta.

ÔÛ ñieåm naøy, toâi caûm thaáy caàn phaûi boå sung cho söï 
giaûi thích toång quaùt veà tieán trình nghieäp trong kinh 
ñieån Phaät giaùo1 baèng caùc luaän ñieåm cuûa Kim cöông thöøa 
thì söï hieåu bieát cuûa ta môùi ñöôïc ñaày ñuû. Kim cöông thöøa 
giaûi thích raèng caû theá giôùi vaät chaát vaø thaân xaùc cuûa 
chuùng sinh ñeàu ñöôïc caáu thaønh töø naêm thaønh toá: ñaát, 
nöôùc, löûa, gioù vaø hö khoâng. Hö khoâng ôû ñaây neân ñöôïc 
hieåu theo nghóa troáng khoâng, hay khoaûng troáng, hôn laø 
theo yù nghóa thuaät ngöõ chæ söï khoâng coù chöôùng ngaïi. 
Kinh vaên Kim cöông thöøa baøn ñeán caùc thaønh toá naøy 
trong yù nghóa laø caùc thaønh toá beân ngoaøi vaø caùc thaønh 
toá beân trong, vaø chæ ra caùch thöùc maø chuùng quan heä vôùi 
nhau ôû möùc ñoä raát thaâm dieäu. Qua hieåu bieát moái quan 

1 Xem chi tieát trong chöông 3 vaø 4, A-tì-ñaït-ma Caâu-xaù luaän cuûa Boà Taùt 
Theá Thaân (Vasubandhu).

have had an impact upon our emotion and our sense of 
being so even though it was committed in the morning 
as an event that is finished, its effect still lingers on in 
our mind. I think the same principle operates with karma 
and its effects, even in the case of long-term karmic 
effects. This is how we understand that karma can create 
effects which are felt even a long time after the act was 
committed. According to the Buddhist explanation, of 
course, the impact of karma can be felt over successive 
lifetimes as well as in our present life.

At this point I feel that unless we complement the 
general explanation of the karmic process found in 
the Buddhist literature1 with points from the Vajrayana 
literature, our understanding will not be complete. The 
Vajrayana explains that both the physical world and the 
bodies of living beings are composed of the five elements: 
earth, water, fire, wind, and space. Space here should 
be understood in terms of vacuum, of empty space, 
rather than as space in the technical sense of absence 
of obstruction. The Vajrayana literature discusses these 
in terms of external elements and internal elements, 
and shows how they are related to each other at a very 
profound level. Through understanding this relationship, 

1 See in particular the third and fourth chapters in Vasubandhu’s 
Abhidharmakosha.
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heä naøy, söï thaáu suoát cuûa ta veà caùch thöùc maø nghieäp aûnh 
höôûng ñeán theá giôùi seõ saâu saéc hôn nhieàu.

Nhö ñaõ baøn tröôùc ñaây, söï hieän höõu cuûa taâm thöùc laø 
moät söï thaät töï nhieân. Taâm thöùc ñang hieän höõu; chæ coù 
vaäy thoâi. Töông töï, doøng töông tuïc cuûa thöùc cuõng laø 
moät nguyeân lyù töï nhieân: taâm thöùc duy trì söï töông tuïc 
cuûa noù. Veà ñieåm naøy ta caàn phaûi noùi theâm raèng, trong 
Phaät giaùo coù söï nhaän hieåu raèng taâm thöùc khoâng theå 
hoaøn toaøn töï noù sinh khôûi hay khoâng coù moät nguyeân 
nhaân; nhöng ñoàng thôøi taâm thöùc cuõng khoâng theå sinh 
ra töø vaät chaát. Ñieàu naøy khoâng coù nghóa laø vaät chaát 
khoâng theå aûnh höôûng tôùi taâm thöùc. Tuy nhieân, baûn chaát 
cuûa taâm thöùc laø saùng toû thuaàn khieát, laø kinh nghieäm 
thuaàn tuùy; noù laø naêng löïc nhaän bieát nguyeân sô, vaø do 
ñoù khoâng theå sinh ra töø vaät chaát voán coù baûn chaát khaùc 
vôùi noù. Theo ñoù, vì yù thöùc khoâng theå sinh khôûi khoâng 
coù nguyeân nhaân vaø vì noù khoâng theå sinh khôûi töø moät 
nguyeân nhaân vaät chaát, neân noù phaûi sinh khôûi töø moät 
doøng töông tuïc khoâng döùt. Chính döïa treân tieàn ñeà naøy 
maø Phaät giaùo chaáp nhaän laø thaät coù nhöõng kieáp soáng 
tröôùc ñaây (khôûi ñaàu töø voâ thuûy).1

Ta ñaõ thaáy raèng nguoàn goác cuûa ñau khoå laø nghieäp 
vaø voâ minh, nhöng voâ minh môùi thaät söï laø nguoàn goác 
chính. 

1 Xem thaûo luaän chi tieát hôn veà ñeà taøi naøy cuûa ñöùc Dalai Lama trong 
cuoäc ñoái thoaïi vôùi David Bohm trong saùch “Dialogues with Scientists 
and Sages: The search for Unity”, Reneùe Weber bieân taäp, Routledge vaø 
Kegan Paul, London, 1986.

our insight into the way karma affects the world is a much 
deeper one.

As we discussed earlier, the fact that consciousness 
exists is a natural fact. Consciousness exists; that is 
it. Similarly, the continuum of consciousness is also a 
natural principle: consciousness maintains its continuity. 
To this we must add that in Buddhism, there is an 
understanding that consciousness cannot arise from 
nowhere or without a cause; and, at the same time, that 
consciousness cannot be produced from matter. This 
is not to say that matter cannot affect consciousness. 
However, the nature of consciousness is sheer luminosity, 
mere experience; it is the primordial knowing faculty, 
and therefore it cannot be produced from matter whose 
nature is different. It follows that since consciousness 
cannot arise without a cause, and since it cannot arise 
from a material cause, it must come from a ceaseless 
continuum. It is on this premise that Buddhism accepts 
the existence of (beginningless) former lives.1

We have seen that the origin of suffering lies in 
both karma and ignorance, but actually ignorance is the 
principal origin.

1 See a fuller discussion of this topic by His Holiness the Dalai Lama in 
dialogue with David Bohm in “Dialogues with Scientists and Sages: 
The Search for Unity”, edited by Reneùe Weber (Routledge and Kegan 
Paul, London, 1986).
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Nghieäp vaø caûm xuùc

Moãi tröôøng phaùi Phaät giaùo hieåu veà baûn chaát cuûa 
phieàn naõo (kleśa) theo caùch khaùc nhau, tuøy theo 

söï dieãn dòch cuûa hoï veà hoïc thuyeát voâ ngaõ (anātman), 
hay lyù thuyeát “phi linh hoàn”. Thí duï, ñoái vôùi moät soá 
traïng thaùi taâm thöùc vaø nhöõng yù töôûng, caûm xuùc nhaát 
ñònh, trong khi caùc tröôøng phaùi Trung quaùn Y töï khôûi 
(Mādhyamika-Svātantrika)1 vaø Duy thöùc (Cittamātravāda) 
xem laø khoâng aûo töôûng thì theo quan ñieåm cuûa tröôøng 
phaùi Trung quaùn cuï duyeân (Mādhyamika-Prāsaṅgika) laïi 
xem laø aûo töôûng. Dó nhieân, ñaây laø moät vaán ñeà raát phöùc 
taïp vaø ñoøi hoûi nhieàu nghieân cöùu.

Ñieàu quan troïng nhaát caàn phaûi bieát laø: caûm xuùc gaây 
phieàn naõo chính laø keû thuø lôùn nhaát cuûa ta vaø laø nguoàn 
goác cuûa khoå ñau. Moät khi noù phaùt trieån trong taâm thöùc, 
noù seõ laäp töùc phaù huûy söï bình an cuûa taâm thöùc ta, vaø 
cuoái cuøng seõ huûy hoaïi söùc khoeû ta, cho ñeán ngay caû caùc 
moái quan heä thaân thieát cuûa ta vôùi ngöôøi khaùc. Taát caû 
nhöõng haønh vi baát thieän nhö gieát haïi, aùp böùc, löøa ñaûo... 
ñeàu phaùt sinh töø caùc caûm xuùc gaây phieàn naõo. Vì theá, noù 
chính laø keû thuø thaät söï cuûa chuùng ta.

Moät keû thuø töø beân ngoaøi laøm haïi baïn hoâm nay nhöng 
ngaøy mai coù theå trôû neân raát saün loøng giuùp baïn. Trong 
khi ñoù, keû thuø noäi taâm thì maõi maõi gaây haïi. Hôn theá 
nöõa, duø baïn soáng ôû baát cöù nôi ñaâu thì keû thuø beân trong 

1 Trung quaùn Y töï khôûi (Svatāntrika) ñoâi khi cuõng ñöôïc dòch laø Ñoäc laäp 
bieän chöùng phaùi hay Töï laäp luaän chöùng phaùi. (ND)

Karma and the Emotions

There are differences in the way each school of 
Buddhism understands the nature of the kleshas, 
corresponding to their various interpretations of the 
doctrine of anatman, or no-soul theory. For example, 
certain states of mind, and certain thoughts and emotions 
which, according to the Madhyamaka-Svatantrika and 
Chittamatra schools, may be considered non-delusory, 
are seen as delusory from the point of view of the 
Madhyamaka-Prasangika school. This is a very complex 
point, of course, and would require a lot of study.

The most important thing for us to know is that 
afflictive emotion is our ultimate enemy and a source of 
suffering. Once it develops within our mind, it immediately 
destroys our peace of mind, and eventually destroys our 
health, and even our friendships with other people. All 
negative activities such as killing, bullying, cheating and 
so forth, stem from afflictive emotion. This, therefore, is 
our real enemy.

An external enemy may be harmful to you today, but 
tomorrow could become very helpful, whereas the inner 
enemy is consistently destructive. Moreover, wherever 
you live the inner enemy is always there with you, and 
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vaãn luoân coù maët vôùi baïn, vaø chính ñieàu naøy laøm cho 
keû thuø beân trong trôû neân raát nguy hieåm. Ngöôïc laïi, 
ta thöôøng coù theå giöõ moät khoaûng caùch naøo ñoù vôùi keû 
thuø beân ngoaøi. Chaúng haïn, vaøo naêm 1959 chuùng toâi 
ñaõ ñaøo thoaùt khoûi Taây Taïng vì haønh vi cuï theå naøy laø 
coù theå thöïc hieän; nhöng vôùi tröôøng hôïp keû thuø laø caûm 
xuùc phieàn naõo beân trong thì duø toâi ôû Taây Taïng, ôû ñieän 
Potala, ôû Dharamsala hay ôû Luaân Ñoân naøy, baát cöù nôi 
naøo toâi ñi ñeán noù cuõng ñeàu theo toâi. Toâi cho raèng keû thuø 
beân trong hieän dieän ngay caû trong luùc toâi thieàn ñònh; vaø 
ngay caû neáu nhö toâi quaùn töôûng hình aûnh moät maïn-ñaø-
la,1 coù leõ toâi vaãn thaáy keû thuø naøy ngay nôi trung taâm 
cuûa hình aûnh ñoù! Bôûi vaäy, ñaây laø ñieåm chính yeáu maø 
ta phaûi nhaän thöùc ñöôïc: Nguyeân nhaân thaät söï huûy hoaïi 
haïnh phuùc cuûa ta luoân hieän höõu ngay beân trong ta!

Vaäy ta coù theå laøm ñöôïc gì? Neáu nhö khoâng theå laøm 
gì ñöôïc vôùi keû thuø ñoù vaø khoâng theå loaïi tröø noù, thì toát 
hôn laø chuùng ta haõy queân ñi con ñöôøng tu taäp vaø chæ 
nhôø vaøo nhöõng thöù nhö röôïu cheø, saéc duïc... ñeå laøm cho 
cuoäc soáng cuûa mình ñöôïc khaù hôn! Tuy nhieân, neáu vieäc 
loaïi tröø keû thuø caûm xuùc phieàn naõo beân trong laø coù theå 
laøm ñöôïc, thì toâi nghó raèng ta neân naém laáy cô hoäi ñang 
coù ñöôïc moät thaân ngöôøi, moät khoái oùc vaø traùi tim toát 
ñeïp, keát hôïp taát caû caùc söùc maïnh naøy ñeå laøm giaûm bôùt 
vaø cuoái cuøng laø nhoå taän goác reã cuûa caûm xuùc phieàn naõo. 
Ñaây laø lyù do taïi sao ñaïo Phaät daïy raèng cuoäc soáng con 
ngöôøi ñuôïc xem laø voâ cuøng quyù baùu; vì chæ coù ñöôïc laøm 
ngöôøi thì moät chuùng sinh môùi coù khaû naêng reøn luyeän 

that makes it very dangerous. In contrast, we can often 
keep an external enemy at some kind of distance. In 
1959, for example, we escaped from Tibet since escape 
was a physical possibility; but in the case of this inner 
enemy, whether I am in Tibet, or in the Potala, or in 
Dharamsala, or here in London, wherever I go it follows 
me. I think the inner enemy is even there in meditation; 
and even if I visualize a mandala, I may still find this 
enemy in its very centre! So this is the main point we 
have to realize: the real destroyer of our happiness is 
always there within us.

So what can we do about it? If it is not possible to 
work on that enemy and to eliminate it, then I think we 
had better forget the spiritual path and rely on alcohol and 
sex and other such things to improve our lives! However, 
if there is a possibility of eliminating the inner enemy, 
then I think we should take the opportunity of having a 
human body, human brain and a good human heart, and 
combine these strengths to reduce and ultimately uproot 
it. This is why human life is considered to be so precious 
according to the Buddhist teachings, for it alone enables 

1 Maïn-ñaø-la (Maṇḍala): Xin xem theâm baøi vieát veà Maṇḍala (http://
vietsciences.free.fr/timhieu/trietly-giaoduc/mandala800.htm). (ND)
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vaø chuyeån hoùa taâm thöùc, chuû yeáu nhôø vaøo trí tueä vaø lyù 
luaän.

Phaät giaùo phaân bieät hai loaïi caûm xuùc. Moät loaïi khoâng 
hôïp lyù, vaø chæ döïa treân taäp khí.1 Loøng caêm thuø laø moät 
trong caùc caûm xuùc loaïi naøy. Taát nhieân laø loaïi caûm xuùc 
naøy coù döïa treân nhöõng lyù leõ noâng caïn, nhö laø “ngöôøi 
naøy ñaõ xuùc phaïm toâi kinh khuûng...” Nhöng ñi saâu vaøo 
noäi taâm, neáu baïn truy cöùu lyù do ñoù xa hôn nöõa, baïn seõ 
thaáy raèng noù khoâng theå ñi quaù xa. Caùc caûm xuùc khoâng 
coù lyù do chính ñaùng ñöôïc goïi laø caûm xuùc tieâu cöïc. Loaïi 
caûm xuùc coøn laïi laø caûm xuùc hôïp lyù; vì qua söï quaùn chieáu 
saâu saéc baïn coù theå chöùng minh laø noù toát ñeïp, caàn thieát, 
vaø höõu ích. Trong soá caùc caûm xuùc naøy coù taâm töø bi vaø 
loøng vò tha. Hôn nöõa, maëc duø veà baûn chaát thì ñaây laø 
moät loaïi caûm xuùc, nhöng thaät ra noù laïi töông hôïp vôùi lyù 
luaän vaø trí tueä. Trong thöïc teá, chính nhôø söï keát hôïp trí 
tueä vôùi caûm xuùc (loaïi naøy) maø ta môùi coù theå thay ñoåi vaø 
chuyeån hoùa theá giôùi noäi taâm cuûa mình.

Khi keû thuø caûm xuùc tieâu cöïc vaãn coøn trong ta, vaø 
ta vaãn coøn chòu söï chi phoái cuûa noù, thì khoâng theå coù 
haïnh phuùc laâu daøi! Hieåu ñöôïc söï caàn thieát phaûi chieán 
thaéng keû thuø naøy laø moät nhaän thöùc chaân thaät, vaø vieäc 
phaùt khôûi söï khao khaùt maõnh lieät muoán vöôït qua caùc 

1 Taäp khí, dòch töø Phaïn ngöõ laø vāsanā; chæ nhöõng thoùi quen, caùch öùng 
xöû ñöôïc huaân taäp töø laâu ngaøy, hoaëc thaäm chí laø laâu ñôøi, taïo thaønh 
nhöõng khuynh höôùng nhaát ñònh thuùc giuïc ta luoân haønh ñoäng theo caùch 

a being to train and transform the mind, mainly by virtue 
of intelligence and reasoning.

Buddhists distinguish between two kinds of emotion. 
One type is without reason, and is just based on 
prejudice. Hatred is one of these. This sort of emotion 
will rely on superficial reasons, of course, such as ‘this 
person has hurt me terribly’, but deep down, if you 
pursue that reasoning further, you find it does not go 
very far. Emotions without proper reason are what we 
call negative emotions. The other kind of emotion, which 
includes compassion and altruism, is emotion with reason 
because through deep investigation you can prove it 
is good, necessary and useful. Furthermore, although 
by nature it is a type of emotion, it is actually in accord 
with reason and intelligence. In fact, it is by combining 
our intelligence and emotion that we can change and 
transform our inner world.

So long as the inner enemy is there, and so long 
as we are under its control, there can be no permanent 
happiness. Understanding the need to defeat this enemy 

phuø hôïp vôùi khuynh höôùng ñoù. Taäp khí ñöôïc huaân taäp ngay trong ñôøi 
soáng hieän taïi goïi laø “bieät taäp khí”, chaúng haïn nhö moät ngöôøi soáng 
trong quyeàn theá laâu ngaøy deã coù thoùi quen xem thöôøng ngöôøi khaùc vaø 
töï cao, ngaõ maïn... Taäp khí saâu xa vaø vi teá hôn, ñöôïc huaân taäp töø nhieàu 
kieáp soáng tröôùc ñaây ñöôïc goïi laø “thoâng taäp khí”. (ND)
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caûm xuùc tieâu cöïc chính laø nguyeän voïng vöôn tôùi söï giaûi 
thoaùt, maø thuaät ngöõ Phaät giaùo goïi laø xuaát theá. Do ñoù, 
vieäc thöïc haønh phaân tích caùc caûm xuùc vaø theá giôùi noäi 
taâm laø raát thieát yeáu.

Trong kinh daïy raèng, loøng mong caàu vöôït qua caáp ñoä 
ñaàu tieân cuûa ñau khoå, töùc laø “khoå vì ñau khoå”1 thì ngay 
caû loaøi vaät cuõng coù ñöôïc moät caùch töï nhieân; coøn khaùt 
voïng töï mình thoaùt ra khoûi caáp ñoä thöù hai cuûa ñau khoå, 
töùc laø “khoå vì söï thay ñoåi”, cuõng khoâng phaûi laø ñieàu chæ 
coù rieâng trong ñaïo Phaät. Nhieàu toân giaùo khaùc thôøi coå 
AÁn Ñoä cuõng töông töï nhö theá, ñaõ tìm kieám söï tónh laëng 
noäi taâm baèng vieäc tu ñònh.2 Tuy nhieân, söï khao khaùt 
thaät söï höôùng ñeán giaûi thoaùt hoaøn toaøn khoûi luaân hoài 
chæ coù theå sinh khôûi töø söï nhaän bieát ñöôïc caáp ñoä thöù ba 
cuûa ñau khoå, töùc laø “phieàn naõo do duyeân sinh”. Khi aáy 
ta môùi nhaän bieát ñöôïc raèng: khi coøn chòu söï chi phoái 
cuûa voâ minh thì vaãn coøn phaûi chòu ñöïng khoå ñau, vaø seõ 
khoâng theå coù nieàm vui, haïnh phuùc laâu beàn. Coù theå noùi 
raèng, söï nhaän bieát ñöôïc caáp ñoä thöù ba cuûa ñau khoå laø 
ñieàu chæ coù duy nhaát trong ñaïo Phaät.

1 Thöôøng goïi laø “khoå khoå”. Xem laïi phaàn noùi veà ba loaïi khoå. (ND)
2 Ñònh: dòch töø nguyeân ngöõ samādhi trong tieáng Phaïn. Cuõng phieân aâm laø 

tam-muoäi hay tam-ma-ñeà. ÔÛ ñaây chæ traïng thaùi taäp trung taâm yù. Khaùi

is true realization, and developing a keen desire to 
overcome it is the aspiration to seek freedom, technically 
called renunciation. Therefore this practice of analysing 
our emotions and our inner world is very crucial.

The scriptures say that so far as the desire to 
overcome the first level of suffering is concerned, the 
‘suffering of suffering’, even animals have it naturally. And 
so far as the aspiration to free oneself from the second 
level of suffering is concerned, the ‘suffering of change’, 
this is not something that is unique to the Buddhist path. 
Many ancient Indian non-Buddhist paths were similar, 
seeking inner tranquillity through samadhi. However, 
the genuine aspiration to seek complete liberation from 
samsara can only arise from a recognition of the third 
level of suffering, the ‘suffering of conditioning’, where 
we realize that so long as we remain under the control 
of ignorance we will be subject to suffering, and there 
will be no room for lasting joy and happiness. It may be 
said that the recognition of this third level of suffering is 
unique to the Buddhist path.

nieäm tam-muoäi hay ñònh trong Phaät giaùo ñöôïc hieåu roäng hôn vì höôùng 
ñeán moät traïng thaùi ñònh coù chuû ñích, vaø thöôøng ñöôïc söû duïng nhö moät 
phöông tieän keát hôïp vôùi caùc phaùp tu khaùc, neân goïi ñuû laø chaùnh ñònh. 
(ND)
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HOÛI ÑAÙP

Hoûi: Xin Ngaøi giaûi thích vì sao nghieäp quaû ñoâi khi xaûy ra 
töùc thì, vaø coù khi phaûi traûi qua nhieàu ñôøi môùi xaûy ra?

HHDL: Moät nguyeân nhaân coù theå tính ñeán laø cöôøng 
ñoä cuûa chính haønh vi taïo nghieäp. Moät nguyeân nhaân 
khaùc nöõa laø möùc ñoä hoaøn taát cuûa raát nhieàu ñieàu kieän 
khaùc caàn thieát cho söï chín muoài cuûa nghieäp quaû, vaø 
ñieàu ñoù ñeán löôït noù laïi phuï thuoäc vaøo nhöõng haønh 
vi taïo nghieäp khaùc. Ngaøi Theá Thaân (Vasubandhu) 
coù ñeà caäp ñeán vaán ñeà naøy trong A-tì-ñaït-ma Caâu-xaù 
(Abhidharmakośa-śāstra).1 Trong ñoù ngaøi cho raèng, noùi 
chung thì caùc haønh vi taïo nghieäp naøo maõnh lieät nhaát 
seõ coù khuynh höôùng taïo thaønh nghieäp quaû tröôùc nhaát. 
Neáu hai haønh vi taïo nghieäp coù cöôøng ñoä töông ñöông 
nhau thì nghieäp quaû cuûa haønh vi naøo quen thuoäc hôn 
vôùi ngöôøi taïo nghieäp seõ coù khuynh höôùng chín muoài 
tröôùc. Tuy nhieân, neáu hai haønh vi taïo nghieäp coù cöôøng 
ñoä vaø söï quen thuoäc nhö nhau thì haønh vi naøo thöïc 
hieän tröôùc seõ coù khuynh höôùng keát quaû tröôùc.

Hoûi: Veà maët nghieäp quaû, coù söï khaùc bieät naøo giöõa yù 
töôûng vaø haønh ñoäng hay khoâng? Noùi caùch khaùc, moät yù 
töôûng coù theå naøo taïo ra moät haønh ñoäng hoaëc ngöôïc laïi hay 
khoâng?

1 Xem theâm taùc phaåm A-tì-ñaït-ma Caâu-xaù luaän, baûn dòch cuûa Tueä Só 
(http://www.phatviet.com/dichtht/luan/ln01/cxl.htm)..

QUESTIONS

Q: Could Your Holiness please explain why the 
result of karma is sometimes instant and why on other 
occasions we have to wait life-times before the causal 
effect occurs?

HHDL: One factor would be the intensity of the 
karmic action itself. Another factor is the extent to which 
the various other conditions that are necessary for that 
karma to ripen are complete, and this is dependent, in 
turn, on other karmic actions. Vasubandhu addressed 
this issue in the Abhidharmakosha, in which he states 
that, generally speaking, the karmic actions which are 
the most forceful tend to produce their effects first. If the 
intensity of a karmic action is equal to that of another 
karmic action, then the result of the action with which the 
individual is most familiar tends to ripen first. However 
if two karmic actions are equally forceful and equally 
familiar, then the one that is committed earlier tends to 
produce its result first.

Q: Is there a difference between thought and action 
with regard to karmic effects? In other words, can a 
thought cause an action and vice versa?
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HHDL: Nhö toâi ñaõ giaûi thích, khaùi nieäm nghieäp cuûa 
Phaät giaùo khoâng chæ giôùi haïn trong haønh vi thöïc hieän 
bôûi thaân theå,1 maø bao goàm caû caùc haønh vi tinh thaàn, 
hay ta coù theå goïi laø haønh vi caûm xuùc. Chaúng haïn, khi 
noùi ñeán moät haønh vi tham lam, hay moät yù ñònh gaây 
haïi, nhöõng ñieàu naøy khoâng nhaát thieát phaûi ñöôïc bieåu 
loä thaønh haønh ñoäng. Ngöôøi ta coù theå suy nghó nhöõng 
söï vieäc nhö theá moät caùch troïn veïn vaø chi tieát maø hoaøn 
toaøn khoâng coù söï bieåu loä thaønh haønh ñoäng, cho neân quaû 
thaät coù moät söï hoaøn taát nhaát ñònh cuûa caùc haønh vi naøy 
xaûy ra trong möùc ñoä tinh thaàn.2

Theâm nöõa, coù moät soá loaïi haønh vi nhaát ñònh khoâng 
caàn thieát phaûi coù moät ñoäng cô hay taùc yù ngay luùc ñoù, 
maø do söï quy ñònh töø caùc haønh vi taïo nghieäp trong quaù 
khöù, ngöôøi ta coù theå coù moät khuynh höôùng haønh ñoäng 
theo moät caùch thöùc naøo ñoù. Ñieàu naøy coù nghóa laø, moät 
soá haønh vi coù theå khôûi leân khoâng do ñoäng cô thuùc ñaåy, 
maø laø do caùc khuynh höôùng nghieäp löïc.3

1 Töùc laø thaân nghieäp. (ND)
2 Töùc laø yù nghieäp. (ND)
3 Xin ñoïc theâm taøi lieäu “Phaân loaïi nghieäp” cuûa taùc giaû Laâm Nhö Taïng 

(http://www.tongiao.com/phanloainghiep-tiensilamnhutang.htm)) 
(ND)

HHDL: As I explained, the Buddhist concept of karma 
is not confined to bodily action alone; it also embraces 
mental acts, or we could say emotional acts. For example, 
when we talk about an act of covetousness, or a harmful 
intention, these are not necessarily manifest in behaviour. 
One could think such thoughts fully and in detail without 
expressing them in action at all, so a certain completion 
of these acts does happen on the mental level.

Furthermore, there are certain types of actions 
which do not necessarily have an immediate motivation 
or intention, but because of the conditioning from past 
karmic actions, one could have a propensity to act in 
a certain way. This means that some actions can arise 
not as a result of motivation, but as a result of karmic 
tendencies.
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CHÖÔNG IV: DIEÄT KHOÅ ÑEÁ (CHAÂN LYÙ VEÀ DIEÄT 
KHOÅ)

Chaân lyù thöù ba laø Chaân lyù veà dieät khoå. Nhöõng vaán 
ñeà maáu choát maø ta phaûi töï hoûi veà vieäc naøy laø: 

Nieát-baøn1 laø gì? Giaûi thoaùt hay mokṣa laø gì?2 Khi ta noùi 
ñeán dieät hay nirodha3 thì coù yù nghóa gì? Vaø thaät söï coù 
theå ñaït tôùi traïng thaùi dieät khoå hay khoâng?

Neáu noùi ta phaûi chaáp nhaän raèng söï giaûi thoaùt laø coù 
theå ñaït ñöôïc vì ñöùc Phaät coù daïy ñieàu naøy trong kinh 
ñieån, thì toâi khoâng nghó ñoù laø caâu traû lôøi thoûa ñaùng. Coù 
theå laø höõu ích khi ta xeùt ñeán moät quan ñieåm maø ngaøi 
Thaùnh Thieân (Āryadeva) ñöa ra trong Trung ñaïo Töù 
baùch keä tuïng. Ngaøi luaän raèng, khi ta noùi veà baûn chaát 
tuyeät ñoái cuûa thöïc taïi, hay tính khoâng, ta phaûi nhaän 
thöùc raèng vieäc thaáu hieåu veà tính khoâng khoâng phaûi laø 
ñieàu phaûi döïa vaøo söï tin caäy nôi kinh ñieån.4 Ta coù theå 
ñaït ñöôïc söï thaáu hieåu ñoù thoâng qua söï phaân tích bieän 
giaûi vaø laäp luaän.

1 Thuaät ngöõ Nieát-baøn ( ) ñöôïc phieân aâm töø Phaïn ngöõ, trong tieáng 
Sanskrit laø nirvāṇa vaø tieáng Pāli laø nibbāna, neân cuõng noùi ñuû laø Nieát-
baøn-na ( ), coù theå dòch nghóa laø tòch dieät hay tòch tónh. Nhöng vì 
khaùi nieäm Nieát-baøn laø raát roäng vaø ñöôïc hieåu coù phaàn khaùc nhau ôû moãi 
tröôøng phaùi, neân haàu heát caùc kinh vaên trong Haùn taïng ñeàu haïn cheá vieäc 
dòch nghóa töø naøy maø chæ duøng tröïc tieáp caùch phieân aâm laø Nieát-baøn. (ND)

FOUR: THE TRUTH OF CESSATION

The third Noble Truth is the Truth of Cessation. The 
key questions we must ask ourselves on this are the 
following: What is nirvana? What is moksha or liberation? 
What do we mean by nirodha or cessation? And is it 
really possible to attain cessation or not?

If we were to reply that we must accept that liberation 
is possible on the grounds that Buddha spoke of it in the 
scriptures, I don’t think that is a satisfactory answer. It 
may be useful to reflect on a point that Aryadeva makes in 
his Four Hundred Verses on the Middle Way. He argues 
that when we talk about the ultimate nature of reality, 
or emptiness, we must realize that the understanding of 
emptiness is not something which requires reliance on 
scriptural authority. We can approach it through critical 
analysis and reasoning.
2 Thuaät ngöõ giaûi thoaùt ( ) ñöôïc dòch nghóa töø Phaïn ngöõ mokṣa, phieân 

aâm laø moäc-xoa ( ). Vì theá, trong nguyeân taùc duøng caû 2 caùch vieát 
mokṣa vaø liberation (giaûi thoaùt) vôùi nghóa nhö nhau. (ND)

3 Thuaät ngöõ dieät ( ) ñöôïc dòch töø Phaïn ngöõ nirodha, phieân aâm laø ni-
laâu-ñaø ( ). Vì theá, nguyeân taùc duøng caû 2 caùch vieát nirodha vaø 
cessation (dieät) vôùi nghóa nhö nhau. (ND)

4 Moät yù nghóa töông töï coù theå thaáy trong Thieàn toâng. Quan ñieåm chöùng 
ngoä khoâng döïa vaøo kinh ñieån ñöôïc bieát ñeán bôûi boán caâu ñöôïc xem 
laø cuûa Boà-ñeà Ñaït-ma, Sô toå Thieàn toâng Trung Hoa: “Giaùo ngoaïi bieät 
truyeàn, baát laäp vaên töï, tröïc chæ nhaân taâm, kieán tính thaønh Phaät.” (

) (ND)
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Phaät giaùo tin raèng coù moät loaïi hieän töôïng hieån nhieân 
ñoái vôùi ta vaø coù theå ñöôïc nhaän bieát moät caùch tröïc tieáp, 
neân khoâng caàn phaûi coù baát kyø moät chöùng cöù hôïp lyù naøo 
veà söï toàn taïi cuûa chuùng.1 Loaïi hieän töôïng thöù nhì coù 
theå khoâng hieån nhieân vôùi chuùng ta, nhöng ta coù theå suy 
bieát söï toàn taïi cuûa chuùng thoâng qua moät tieán trình laäp 
luaän.2 Hieän töôïng naøy ñöôïc bieát nhö laø “hieän töôïng hôi 
khoù nhaän bieát”. Tính khoâng thuoäc veà loaïi hieän töôïng 
naøy.

Vì coù theå suy bieát ñöôïc chaân lyù veà tính khoâng, neân 
ta phaûi chaáp nhaän raèng söï giaûi thoaùt cuõng coù theå suy 
bieát ñöôïc thoâng qua tieán trình laäp luaän. Noùi nhö ngaøi 
Long Thuï (Nāgārjuna) laø, söï hieåu bieát chaân thaät veà giaûi 
thoaùt phaûi döïa treân moät hieåu bieát veà tính khoâng, bôûi vì 
giaûi thoaùt khoâng phaûi gì khaùc hôn laø söï loaïi boû hoaøn 
toaøn, hay chaám döùt hoaøn toaøn, cuûa aûo töôûng vaø ñau 
khoå, thoâng qua söï thaáu trieät tính khoâng. Khaùi nieäm 
giaûi thoaùt do ñoù quan heä raát chaët cheõ vôùi khaùi nieäm 
tính khoâng, vaø cuõng gioáng nhö tính khoâng coù theå suy 
bieát ñöôïc, söï giaûi thoaùt hay mokṣa cuõng coù theå suy bieát 
ñöôïc.

1 Thuaät ngöõ Phaät giaùo goïi loaïi hieän töôïng naøy laø hieän löôïng. (ND)
2 Loaïi hieän töôïng naøy ñöôïc goïi laø tyû löôïng. Xem theâm caùc taøi lieäu veà 

trí tueä nhö trong caùc baøi giaûng “Phaät hoïc Phoå thoâng” cuûa Hoøa thöôïng 
Thích Thieän Hoa (http://www.thuvienhoasen.org/phathocphothong-
04-08B.htm). (ND)

In Buddhism, we assert that one category of 
phenomena manifest to us and can be perceived 
directly, so there is no need for any logical proof of their 
existence. A second category of phenomena may not be 
obvious to us, but we can infer their existence through 
a process of reasoning. These are technically known as 
‘slightly obscure phenomena’. Emptiness belongs to this 
second category.1

Since we can infer the truth of emptiness, we must 
also accept that liberation can be inferred through 
the reasoning process too. As Nagarjuna says, a true 
understanding of liberation should be based on an 
understanding of emptiness, because liberation is 
nothing other than the total elimination, or total cessation, 
of delusion and suffering through insight into emptiness. 
The concept of liberation is therefore very closely related 
to that of emptiness, and just as emptiness can be 
inferred, so can moksha.

1 The third category of phenomena are ‘very obscure phenomena’, which 
are beyond ordinary direct perception and logical inference. Generally, 
they can only be established on the basis of another’s testimony or 
through scriptural authority.

3 Daïng thöù ba cuûa hieän töôïng laø caùc “hieän töôïng bí aån” , vöôït quaù taàm 
cuûa nhaän thöùc tröïc tieáp vaø suy luaän logic thoâng thöôøng. Noùi chung, 
chuùng chæ coù theå ñöôïc thieát laäp döïa treân söï xaùc quyeát cuûa moät ngöôøi 
khaùc hay thoâng qua söï tin caäy vaøo kinh ñieån
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Do moái quan heä chaët cheõ giöõa tính khoâng vaø söï giaûi 
thoaùt trong Phaät giaùo, neân phaàn noùi veà Chaân lyù thöù 
ba trong Hieän quaùn trang nghieâm luaän1 cuûa ñöùc Di-laëc 
(Maitreya) coù ñoaïn baøn raát roäng veà 16 loaïi tính khoâng. 
Söï thaät raèng giaûi thoaùt laø moät chaân lyù tuyeät ñoái (vaø do 
ñoù lieân heä vôùi tính khoâng) cuõng ñöôïc baøn ñeán raát kyõ 
trong caùc taùc phaåm cuûa ngaøi Nguyeät Xöùng. Nhö vaäy, 
döôøng nhö söï chaáp nhaän khaû naêng ñaït ñeán giaûi thoaùt 
laø moät ñaùp öùng cho thaáy söï hieåu bieát veà khaùi nieäm tính 
khoâng cuûa chuùng ta saâu ñeán möùc ñoä naøo.

TÍNH KHOÂNG

Boán dieãn dòch veà Voâ ngaõ hay veà Tính khoâng

Khi noùi veà tính khoâng trong Phaät giaùo, roõ raøng ta 
ñang noùi tôùi söï vaéng maët cuûa moät ñieàu gì ñoù, töùc laø moät 
daïng phuû ñònh. Töông töï, lyù thuyeát voâ ngaõ cuõng laø moät 
daïng phuû ñònh. Taïi sao phaûi nhaán maïnh nhieàu laàn vaøo 
söï phuû ñònh tuyeät ñoái nhö vaäy? Moät laàn nöõa, chuùng 
ta haõy taïm döøng ñaây trong choác laùt vaø cöùu xeùt kinh 
nghieäm cuûa mình.

Giaû söû toâi coù moät noãi sôï haõi naøo ñoù xuaát phaùt töø söï 
hoaøi nghi raèng ñang coù moät ñe doïa naøo ñoù gaàn keà. Neáu 
toâi chôït nghó raèng coù leõ mình ñaõ nhaàm laãn, raèng ñoù coù 
theå chæ laø söï phoùng ñaïi, thì daãu cho söï sôï haõi cuûa toâi coù 

1 Teân Phaïn ngöõ cuûa boä luaän naøy laø Abhisamayālaṃkāra-śāstra. (ND)

On account of this intimate connection between 
emptiness and liberation in Buddhism, the passage in 
Maitreya’s Abhisamayalamkara which deals with the 
third Noble Truth contains an extensive discussion of 
the 16 types of emptiness. The fact that liberation is an 
ultimate truth (and therefore related to emptiness) is 
explicitly discussed in Chandrakirti’s writings as well. So 
it seems that our acceptance of liberation as a possibility 
is a function of how well we understand the concept of 
emptiness.

EMPTINESS 

Four Interpretations of No-self or Emptiness

When we talk about emptiness in Buddhism, it is 
clear that we are referring to the absence of something, 
a form of negation. In the same way, the no-self theory is 
a form of negation. Why such insistence on categorical 
negation? Once again, let us pause for a while and 
consider our experience.

Let’s imagine that I have a certain fear based on 
some kind of suspicion that there might be something 
threatening nearby. If the thought occurs to me that I 
may be mistaken, that it may be my projection, then 
although it will lessen my fear it will not completely 
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giaûm bôùt nhöng seõ khoâng hoaøn toaøn bò xua tan. Nhöng 
neáu thay vì vaäy, toâi laïi naûy sinh yù nghó raèng ñieàu ñoù 
döùt khoaùt chæ hoaøn toaøn laø aûo giaùc, raèng khoâng coù baát 
cöù ñieàu gì ôû ñoù caû vaø toâi chæ töôûng töôïng ra noù, vaø neáu 
söï phuû nhaän cuûa toâi laø tuyeät ñoái ñeán theá thì dó nhieân 
noù seõ coù moät taùc ñoäng töùc thì xua tan ñi noãi sôï haõi cuûa 
toâi. Caâu hoûi ôû ñaây laø: neáu söï thaät ñuùng nhö vaäy thì ñieàu 
gì thaät söï bò phuû nhaän? Caùi gì laø söï troáng khoâng cuûa 
caùi gì?

Döïa theo kinh ñieån thì söï troáng khoâng trong thí 
duï naøy laø söï vaéng maët ñoái töôïng cuûa söï phuû ñònh, maø 
trong tröôøng hôïp naøy laø ñoái töôïng cuûa söï sôï haõi. Tuy 
nhieân, ñieàu naøy khoâng giaûi thích troïn veïn caùc söï vieäc, 
neân ta phaûi tieán xa hôn nöõa vaø coá gaéng ñeå hieåu ñöôïc 
ñoái töôïng cuûa söï phuû ñònh thaät ra laø gì. Ñieåm then choát 
cuûa vaán ñeà naøy thaät söï naèm ôû caùch hieåu cuûa chuùng ta 
veà yù nghóa cuûa atman (töï ngaõ) trong boái caûnh anātman 
(voâ ngaõ). Tuøy theo söï dieãn dòch veà maët trieát lyù cuûa 
moãi ngöôøi ñoái vôùi giaùo phaùp voâ ngaõ cuûa ñöùc Phaät, seõ 
coù nhöõng khaùc bieät trong caùch xaùc ñònh ñieàu gì bò phuû 
nhaän ôû ñaây.

Kinh ñieån Phaät giaùo trình baøy raát nhieàu möùc ñoä vi teá 
khaùc nhau trong vieäc nhaän dieän töï ngaõ nhö laø moät ñoái 
töôïng cuûa phuû ñònh. Chaúng haïn, treân moät caáp ñoä thì 
töï ngaõ ñöôïc nhaän dieän nhö laø moät töï theå coù thaät,1 moät 
linh hoàn toàn taïi trong moãi chuùng ta, vaø nhö vaäy, trong 

1 Ñaây laø quan ñieåm cuï theå cuûa caùc tröôøng phaùi Thanh vaên, ñaëc bieät laø 
cuûa Tì-baø-sa luaän boä hay Nhaát thieát höõu boä, vaø Kinh löôïng boä.

dispel it. However, if instead I develop the thought that it 
is pure and utter illusion, that there isn’t anything there 
at all and I’m just imagining it, and if my negation is that 
categorical, then of course it will have an immediate 
impact on dispelling my fear. The question is: if that is 
the case, what is actually being negated? What is empty 
of what?

According to the scriptures, emptiness in this 
example is an absence of the object of negation, which 
in this case is the object of our fearful apprehension. 
This does not explain things fully, however, so we have 
to go further and try to understand what the object of 
negation actually is. The key to this question really lies 
in the way we understand the meaning of atman (self) in 
the context of anatman (no-self). Depending upon one’s 
philosophical interpretation of the Buddha’s teaching 
on anatman, there will be differences in the way one 
identifies what is being negated here.

Buddhist literature expresses varying degrees 
of subtlety concerning the identity of the atman as an 
object of negation. For instance, on one level1 the atman 
is identified as substantially real, as a soul that exists 
within each one of us, and so in this context anatman 

1 This view is held in particular by the Shravakayana schools, especially 
the Vaibhasikas or Sarvastivadins, and the Sautrantikas. 
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boái caûnh naøy thì voâ ngaõ coù nghóa laø söï phuû nhaän moät töï 
theå coù thaät vaø toàn taïi ñoäc laäp, hay linh hoàn vónh cöûu.

Keá ñoù, ta coù söï dieãn dòch cuûa tröôøng phaùi Duy thöùc 
(Cittamātravāda). Phaùi naøy hieåu veà caên baûn voâ minh 
khoâng phaûi laø söï tin vaøo linh hoàn coù thaät vaø vónh cöûu, 
maø laø tin vaøo söï coù thaät cuûa theá giôùi vaät chaát. Do ñoù, 
nhöõng ngöôøi theo phaùi naøy hieåu veà caên baûn voâ minh 
nhö laø söï tin nhaän (sai laàm) vaøo tính nhò nguyeân cuûa 
taâm thöùc vaø vaät chaát, cho neân ñoái töôïng bò phuû ñònh bôûi 
voâ ngaõ chính laø söï tin nhaän naøy.

Thöù ba laø caùch hieåu cuûa tröôøng phaùi Trung quaùn Y 
töï khôûi (Mādhyamika-Svātantrika) veà tính khoâng. Theo 
phaùi naøy thì cho duø moïi söï vaät hieän höõu nhö laø keát quaû 
cuûa caùc nhaân duyeân, vaø cho duø traïng thaùi cuûa moïi söï 
vaät ñang hieän höõu xeùt theo moät nghóa naøo ñoù laø phuï 
thuoäc vaøo söï nhaän thöùc cuûa chuùng ta, theá nhöng söï vaät 
vaø hieän töôïng vaãn coù moät tính chaát töï höõu1 nhaát ñònh. 
Theo tröôøng phaùi naøy thì ñieàu bò phuû ñònh laø söï coá chaáp 
raèng caùc ñoái töôïng toàn taïi ñoäc laäp vôùi nhaän thöùc, vaø 
chính nhaän thöùc naøy ñaõ taïo neân caùch hieåu cuûa hoï veà 
tính khoâng.

Tuy nhieân, theo quan ñieåm cuûa tröôøng phaùi Trung 
quaùn Cuï duyeân (Mādhyamika-Prāsaṅgika) thì ñoù khoâng 

1 Töï höõu: chæ tính chaát thaät coù, töï toàn taïi cuûa söï vaät. Khi ñöôïc soi chieáu 
döôùi aùnh saùng cuûa nguyeân lyù duyeân khôûi thì khoâng moät söï vaät naøo thaät 
coù tính chaát naøy, vì chuùng luoân phuï thuoäc laãn nhau ñeå toàn taïi. (ND)

means the negation of a substantially real autonomous 
agent or eternal soul.

Then we have the interpretation of the Chittamatra 
school, which understands fundamental ignorance not 
as the belief in a substantially real and eternal soul, but 
rather as the belief in the reality of the physical world. 
The Chittamatrins understand fundamental ignorance, 
then, as the (erroneous) belief in the duality of mind 
and matter, so the object to be negated with respect to 
anatman is precisely this belief.

Thirdly, there is the Madhyamaka-Svatantrika 
understanding of emptiness. According to this school, 
although things come into being as a result of causes and 
conditions, and although the status of things as existing 
is in one sense or another dependent on our perception, 
nevertheless there is a certain intrinsic reality to things 
and events. What is negated by this school is the assertion 
that objects exist independent of perception, and it is this 
that constitutes their understanding of emptiness.

From the point of view of the Madhyamaka-Prasangika 

school, however, that is not the final meaning of the 

Buddha’s teaching on anatman. According to this view, 

so long as we have not deconstructed or dismantled the 
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phaûi laø yù nghóa roát raùo Phaät daïy veà voâ ngaõ. Theo quan 
ñieåm naøy, khi ta chöa xoùa boû hoaøn toaøn yù kieán cho 
raèng söï vaät vaø hieän töôïng coù theå coù moät kieåu tính chaát 
töï höõu baát kyø naøo ñoù, thì ta vaãn coøn naém baét söï vaät 
nhö laø coù thaät, nhö theå laø chuùng coù moät kieåu traïng thaùi 
khoâng phuï thuoäc naøo ñoù. Do ñoù, phaùi naøy phuû nhaän söï 
toàn taïi tính töï höõu vaø caù bieät cuûa söï vaät vaø hieän töôïng, 
vaø cho raèng ñaây môùi laø yù nghóa chaân thaät cuûa tính 
khoâng.

Baát chaáp nhöõng söï khaùc bieät naøy, ñieåm chung cuûa 
caû boán tröôøng phaùi treân laø quan taâm nhaán maïnh raèng, 
trong khi tieán haønh moät caùch ñuùng ñaén vieäc ñoái trò vôùi 
söï chaáp ngaõ, thì ñieåm quan troïng laø phaûi chaéc chaén 
raèng söï phuû ñònh cuûa ta khoâng ñi ngöôïc laïi vôùi thöïc teá 
cuûa theá giôùi theo tuïc ñeá,1 theá giôùi cuûa kinh nghieäm soáng. 
Vaø trong tieán trình naøy, caùc tröôøng phaùi ñeàu hieåu gioáng 
nhö nhau raèng khoâng neân phuû nhaän quan heä nhaân quaû 
vaø söï vaän haønh cuûa nghieäp. Veà ñieåm naøy, döôøng nhö 
phöông phaùp cuûa phaùi Trung quaùn Cuï duyeân laø thaønh 
coâng nhaát, ôû ñieåm laø hoï söû duïng moät caùch phaân tích 
cho pheùp phuû nhaän baûn ngaõ moät caùch hoaøn toaøn vaø 
trieät ñeå, trong khi vaãn chaéc chaén laø theá giôùi cuûa duyeân 
khôûi vaø nghieäp khoâng bò huûy hoaïi, ngöôïc laïi coøn ñöôïc 
taùi khaúng ñònh.

1 ÔÛ ñaây chæ theá giôùi ñöôïc nhaän thöùc theo tuïc ñeá, nghóa laø theo nhöõng quy 
öôùc ñöôïc nhaän bieát trong ñôøi soáng thöôøng ngaøy; phaân bieät vôùi theá giôùi 

notion that things and events can have any type of intrinsic 

existence whatsoever, then we are still grasping at things 

as real, as though they enjoyed some kind of independent 

status. Therefore the Prasangika-Madhyamikas negate 

the intrinsic existence and identity of things and events, 

and claim that this is the true meaning of emptiness.

Despite these differences, what all four schools 

have in common is a concern to emphasize that while 

we are rightly engaged in counteracting our grasping at 

the self, it is important to ensure that our negation does 

not defy the reality of the conventional world, the world 

of lived experience. There is a shared understanding 

that causality and the operation of karma should not be 

negated in the process. It seems that the Madhyamaka-

Prasangika approach is the most successful in this 

respect, in so far as it uses a form of analysis that allows 

a thorough and complete negation of atman, while at 

the same time ensuring that the world of dependent 

origination and of karma is not destroyed but, on the 

contrary, reaffirmed.

ñöôïc nhaän thöùc theo chaân ñeá, nghóa laø döïa treân baûn chaát tuyeät ñoái cuûa 
heát thaûy moïi söï vaät, hieän töôïng. (ND)
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TRUNG ÑAÏO

Coù moät ñoaïn vaên raát quan troïng trong Caên baûn 
Trung quaùn luaän tuïng (Mūlamadhyamaka-śāstra-

kārikā) cuûa ngaøi Long Thuï1 vieát raèng: “Söï vaät naøo coù 
nguoàn goác phuï thuoäc,2 toâi goïi laø khoâng. Vaø roài söï vaät ñoù 
laïi ñöôïc ñònh danh moät caùch phuï thuoäc.” Theo yù naøy thì, 
baát cöù söï vaät naøo ñöôïc sinh khôûi moät caùch phuï thuoäc 
ñeàu laø troáng khoâng trong yù nghóa roát raùo, vaø nhöõng gì 
ta ñònh danh, moät caùch phuï thuoäc, khoâng phaûi gì khaùc 
hôn laø hieän töôïng troáng khoâng. Vieäc caùc söï vaät vaø hieän 
töôïng ñöôïc ñònh danh moät caùch phuï thuoäc haøm yù raèng 
chuùng khoâng phaûi laø khoâng hieän höõu, khoâng phaûi laø 
söï troáng khoâng hoaøn toaøn. Vì theá, khi söï hieåu bieát veà 
duyeân khôûi ñöôïc keát hôïp vôùi hieåu bieát veà tính khoâng, 
ta thaáy raèng ñieàu naøy seõ môû ra khaû naêng ñi treân con 
ñöôøng Trung ñaïo. Goïi teân nhö vaäy laø vì con ñöôøng naøy 
traùnh ñöôïc nhöõng cöïc ñoan cuûa chuû nghóa tuyeät ñoái vaø 
chuû nghóa hö voâ. 

Cho neân, caùch dieãn ñaït “ñöôïc ñònh danh moät caùch 
phuï thuoäc” cuûa phaùi Trung quaùn coù moät yù nghóa saâu 
saéc. Cuïm töø “moät caùch phuï thuoäc” haøm yù raèng söï vaät 

1 Chöông 24,baøi keä thöù 18.
2 Töùc laø ñöôïc sinh khôûi moät caùch phuï thuoäc vaøo caùc nhaân duyeân khaùc. 

(ND)

THE MIDDLE WAY

There is a very important passage1 in Nagarjuna’s 
Fundamental Treatise on the Middle Way (Madhyamaka-
mulakarika), where he states: “That which is dependently 
originated, I call empty. And that is, in turn, dependently 
designated.” The idea is that whatever is dependently 
originated is empty in the ultimate sense, and that 
what we designate, dependently, is nothing other than 
empty phenomena. The fact that things and events are 
dependently designated implies that they are not non-
existent, they are not mere nothingness. So when an 
understanding of dependent origination is combined with 
an understanding of emptiness, we find that this enables 
an individual to tread the Middle Way, so-called because 
it avoids the extremes of absolutism and nihilism.

So the Madhyamaka expression ‘dependently 
designated’ has a deep significance. The first word, 
‘dependently’, implies that things and events come into 
being through dependence on other factors, which means 
that they do not possess independent, autonomous, or 

1 Chapter XXIV, verse 18.
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vaø hieän töôïng ñöôïc hieän höõu thoâng qua söï phuï thuoäc 
vaøo nhöõng nhaân toá khaùc, töùc laø chuùng khoâng coù söï 
ñoäc laäp, töï toàn, hay toàn taïi tuyeät ñoái. Vì theá, yù nghóa 
naøy phuû nhaän chuû nghóa tuyeät ñoái. Cuïm töø “ñöôïc ñònh 
danh” haøm yù raèng caùc söï vaät vaø hieän töôïng khoâng chæ 
laø söï troáng khoâng hoaøn toaøn, khoâng phaûi laø khoâng toàn 
taïi – chuùng quaû thaät laø coù toàn taïi. Do ñoù, yù nghóa naøy 
xaùc quyeát raèng hieän thöïc cuûa theá giôùi hieän töôïng khoâng 
bò phuû nhaän. Ngaøi Phaät Hoä trong Caên baûn Trung luaän 
chuù1 coù laäp luaän raèng: Neáu caùc söï vaät vaø hieän töôïng 
coù moät traïng thaùi toàn taïi ñoäc laäp, vaø hình thaønh maø 
khoâng phuï thuoäc vaøo caùc nhaân toá khaùc, thì taïi sao caùc 
söï ñònh danh cuûa chuùng laïi phuï thuoäc vaø töông quan 
vôùi nhau?

Lieân quan ñeán ñieåm naøy, nhieàu nhaø vaät lyù töøng noùi 
vôùi toâi raèng hoï baét ñaàu gaëp phaûi nhöõng vaán ñeà khi ñöa 
ra giaû ñònh moät yù nieäm veà thöïc taïi phuø hôïp vôùi hieåu 
bieát löôïng töû veà theá giôùi vaät lyù – ngay caû chæ laø moät 
khaùi nieäm, thì thöïc taïi ñaõ laø moät nan ñeà.2 Ñoái vôùi toâi, 
ñieàu naøy chæ ra söï khoù khaên ñeå tìm kieám caùc thöïc tính 
khi ta nhìn vaøo baûn chaát cuûa söï vaät. Maëc duø vaäy, neáu 
ta chuyeån sang moät cöïc ñoan khaùc vaø cho raèng vaïn vaät 
chæ laø toaøn laø aûo töôûng, chæ thuaàn laø hình dung hoùa cuûa 
taâm thöùc, thì ta seõ rôi vaøo caùi baãy maø caùc nhaø Duy thöùc 

1 Phaät Hoä (Buddhapālita): luaän sö danh tieáng ngöôøi AÁn Ñoä, laø ngöôøi 
khai saùng Quy maäu luaän chöùng phaùi, nieân ñaïi ñöôïc phoûng chöøng trong 
khoaûng naêm 470 ñeán 540. Ngaøi laø ñeä töû cuûa ngaøi Long Höõu, sau theo 
hoïc giaùo lyù Trung quaùn cuûa ngaøi Long Thuï ñaït ñeán choã uyeân aùo. Ngaøi

absolute existence. So this first point negates absolutism. 
The second word, ‘designated’, implies that things and 
events are not mere nothingness, that they are not 
non-existent - that they do indeed exist. This part of 
the expression therefore ensures that the reality of the 
phenomenal world is not denied. As Buddhapalita states 
in his commentary on the Fundamentals of the Middle 
Way, if things and events have an independent existential 
status, and come into being without depending on other 
factors, then why are their designations dependent and 
interrelated?

In connection with this point, I have been told by 
various physicists that they are beginning to have 
problems in postulating an idea of reality that is in 
accordance with the quantum understanding of the 
physical world – even as a concept, reality is a problem. 
For me this points to the difficulty of finding essences 
when we look into the essence of things. However, if 
we jump to the other extreme and say that everything is 
pure illusion and a mere projection of the mind, then we 

tröôùc taùc saùch “Phaät Hoä Caên baûn Trung luaän chuù” (Buddhapālita-
mūlamadhyamaka-vṛtti - ), cho ñeán gaàn ñaây vaãn 
coøn thaáy baûn dòch tieáng Taây Taïng. (ND)

2 Xem theâm chi tieát moâ taû trong baøi “Khoa Hoïc vaø Phaät Giaùo: Tröôùc Ngaõ 
Tö Ñöôøng”. GS. Trònh Xuaân Thuaän, Thö Vieän Hoa Sen. http://www.
thuvienhoasen.org/khoahocvaphatgiao-txthuan.htm (ND)
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ñaõ rôi vaøo, töùc laø quan ñieåm cho raèng taát caû chæ hoaøn 
toaøn laø thöùc taâm. 

Vaäy neáu nhö söï vaät khoâng coù thaät tính töï höõu, nhöng 
ñoàng thôøi chuùng ta cuõng khoâng haøi loøng vôùi keát luaän 
raèng moïi söï vaät chæ laø hình dung hoùa cuûa taâm thöùc, 
thì thay vaøo ñoù phaûi laø gì? Con ñöôøng ôû giöõa hai quan 
ñieåm ñoù laø gì? Caâu traû lôøi cuûa Trung quaùn (Mādhyamika) 
laø: Caùc söï vaät vaø hieän töôïng khôûi leân chæ hoaøn toaøn laø 
keát quaû söï keát hôïp cuûa nhieàu nhaân toá, vaø söï toàn taïi 
cuûa chuùng theo öôùc leä1 phaùt sinh töø ñaëc tính maø ta gaùn 
gheùp cho moãi söï keát hôïp ñoù.

Veà söï dieãn baøy hoïc thuyeát tính khoâng cuûa Phaät giaùo 
noùi chung, ta thaáy coù nhieàu caùch laäp luaän ñöôïc trình 
baøy trong kinh luaän, ñeàu nhaèm daãn tôùi moät söï hieåu 
bieát veà tính khoâng. Trong taát caû nhöõng caùch laäp luaän 
naøy, caùch laäp luaän döïa treân söï hieåu bieát veà duyeân khôûi 
ñöôïc xem laø hieäu quaû nhaát. Ñeå phaùt trieån söï hieåu bieát 
saâu saéc nhaát veà yù nghóa cuûa duyeân khôûi, toâi cho raèng 
nhöõng tröôùc taùc cuûa caùc ngaøi Phaät Hoä vaø Nguyeät Xöùng 
laø raát quan troïng. Phaàn lôùn hieåu bieát cuûa toâi, vaø do ñoù 
daãn ñeán haàu heát nhöõng gì toâi trình baøy ôû ñaây, ñöôïc döïa 
treân söï giaûng giaûi cuûa ngaøi Laït-ma Tsongkhapa (Toâng-
khaùch-ba) veà caùc ñeà taøi naøy, maø nhöõng giaûng giaûi ñoù 
laïi döïa raát nhieàu treân caùc luaän giaûi veà ngaøi Long Thuï 

1 Töùc laø xeùt trong theá giôùi nhaän thöùc theo tuïc ñeá. (ND)

will be falling into the trap into which the Chittamatrins 
fell, namely the view of total mentalism. 

So if things do not possess intrinsic reality and yet, 
at the same time, if we are not happy with the conclusion 
that everything is a mere projection of the mind, what is 
the alternative? What is the middle way? The answer 
given by the Madhyamikas is that things and events arise 
purely as a result of the aggregation of many factors, 
and their conventional existence stems from the identity 
we impute to each aggregation.

As regards the exposition of the Buddhist doctrine 
of emptiness generally, we find there are many forms of 
reasoning presented in the literature which are designed 
to lead to an understanding of emptiness. Of all of 
these, the reasoning that is based on the understanding 
of dependent origination is considered to be the 
most effective. In order to develop the most profound 
understanding of the meaning of dependent origination, 
I think the works of Buddhapalita and Chandrakirti are 
crucial. Much of my own understanding and, naturally, 
most of the presentation I am making here, is based on 
Lama Tsongkhapa’s exposition of these topics, which in 
turn is very much based on the reading of Nagarjuna 
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(Nāgārjuna)1 cuûa hai ngaøi Nguyeät Xöùng vaø Phaät Hoä, ñeán 
möùc gaàn nhö ngaøi Tsongkhapa ñaõ chöùng minh haàu heát 
moïi luaän ñieåm quan troïng baèng caùch trích daãn caùc chuù 
giaûi cuûa hai vò luaän sö vó ñaïi naøy.

Khi nghieân cöùu Caên baûn Trung quaùn luaän cuûa ngaøi 
Long Thuï, toâi ñaõ keát hôïp chöông 23 baøn veà Thaäp nhò 
nhaân duyeân vôùi chöông 18 baøn veà Voâ ngaõ. Chöông 18 
chæ ra caùch thöùc maø tieán trình cuûa söï baùm chaáp vaøo 
thuyeát thöôøng haèng, hay moät linh hoàn chaéc chaén thöïc 
höõu, troùi buoäc ta trong ñôøi soáng khoâng giaùc ngoä. Theâm 
nöõa, chöông naøy cuõng cho thaáy vieäc phuû nhaän thuyeát töï 
ngaõ vaø tröø boû söï baùm chaáp ñoù seõ daãn tôùi giaûi thoaùt nhö 
theá naøo. Ñieåm chính laø nhaán maïnh taàm quan troïng cuûa 
vieäc ñaït tôùi söï thaáu trieät tính khoâng.

Sau ñoù, toâi keát noái söï nghieân cöùu hai chöông naøy vôùi 
chöông 24, trong ñoù ngaøi Long Thuï ñaõ löôøng tröôùc moät 
soá ñieåm phaûn baùc coù theå ñöôïc neâu ra bôûi nhöõng tröôøng 
phaùi Phaät giaùo Duy thaät. Coát loõi cuûa nhöõng ñieåm phaûn 
baùc ñoù coù theå ñöôïc toùm laïi nhö sau: Neáu khoâng coù thöïc 
taïi töï höõu, vaø neáu moïi söï vaät vaø hieän töôïng ñeàu khoâng 
coù töï tính thöïc höõu vaø töï tính caù bieät, thì seõ khoâng coù 
gì caû. Töø ñoù suy ra laø khoâng theå coù Töù dieäu ñeá; neáu 
khoâng coù Töù dieäu ñeá thì khoâng coù Tam baûo; neáu khoâng 
coù Tam baûo thì khoâng theå coù Chaùnh ñaïo ñöa ñeán chöùng 
ngoä. Ngaøi Long Thuï ñaùp laïi baèng caùch duøng chính luaän 

1 ÔÛ ñaây chæ hoïc thuyeát Trung quaùn ñöôïc ngaøi Long Thuï trình baøy trong 
boä Trung luaän.

by Chandrakirti and Buddhapalita, to the extent that 
Tsongkhapa substantiates almost every crucial point 
by referring to the commentaries of these two great 
masters.

When I study Nagarjuna’s Fundamentals of the 
Middle Way, I combine the 23rd chapter dealing with the 
12 links of dependent origination, with the 18th chapter on 
anatman. This latter chapter shows how it is the process 
of grasping at an eternal principle, or a substantially 
real soul, that binds us to unenlightened existence. It 
further shows how negating the principle of atman, and 
eliminating that grasping, lead to liberation. The main 
point is to underline how important it is to gain insight 
into emptiness.

I then combine my study of these two chapters with 
that of the 24th, in which Nagarjuna anticipates a number 
of the objections which could be put forward by the realist 
schools of Buddhism. The core of their objections could 
be summarized in this way: If there is no intrinsic reality, 
and if there is no intrinsic existence and identity to things 
and events, then there is no-thing. It follows that there 
cannot be any Four Noble Truths; if there are no Four 
Noble Truths there are no Three Jewels; if there are no 
Three Jewels there cannot be a Path to enlightenment. 
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ñieåm phaûn baùc cuûa caùc nhaø Duy thaät ñeå choáng laïi hoï. 
Ngaøi noùi raèng, ngöôïc laïi, neáu söï vaät quaû thaät toàn taïi 
moät caùch töï höõu thì nhöõng suy dieãn cuûa caùc nhaø Duy 
thaät ñoái vôùi laäp luaän cuûa Ngaøi cuõng seõ ñuùng vôùi caùc 
luaän ñieåm cuûa hoï. Coù nghóa laø, neáu caùc söï vaät laø coù töï 
tính töï höõu thì chaúng caàn duøng ñeán Töù dieäu ñeá, vaø caùc 
nguyeân nhaân cuõng khoâng theå taïo ra keát quaû. Do ñoù, yù 
nghóa troïng taâm cuûa chöông 24 naøy laø cho thaáy nhöõng 
gì ngaøi Long Thuï muoán noùi veà tính khoâng khoâng phaûi 
chæ laø moät söï troáng khoâng thuaàn tuùy, hay phuû nhaän 
hoaøn toaøn söï toàn taïi. Tính khoâng neân ñöôïc hieåu trong 
yù nghóa laø baûn chaát phuï thuoäc laãn nhau cuûa thöïc taïi: 
Chính vì coù nguoàn goác duyeân khôûi maø söï vaät hoaøn toaøn 
khoâng coù söï toàn taïi ñoäc laäp.

Moät ñaïi sö Taây Taïng ôû Amdo laø Lodrō Gyatso ñaõ ghi 
laïi ñöôïc ñieåm quan troïng naøy trong moät baøi keä raát 
hay.1 Ngaøi noùi raèng, tính khoâng trong ngöõ caûnh naøy 
khoâng coù nghóa laø khoâng coù tính naêng. Vaäy noù coù nghóa 
gì? Ñoù laø noùi khoâng coù söï hieän höõu chaân thaät hay tuyeät 
ñoái. Giaùo lyù duyeân khôûi khoâng lieân quan ñeán thöïc taïi 
töï höõu hay töï tính caù bieät, nhöng ñieàu noù thöïc söï gaén 
lieàn laø theá giôùi hieän töôïng nhö aûo hoùa naøy. Vì theá, khi 

1 Ñöùc Dalai Lama muoán noùi ñeán baøi “Xöng tuïng löôùi duyeân khôûi” (sPal 
mar bstod pa), laø baøi keä vieát veà taùc phaåm noåi tieáng “Xöng tuïng ñöùc Phaät 
vaø giaùo phaùp Duyeân khôûi (rTen ‘brel bstod pa) cuûa ngaøi Tsongkhapa. 
Ngaøi Lodrō Gyatso laø moät vò ñaïi sö soáng vaøo cuoái theá kyû 19 ôû Amdo, 
thuoäc phaùi Caùch-loã, thöôøng ñöôïc bieát ñeán nhieàu hôn vôùi danh xöng laø 
Chone Lama Rinpoche.

Nagarjuna responds by turning the realists’ own criticism 
against them by saying that, on the contrary, if things 
do exist intrinsically then the consequences the realists 
attribute to his argument would apply to theirs. That is 
to say, if things are intrinsically real then the Four Noble 
Truths would not apply, nor could causes produce effects. 
So the central message of that chapter is to demonstrate 
that what Nagarjuna means by emptiness is not a mere 
nothingness, or a mere non-existence. Emptiness should 
be understood in terms of the interdependent nature of 
reality: It is by virtue of their dependent origination that 
things are devoid of independent existence.

Lodrō Gyatso, a Tibetan master from Amdo, captured 
this point in a beautiful verse.1 He said that emptiness in 
this context does not mean the absence of functionality. 
What does it mean then? It is the emptiness of real or 
absolute existence. Dependent origination does not 
entail intrinsic reality or intrinsic identity, but what it 
does entail is illusion-like, phenomenal reality. So when 
you understand the meaning of both emptiness and 

1 His Holiness is referring to a text known as The Interwoven Praise 
(sPal mar bstod pa), which is a commentary in verse on Tsongkhapa’s 
famous Praise to the Buddha for his teachings on Dependent Origination 
(rTen ‘brel bstod pa). Lodrō Gyatso was a late nineteenth century 
Gelug master from Amdo and was more widely known as Chone Lama 
Rinpoche.
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hieåu ñöôïc yù nghóa cuûa caû tính khoâng laãn giaùo lyù duyeân 
khôûi, baïn seõ coù theå ñoàng thôøi thöøa nhaän caû tính khoâng 
vaø nhöõng gì ñöôïc nhìn thaáy trong cuøng moät phaïm vi 
maø vaãn khoâng coù gì maâu thuaãn.

Hôn theá nöõa, vò ñaïi sö naøy coøn theâm raèng, taát caû caùc 
tröôøng phaùi trieát hoïc ñeàu moâ taû quan ñieåm cuûa hoï laø 
traùnh khoûi cöïc bieân cuûa chuû nghóa tuyeät ñoái baèng caùch 
ñeà caäp tôùi moät daïng tính khoâng naøo ñoù; vaø traùnh khoûi 
cöïc bieân kia cuûa chuû nghóa hö voâ baèng caùch noùi veà caáp 
ñoä cuûa theá giôùi hieän töôïng. Duø vaäy, ngaøi chæ ra raèng, 
chæ khi naøo baïn ñaûo ngöôïc ñöôïc tieán trình thì baïn môùi 
vöôït qua ñöôïc taát caû caùc hình thöùc baùm chaáp. Dó nhieân, 
ñoù chính laø quan ñieåm cuûa phaùi Trung quaùn Cuï duyeân. 
Vì theá, theo quan ñieåm cuûa phaùi naøy thì chính nhôø vaøo 
söï hieåu bieát veà söï trình hieän (cuûa theá giôùi hieän töôïng) 
maø ngöôøi ta ñöôïc giaûi thoaùt khoûi baùm chaáp vaøo söï tuyeät 
ñoái; vaø chính nhôø vaøo söï hieåu bieát yù nghóa chaân thaät 
cuûa tính khoâng maø ngöôøi ta traùnh khoûi rôi vaøo chuû 
nghóa hö voâ.

Caùc tröôøng phaùi Trung quaùn

Tröôùc ñaây toâi coù noùi raèng, ngay trong tröôøng phaùi 
Trung quaùn cuõng ñaõ coù hai caùch hieåu khaùc nhau 
veà tính khoâng, vaø toâi cuõng ñaõ noùi sô qua söï khaùc 
nhau nhö theá naøo giöõa phaùi Trung quaùn Y töï khôûi 
(Madhyamaka-svatantrika) vaø phaùi Trung quaùn Cuï 
duyeân (Madhyamaka-Prasangika). Söï chaáp nhaän khaùc 
bieät naøy ñöôïc döïa treân caùc tröôùc taùc cuûa ngaøi Thanh 

dependent origination, you can posit emptiness and 
appearance simultaneously, within one locus, without 

contradiction.

Furthermore, the same master added that all 
philosophical schools describe their own position as 
avoiding the extreme of absolutism by talking about some 
form of emptiness, and avoiding the other extreme of 
nihilism by talking about the level of phenomenal reality. 
He pointed out, however, that it is only when you reverse 
the process that you overcome all forms of clinging: that 
is the Madhyamaka-Prasangika position, of course. 
From the point of view of Madhyamaka-Prasangika, 
then, it is through understanding appearance that a 
person is liberated from grasping onto absolutes, and it 
is by understanding the true meaning of emptiness that 
a person is freed from falling into nihilism.

The Madhyamaka Schools

Earlier I spoke about there being two different 

understandings of emptiness even within the 

Madhyamaka school itself, and I outlined how the 

Madhyamaka-Svatantrika view differs from that of the 

Madhyamaka-Prasangika. The basis for accepting this 

difference comes from the writings of Bhavaviveka, one 



218 Töù dieäu ñeá 219The Four Noble Truths

Bieän,1 moät trong nhöõng luaän sö chính xieån döông giaùo 
phaùp cuûa ngaøi Long Thuï. Ngaøi Thanh Bieän laø ngöôøi 
ñaåy caùc tröôøng phaùi Duy thaät vaøo moät söï khaûo haïch 
raát khaét khe nhöng ñoàng thôøi cuõng pheâ phaùn luaän giaûi 
cuûa ngaøi Phaät Hoä (Buddhapalita) veà ngaøi Long Thuï. 
Quan ñieåm rieâng cuûa ngaøi Thanh Bieän noåi baät leân qua 
hai söï pheâ phaùn naøy. Veà cô baûn, Ngaøi cho raèng maëc 
duø caùc phaùi Duy thaät vaø ngaøi Phaät Hoä phuû nhaän söï 
toàn taïi tuyeät ñoái, nhöng hoï thaät ra vaãn chaáp nhaän caùc 
söï vaät vaø hieän töôïng laø coù moät daïng töï höõu vaø khaùch 
quan naøo ñoù, laø ñieàu maø caùc ñaïi sö phaùi Trung quaùn Cuï 
duyeân nhö ngaøi Nguyeät Xöùng ñaõ hoaøn toaøn phuû nhaän. 
Nhö vaäy, maëc duø caùc ngaøi Nguyeät Xöùng, Phaät Hoä vaø 
Thanh Bieän ñeàu laø caùc luaän sö chính yeáu noái doøng cuûa 
ngaøi Long Thuï, nhöng vaãn coù söï khaùc bieät quan troïng 
trong caùch hieåu cuûa moãi vò veà trieát lyù tính khoâng cuûa 
ngaøi Long Thuï. Chính vì söï khaùc bieät naøy maø caùc hoïc 
giaû Phaät giaùo Taây Taïng phaân bieät hai chi phaùi thuoäc 
Trung quaùn toâng, vôùi teân goïi laø Y töï khôûi phaùi vaø Cuï 
duyeân phaùi.

Hai phaùi naøy cuõng khaùc nhau veà phöông phaùp luaän. 
phaùi Cuï duyeân nhaán maïnh raát nhieàu vaøo kieåu laäp luaän 

1 Thanh Bieän (Bhāvaviveka), dòch aâm laø Baø-tyø-pheä-giaø ( ) hay 
Baø-tyø-tieát-ca ( ), dòch nghóa laø Thanh Bieän hay Minh Bieän, 
cuõng dòch laø Phaân Bieät Minh . Ngaøi laø moät ñaïi luaän sö cuûa phaùi Trung 
quaùn, soáng vaøo khoaûng theá kyû 6, ngöôøi mieàn Nam AÁn Ñoä. Caùc tröôùc 
thuaät cuûa ngaøi chuû yeáu coù Ñaïi thöøa chöôûng traân luaän (2 quyeån), Baùt-
nhaõ ñaêng luaän thích (15 quyeån). Ngoaøi ra coøn coù Trung quaùn taâm luaän 
tuïng ñöôïc truyeàn vaøo Taây Taïng. (ND)

of the chief disciples of Nagarjuna, who subjects the 

Buddhist realist schools to very critical examination, 

and at the same time criticizes Buddhapalita’s reading 

of Nagarjuna. Bhavaviveka’s own position emerges 

through these two critiques. In essence, he maintains that 

although they deny absolute existence, they do accept 

some form of intrinsic and objective reality to things and 

events, which Madhyamaka-Prasangika masters like 

Chandrakirti totally reject. So although Chandrakirti, 

Buddhapalita and Bhavaviveka were all great disciples 

of Nagarjuna, there is a substantial difference in their 

respective understanding of Nagarjuna’s philosophy of 

emptiness. It is on account of this difference that Tibetan 

Buddhist scholars distinguish two divisions within the 

Madhyamaka school, which they call Svatantrika and 

Prasangika.

These two schools also differ in their methodology. 

The Madhyamaka-Prasangikas lay much greater 

emphasis on what is called the consequentialist style 

of reasoning. This resembles the reductio ad absurdum 

where you are not so much using reason to affirm 
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chuû yeáu döïa theo söï phaùn xeùt keát quaû.1 Phöông phaùp 
luaän cuûa hoï khoâng duøng nhieàu laäp luaän ñeå töï khaúng 
ñònh maø chuû yeáu laø taäp trung chæ ra nhöõng maâu thuaãn 
noäi taïi trong quan ñieåm cuûa ñoái phöông.2 Ngöôïc laïi, 
phaùi Y töï khôûi coù khuynh höôùng söû duïng kieåu suy dieãn 
theo Tam ñoaïn luaän3 ñeå xaùc laäp quan ñieåm rieâng cuûa 
mình.

Ngoaøi ra coøn coù söï khaùc nhau cô baûn giöõa ngaøi Thanh 
Bieän vaø ngaøi Nguyeät Xöùng veà caùch thöùc caùc giaùc quan 
nhaän bieát ñoái töôïng vaät chaát. Ngaøi Thanh Bieän cho 
raèng khi moät nhaän thöùc hình aûnh khôûi leân laø ta ñang 
nhìn thaáy söï trình hieän cuûa moät thöïc theå khaùch quan, 
vì ngaøi chaáp nhaän raèng söï vaät quaû thaät coù moät möùc ñoä 
cuûa tính khaùch quan ñeå roài sau ñoù ñöôïc hình dung hoùa 
leân nhaän thöùc. Ñieàu naøy bò phuû nhaän hoaøn toaøn bôûi 
phaùi Cuï duyeân cuûa ngaøi Nguyeät Xöùng. Do ñoù, roõ raøng 

1 Nguyeân taùc duøng chöõ consequentialist, duøng chính laäp luaän cuûa ñoái 
phöông ñeå chæ ra choã khoâng vöõng chaéc cuûa laäp luaän ñoù, ôû ñaây chæ ñeán 
quan ñieåm cho raèng vieäc ñaùnh giaù moät haønh vi chæ hoaøn toaøn döïa vaøo 
keát quaû cuûa haønh vi ñoù. Quan ñieåm naøy cuõng thöôøng ñöôïc dieãn ñaït laø 
“muïc ñích bieän minh cho phöông tieän”, bôûi vì nhöõng ngöôøi theo quan 
ñieåm naøy cho raèng chæ caàn ñaït ñeán moät keát quaû toát ñeïp thì cho duø 
coù haønh ñoäng theo caùch naøo cuõng khoâng quan troïng. Taát nhieân ñaây 
laø moät quan ñieåm coù phaàn cöïc ñoan, neân chæ ñöôïc ñöa ra ñeå so saùnh 
phaàn töông ñoàng (söï nhaán maïnh vaøo keát quaû) chöù hoaøn toaøn khoâng 
coù nghóa cho raèng phöông phaùp luaän cuûa Cuï duyeân phaùi thuoäc loaïi 
naøy. (ND)

something yourself, but rather you are concerned with 

showing the internal inconsistencies of your opponent’s 

standpoint. In contrast, the Madhyamaka-Svatantrikas 

tend to use a syllogistic type of reasoning to establish 

their own positions.

Furthermore, there is another fundamental difference 
between Bhavaviveka and Chandrakirti which concerns 
the way our senses perceive material objects. For 
Bhavaviveka, it is valid to say that when a visual perception 
arises we see the appearance of an objective entity, 
because he accepts that things do possess a degree of 
objectivity which is then projected on to the perception. 
This is totally rejected by the Madhyamaka-Prasangika 
school of Chandrakirti. It is clear, therefore, that the 

2 Trong nguyeân taùc duøng thuaät ngöõ “reductio ad absurdum” ñeå so saùnh 
vôùi phöông phaùp laäp luaän mang teân naøy. Trong kinh luaän Haùn vaên 
duøng moät töø coù nghóa töông ñöông laø quy maäu ( ), nghóa laø höôùng 
ñeán nhöõng ñieåm sai laàm, ôû ñaây laø sai laàm trong quan ñieåm cuûa ñoái 
phöông. Chính vì theá maø phaùi naøy thöôøng ñöôïc goïi laø Quy maäu luaän 
chöùng phaùi ( ). (ND)

3 Tam ñoaïn luaän: phöông phaùp bieän luaän bao goàm ba luaän ñeà. Ngöôøi 
laäp luaän caên cöù vaøo söï xaùc thaät vaø töông ñoàng nhaát ñònh cuûa hai luaän 
ñeà ñaõ coù ñeå ñöa ra moät keát luaän baèng luaän ñeà thöù ba. Ví duï: 1. Con 
ngöôøi ai cuõng seõ cheát; 2. OÂng B laø con ngöôøi; (2 luaän ñeà xaùc thaät vaø 
töông ñoàng) 3. Vaäy oâng B cuõng seõ cheát. Cô sôû cuûa phöông phaùp naøy 
laø: Vì 2 luaän ñeà ñaõ neâu tröôùc laø xaùc thaät neân keát luaän ñöôïc ruùt ra töø ñoù 
cuõng xaùc thaät.(ND)
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ñieåm khaùc bieät quan troïng nhaát giöõa hai chi phaùi cuûa 
Trung quaùn toâng laø ôû choã ngöôøi ta coù chaáp nhaän baát kyø 
moät yù nieäm naøo ñoù veà tính töï höõu hay khoâng.

ÖÙng duïng hieåu bieát veà Tính khoâng

Sôû dó vieäc nhaän hieåu vaán ñeà tinh teá naøy laïi raát 
quan troïng laø vì noù gaén lieàn vôùi vieäc nhaän hieåu 

nhöõng kinh nghieäm caù nhaân cuûa chính chuùng ta trong 
cuoäc soáng. Khi nhöõng caûm xuùc maïnh meõ khôûi leân trong 
baïn, chaúng haïn nhö laø söï luyeán aùi hay saân haän, neáu 
baïn xem xeùt kinh nghieäm veà caûm xuùc ñoù, baïn seõ thaáy 
phía sau caûm xuùc naøy laø moät söï maëc nhieân chaáp nhaän 
raèng coù moät caùi gì ñoù laø khaùch quan vaø thaät coù ôû beân 
ngoaøi, vaø baïn ñang baùm chaáp vaøo ñoù, roài sinh khôûi 
nhöõng phaåm tính khaùt khao hoaëc khoâng öa thích ñoái 
vôùi noù. Tuøy theo loaïi phaåm tính maø baïn sinh khôûi ñoái 
vôùi söï vaät hay hieän töôïng, baïn seõ caûm thaáy bò cuoán huùt 
hay muoán traùnh neù. Vì theá, nhöõng ñaùp öùng caûm xuùc 
maïnh meõ thaät ra laø thöøa nhaän söï toàn taïi moät daïng naøo 
ñoù cuûa thöïc taïi khaùch quan.

Tuy nhieân, neáu baïn nhaän chaân raèng caùc söï vaät vaø 
hieän töôïng khoâng heà coù töï tính töï höõu, thì chaéc chaén 
ñieàu naøy seõ töï nhieân giuùp baïn hieåu raèng, cho duø nhöõng 
caûm xuùc coù veû nhö raát thaät vaø maïnh meõ ñeán ñaâu, chuùng 
cuõng khoâng heà döïa treân moät neàn taûng xaùc thaät. Moät 
khi baïn bieát raèng nhöõng caûm xuùc thaät söï döïa treân yù 
nieäm sai laàm cô baûn veà thöïc taïi, thì töï chuùng seõ trôû neân 

central point of difference between the two Madhyamaka 
schools is whether or not one accepts any idea of 
intrinsicality.

Applying our Understanding of Emptiness

The reason why it is so important to understand this 
subtle point is because of its implications for interpreting 
our own personal experience of life. When strong 
emotions arise in you, say attachment or anger, if you 
examine the experience of that emotion you will see that 
underlying it is an assumption that there is something 
objective and real out there which you are holding on 
to, and on to which you project desirable or undesirable 
qualities. According to the kind of qualities you project 
on to a thing or event, you feel either attracted to it or 
repulsed by it. So strong emotional responses in fact 
assume the existence of some form of objective reality.

However, if you realize that there is no intrinsic 
reality to things and events then, of course, this will 
automatically help you to understand that no matter how 
real and strong emotions may seem, they have no valid 
basis. Once you know that they are actually based on a 
fundamental misconception of reality, then the emotions 
themselves become untenable. On the other hand, 
if your understanding of emptiness is not thorough, in 
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khoâng theå duy trì. Maët khaùc, neáu baïn chöa thaáu trieät 
veà tính khoâng, theo nghóa laø chöa loaïi tröø ñöôïc hoaøn 
toaøn yù nieäm veà tính töï höõu, thì taát nhieân laø caùch nhìn 
nhaän caûm xuùc cuûa baïn seõ coù phaàn khoâng döùt khoaùt, vaø 
baïn coù theå caûm thaáy laø theo moät yù nghóa naøo ñoù thì 
caûm xuùc vaãn laø hôïp lyù hay thoûa ñaùng.

Khi baïn ñaõ phaùt trieån moät hieåu bieát nhaát ñònh veà 
tính khoâng, cho duø chæ laø moät söï hieåu bieát döïa vaøo lyù 
trí,1 baïn seõ coù moät caùch nhìn môùi veà söï vaät, hieän töôïng 
vaø baïn coù theå so saùnh ñieàu naøy vôùi caùc phaûn öùng thoâng 
thöôøng cuûa mình. Baïn seõ nhaän bieát ñöôïc khuynh höôùng 
hình dung hoùa nhöõng phaåm tính ñoái vôùi theá giôùi beân 
ngoaøi cuûa chuùng ta nhieàu ñeán möùc naøo. Ñaëc bieät hôn, 
baïn seõ nhaän ra raèng haàu heát caùc caûm xuùc maïnh meõ cuûa 
ta ñeàu khôûi leân töø söï thöøa nhaän tính thaät höõu cuûa moät 
söï vaät naøo ñoù voán laø khoâng thaät. Baèng caùch naøy, baïn 
coù theå ñaït tôùi tri giaùc kinh nghieäm veà söï khaùc bieät giöõa 
caùch maø baïn nhaän thöùc söï vaät vôùi caùch maø söï vaät thöïc 
söï hieän höõu. 

Baøi hoïc maø ta coù theå ruùt ra töø taát caû caùc ñieàu treân laø 
caùc caûm xuùc maïnh meõ gaây phieàn naõo trong taâm ta khôûi 
leân töø moät traïng thaùi sai laàm cô baûn, vaø ñieàu naøy khieán 
cho ta nhaän hieåu söï vaät nhö laø thaät coù vaø toàn taïi moät 
caùch ñoäc laäp. Toùm laïi, ta bieát raèng caùc caûm xuùc vaø yù 

1 Phaät giaùo phaân bieät hai caáp ñoä cuûa söï hieåu bieát. Söï hieåu bieát döïa vaøo 
suy luaän, so saùnh vaø phaân bieät caùc khaùi nieäm (trí tueä töông ñoái hay theá 
trí) vaø söï hieåu bieát döïa vaøo trí tueä giaùc ngoä hay tröïc giaùc giaûi thoaùt,

the sense that you have not succeeded in negating the 
notion of intrinsicality completely, then of course your 
attitude towards emotion will be somewhat ambivalent, 
and you may feel that there is some sense in which it is 

valid or justified.

When you have developed a certain understanding of 
emptiness, albeit an intellectual one, you will have a new 
outlook on things and events which you can compare to 
your usual responses. You will notice how much we tend 
to project qualities on to the world. More especially, you 
will realise that most of our strong emotions arise from 
assuming the reality of something that is unreal. In this 
way you may be able to gain an experiential sense of the 
disparity between the way you perceive things and the 
way things really are.

The moral that we can draw from all of this is that 
the strong emotions which afflict our mind arise from 
a fundamental state of confusion, which leads us to 
apprehend things as real and existing independently. 

 khoâng thoâng qua baát kyø hình thöùc suy luaän hay phaùn ñoaùn, so saùnh 
naøo (trí tueä tuyeät ñoái hay xuaát theá trí). Caáp ñoä hieåu bieát döïa vaøo lyù trí 
coù söï giôùi haïn nhaát ñònh cuûa noù, bôûi vì baûn thaân nhöõng tieàn ñeà maø noù 
döïa vaøo ñaõ khoâng phaûi laø nhöõng chaân lyù tuyeät ñoái. Maëc duø vaäy, ñaây 
chính laø phöông tieän ñaàu tieân maø ngöôøi tu hoïc phaûi döïa vaøo ñeå coù theå 
böôùc ñi treân con ñöôøng höôùng ñeán söï giaûi thoaùt roát raùo.
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töôûng gaây ñau khoå khoâng coù neàn taûng xaùc thaät, khoâng 
nhöõng trong kinh nghieäm cuûa ta maø caû trong thöïc taïi, 
vaø caû trong lyù luaän.

Ngöôïc laïi, söï thaáu suoát tính khoâng cuûa söï vaät khoâng 
chæ döïa treân lyù luaän maø caû treân theå nghieäm: noù coù choã 
döïa xaùc thaät. Theâm vaøo ñoù, hieåu bieát veà tính khoâng vaø 
söï baùm chaáp vaøo söï vaät nhö laø coù thaät laø tröïc tieáp traùi 
ngöôïc nhau, neân ñieàu naøy seõ loaïi tröø ñieàu kia. Vì chuùng 
laø caùc söùc maïnh traùi ngöôïc nhau, vaø vì moät beân coù neàn 
taûng xaùc thaät trong khi beân kia thì khoâng, neân keát 
luaän cuoái cuøng coù theå ruùt ra laø: caøng hieåu bieát saâu saéc 
veà tính khoâng, vaø naêng löïc noäi quaùn caøng maïnh meõ thì 
ta caøng thaáy roõ söï löøa doái cuûa caùc caûm xuùc, vaø heä quaû 
laø caùc caûm xuùc ñoù caøng trôû neân yeáu ôùt hôn. Söï thaät laø 
ta seõ ñaït ñeán söï nhaän bieát raèng caùc caûm xuùc maïnh meõ 
vaø yù töôûng gaây khoå ñau, cuøng vôùi neàn taûng cuûa chuùng 
laø voâ minh, ñeàu coù theå bò laøm cho suy yeáu, trong khi söï 
thaáu suoát veà tính khoâng thì coù theå ñöôïc taêng theâm.

SÖÏ GIAÛI THOAÙT

Qua söï cöùu xeùt, chuùng ta ñaõ ñaït tôùi choã coù theå chaáp 
nhaän veà maët nhaän thöùc raèng söùc maïnh cuûa söï nhaän 
bieát sai laàm vaø voâ minh coù theå bò laøm cho giaûm thieåu, 
nhöng vaán ñeà coøn laïi laø lieäu coù theå loaïi tröø hoaøn toaøn 
vaø nhoå taän goác reã chuùng khoûi taâm thöùc cuûa chuùng ta 

In conclusion, we know that afflictive emotions and 
thoughts have no valid basis, neither in our experience, 
nor in reality, nor in reason.

By contrast, your insight into the emptiness of things 
is not only grounded in reason but also in experience: 
it has valid support. In addition, your understanding 
of emptiness and your grasping at things as real are 
directly opposed to one other, so one cancels the other 
out. Since they are opposing forces, and given that one 
has valid grounding whereas the other does not, the final 
conclusion we can draw is that the more we deepen our 
understanding of emptiness, and the greater the power 
of our insight becomes, the more we see through the 
deception of emotions, and consequently the weaker 
those emotions become. Indeed, we come to realize that 
strong afflictive emotions and thoughts, and their basis 
which is ignorance, can be weakened, while insight into 
emptiness can be enhanced.

LIBERATION

We have arrived at a point in our examination where 
we can conceivably accept that the power of delusions 
and of ignorance can be reduced, but the question 
remains as to whether it is at all possible to eliminate 
them completely and eradicate them from our minds. 
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hay khoâng? ÔÛ ñaây, moät soá vaán ñeà neâu leân trong Toái 
thöôïng luaän cuûa ngaøi Di-laëc coù theå laø raát thieát yeáu. 
Theo ñoù thì naêng löïc trí tueä laø töï tính cuûa thöùc vaø laø 
moät phaåm chaát töï nhieân saün coù cuûa taâm, trong khi taát 
caû caùc yeáu toá gaây phieàn naõo cho taâm laïi khoâng phaûi 
laø moät phaàn nhaát thieát phaûi coù cuûa taâm thöùc. Nhöõng 
traïng thaùi phieàn naõo laø khaùc bieät hoaøn toaøn vôùi baûn 
chaát thieát yeáu cuûa taâm vaø do ñoù ñöôïc goïi laø nhaân toá 
ngoaïi lai.

Vì vaäy, khi noùi veà söï ñaït ñeán trí tueä vieân maõn cuûa 
moät ñöùc Phaät, ta khoâng neân nghó raèng caàn phaûi taïo ra 
caùc phaåm chaát voán khoâng saün coù trong töï taâm, vaø ñaït 
ñöôïc chuùng ôû ñaâu ñoù töø beân ngoaøi. Ngöôïc laïi, ta neân 
hieåu Phaät trí vieân maõn nhö laø moät khaû naêng tieàm aån 
ñang daàn daàn ñöôïc nhaän bieát. Nhöõng caáu nhieãm trong 
taâm thöùc ngaên che söï hieån loä töï nhieân cuûa khaû naêng 
tieàm aån aáy, voán saün coù trong taâm thöùc chuùng ta. Cuõng 
gioáng nhö laø khaû naêng hieåu bieát khoâng ngaên ngaïi luoân 
saün coù trong taâm thöùc, nhöng caùc caáu nhieãm ñaõ ngaên 
che khoâng cho noù phaùt trieån vaø hieån loä hoaøn toaøn. Maëc 
duø vaäy, moät khi trong söï hieåu bieát veà taâm thöùc cuûa ta 
coù ñöôïc nhaän thöùc raèng baûn chaát tinh yeáu cuûa taâm thöùc 
laø söï saùng toû tuyeät ñoái vaø kinh nghieäm thuaàn tuùy, hay 
khaû naêng nhaän bieát ñôn thuaàn,1 thì ta coù theå nhaän thöùc 
ñöôïc khaû naêng loaïi tröø hoaøn toaøn caùc phieàn naõo caáu 
nhieãm naøy.

1 Khaû naêng nhaän bieát ñôn thuaàn: töùc trí tueä voâ phaân bieät. (ND)

Some of the points in Maitreya’s Uttaratantra may be 
very critical here. According to that text, our potential for 
knowledge is intrinsic to our consciousness and is an 
inherent, natural quality of our mind, whereas all those 
factors which afflict the mind are not an essential part of 
it. Mental afflictions are distinct from the essential nature 
of our mind, and are therefore called adventitious.

So when we talk about gaining the perfect wisdom 

of a buddha, we should not think that we need to create 

qualities in ourselves that are not there already, and 

acquire them from somewhere outside of us. Rather, we 

should see perfect buddha wisdom as a potential that is 

being realized. The defilements of the mind hamper the 

natural expression of that potential which is inherent in 

our consciousness. It is as if the capacity for unobstructed 

knowledge is there in our mind, but the defilements 

obscure and hinder it from being fully developed and 

expressed. However, once our understanding of the 

mind is informed by the idea that the essential nature 

of mind is pure luminosity and mere experience, or the 

sheer capacity to know, we can then conceive of the 

possibility of eliminating these afflictions completely.
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Toùm laïi, trong chöông naøy ta ñaõ duøng phöông phaùp 
khaùi nieäm ñeå giaûi quyeát vaán ñeà lieäu coù theå thöïc söï ñaït 
tôùi söï giaûi thoaùt hay khoâng.

Cuoái cuøng, neáu chaáp nhaän raèng giaûi thoaùt laø coù theå 
ñaït ñöôïc, thì ñieàu ñoù ñöôïc hieåu moät caùch chính xaùc nhö 
theá naøo? Theo kinh ñieån, söï giaûi thoaùt ñöôïc moâ taû cuï 
theå qua boán ñaëc tính. Ñaëc tính thöù nhaát moâ taû söï giaûi 
thoaùt nhö laø söï chaám döùt thaät söï cuûa doøng phieàn naõo 
töông tuïc. Theo ñaëc tính thöù hai thì giaûi thoaùt laø söï an 
oån thaät söï, töùc laø traïng thaùi tónh laëng hoaøn toaøn khi 
haønh giaû ñaït tôùi söï voâ nhieãm tuyeät ñoái ñoái vôùi moïi caáu 
nhieãm trong taâm thöùc. Giaûi thoaùt ñöôïc moâ taû trong ñaëc 
tính thöù ba nhö laø moät söï maõn nguyeän hoaøn toaøn, vì 
haønh giaû ñaõ ñaït ñeán traïng thaùi maõn nguyeän toái haäu. 
Ñaëc tính thöù tö dieãn taû söï giaûi thoaùt nhö laø vöôït thoaùt 
hoaøn toaøn, theo yù nghóa laø haønh giaû ñaõ hoaøn toaøn vöôït 
thoaùt ra khoûi khoûi tieán trình cuûa ñôøi soáng meâ muoäi.1

1 Trong saùch“Nieäm aân Ñöùc Phaät” cuûa Susanta Nguyeãn (http://www.
zencomp.com/greatwisdom/uni/u-9anducphat/00.htm) giaûi thích boán 
ñaëc ñieåm cuûa giaûi thoaùt nhö sau: 1. Coù naêng löïc laøm cho thoaùt khoûi 
phieàn naõo (söï khoå) vaø ra khoûi tam giôùi (Nissaranattho); 2. Coù traïng 
thaùi yeân tónh laùnh xa söï khoå (Vivekattho); 3.- Coù traïng thaùi khoâng cho 
nguyeân nhaân taïo thaønh ñöôïc (voâ sanh) (Asankhatattho); 4. Coù traïng 
thaùi khoâng cheát, baát dieät (Amatattho). (ND)

To sum up, in this chapter we have followed the 

conceptual approach to the question of whether or not it 

is actually possible to attain liberation.

Finally, if we accept that liberation is possible, 

how exactly is it to be understood? In the scriptures, 

liberation is characterized in terms of four features. The 

first feature describes it as the true cessation of the 

continuum of afflictions. According to the second feature, 

liberation is true peace, the state of total tranquillity 

where the individual has attained complete freedom from 

all defilements of the mind. It is described in the third 

feature as totally satisfying, because one has reached 

ultimate satisfaction. Fourthly, it is described as definite 

emergence, in the sense that one has definitely emerged 

from the process of unenlightened existence.
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CHÖÔNG V: ÑAÏO ÑEÁ (CHAÂN LYÙ VEÀ CON ÑÖÔØNG 
THOAÙT KHOÅ)

Neáu ta chaáp nhaän raèng giaûi thoaùt laø muïc tieâu coù 
theå ñaït ñeán, thì laøm theá naøo ñeå coù theå ñaït ñeán? 

Caâu hoûi naøy ñöa chuùng ta ñeán vôùi Chaân lyù thöù tö, noùi 
veà ñaïo chaân thaät. 

Theo söï giaûi thích cuûa Trung quaùn toâng thì ñaïo chaân 
thaät neân ñöôïc hieåu theo yù nghóa laø söï phaùt trieån moät 
chöùng ngoä tröïc giaùc veà tính khoâng. Lyù do laø vì chöùng 
ngoä tröïc giaùc veà tính khoâng tröïc tieáp ñöa tôùi söï ñaït 
ñöôïc traïng thaùi tòch dieät. Tuy nhieân, ñeå coù ñöôïc moät 
söï chöùng ngoä nhö theá, haønh giaû phaûi coù moät neàn taûng 
trong phaùp thieàn ñònh nhaát taâm, bôûi vì ñieàu naøy daãn 
tôùi moät tri kieán theå nghieäm veà tính khoâng. Ñòa vò cuûa 
haønh giaû khi ñaït tôùi tri kieán theå nghieäm ñoù1 ñöôïc xem 
laø khôûi ñieåm cuûa Loä trình noái tieáp hay Loä trình chuaån 
bò, vaø khi haønh giaû ñaït ñöôïc söï tröïc giaùc veà tính khoâng 
thì ñöôïc goïi laø Loä trình tri kieán.

1 Noùi chung, coù 10 giai ñoaïn hay 10 ñòa vò laàn löôït ñöôïc ñaït ñeán treân 
ñöôøng tu taäp laø: 1 Phaùt taâm truï ( ); 2. Trò ñòa truï ( ); 3. Tu 
haønh truï ( ); 4. Sanh quyù truï ( ); 5. Phöông tieän cuï tuùc truï 
( ); 6. Chaùnh taâm truï ( ); 7. Baát thoái truï (  ); 8. 
Ñoàng chaân truï ( ); 9. Phaùp vöông töû truï ( ); 10. Quaùn 
ñaûnh truï ( ) (ND) Xem giaûi thích veà caùc giai ñoaïn treân con 
ñöôøng tu taäp cuûa Boà Taùt trong kinh Thaäp ñòa (Dasabhumika Sutra).

FIVE: THE TRUTH OF THE PATH

If we accept that liberation is an achievable goal, how 

is it possible to achieve it? This question brings us to the 

fourth Noble Truth, which deals with the true path.

According to the Madhyamaka explanation, the true 

path should be understood in terms of developing a 

direct intuitive realization of emptiness. This is because 

the intuitive realization of emptiness leads directly to the 

attainment of cessation. However, in order to have such 

a realization one must have a basis in single-pointed 

meditation, since this is what leads to an experiential 

knowledge of emptiness. The point at which an individual 

attains that experiential knowledge1 is said to be the 

beginning of what is called the Path of Connection or 

Path of Preparation, and the point at which he gains 

direct intuitive realization of emptiness is called the Path 

of Seeing.

1 See the Dasabhumika Sutra for an explanation of the stages of the 
bodhisattva path.
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Tri kieán theå nghieäm veà tính khoâng laïi phaûi döïa treân 
cô sôû tri thöùc hieåu bieát veà tính khoâng, ñöôïc phaùt trieån 
thoâng qua suy luaän. Quaû thaät, khoâng coù söï suy luaän ñoù 
thì khoâng theå ñaït tôùi moät söï theå nghieäm döïa treân thieàn 
ñònh veà tính khoâng. Giai ñoaïn khôûi ñaàu söï phaùt trieån 
tri thöùc hieåu bieát ñöôïc goïi laø Loä trình tích luõy. Ñieåm 
khôûi ñaàu cuûa loä trình naøy laø khi haønh giaû phaùt trieån 
moät taâm nguyeän chaân thaät höôùng ñeán söï giaûi thoaùt – 
vaø ñaây ñöôïc xem laø khôûi ñieåm toái sô cuûa Phaät ñaïo.1

Giaùo phaùp Thanh vaên thöøa
Ngay caû tröôùc khi baét ñaàu vieäc tu taäp,2 ta cuõng caàn 

coù moät söï chuaån bò heát söùc kó löôõng. Ñeå khôûi ñaàu, söï 
thöïc haønh quan troïng nhaát laø ba phaùp tu taäp cao hôn: 

1 Söï phaùt khôûi taâm nguyeän chaân thaät höôùng ñeán vieäc thaønh töïu quaû Phaät 
thöôøng ñöôïc bieát ñeán nhieàu hôn vôùi thuaät ngöõ “phaùt taâm Boà-ñeà”, vaø 
ñöôïc xem laø khôûi ñieåm cuõng nhö yeâu caàu taát yeáu cuûa vieäc thöïc haønh 
Boà Taùt ñaïo. (ND)

2 Trong truyeàn thoáng AÁn Ñoä, con ñöôøng tu taäp theo ñaïo Phaät ñöôïc trình 
baøy toång quaùt trong Baùt chaùnh ñaïo, bao goàm chaùnh kieán, chaùnh tö 
duy, chaùnh ngöõ, chaùnh nghieäp, chaùnh maïng, chaùnh tinh taán, chaùnh 
nieäm vaø chaùnh ñònh. Truyeàn thoáng Taây Taïng moâ taû con ñöôøng tu taäp 
theo Phaät goàm Naêm giai ñoaïn: giai ñoaïn tích luõy, giai ñoaïn noái keát, 
giai ñoaïn nhìn thaáu, giai ñoaïn thieàn ñònh, vaø giai ñoaïn khoâng coøn gì 
ñeå hoïc. (Naêm giai ñoaïn naøy coøn ñöôïc dòch laø Tö löông ñaïo, Gia haønh 
ñaïo, Thoâng ñaït ñaïo, Tu taäp ñaïo, vaø Voâ hoïc  ñaïo; hoaëc cuõng ñöôïc dòch 
laø Tích luõy, Gia haønh, Kieán, Tu taäp vaø Voâ laäu hoïc - ND) Theo caùch 
phaân chia naøy thì Baùt chaùnh ñaïo ñöôïc bao goàm trong giai ñoaïn thieàn 
ñònh.

The experiential knowledge of emptiness must in turn 

be based on an intellectual understanding of emptiness, 

developed through inference. Indeed, without that, it is 

impossible to attain a meditatively-based experience of 

emptiness. That initial stage of developing intellectual 

understanding is part of what is known as the Path of 

Accumulation. The threshold of this path is the point 

where the practitioner develops a genuine aspiration to 

attain liberation - and this we consider to be the very 

beginning of the Buddhist Path.

The Shravakayana Path

Even before we embark upon the Path,1 a great deal 
of preparation is necessary. To begin with, the most 
important practice is that of the three higher trainings: 
the trainings in morality (Skt. shila), concentration or 

1 In the Indian tradition, the Buddhist path was generally presented 
as the Noble Eightfold Path, which is composed of: right view, right 
intention, right speech, right action, right livelihood, right effort, 
right meditation, and right concentration. The Tibetan tradition also 
describes the Buddhist path in terms of the Five Paths, which are the 
path of accumulation, the path of connection, the path of seeing, the 
path of meditation, and the path of no more learning. Within this 
framework, the Noble Eightfold Path would be included in the path 
of meditation.
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tu taäp giôùi luaät (Śila), söï taäp trung taâm trí hay thieàn 
ñònh (samādhi), vaø tueä giaùc hay trí tueä (Prajñā).1 

Kinh ñieån thöôøng moâ taû moät caùch toång quaùt söï chuyeån 
ñoåi töø giai ñoaïn naøy sang giai ñoaïn khaùc döïa vaøo kinh 
nghieäm cuûa haønh giaû. Do ñoù, ñieàu quan troïng caàn phaûi 
hieåu ñöôïc laø con ñöôøng thöïc söï maø haønh giaû ñang theo 
ñuoåi chính laø con ñöôøng lieân tuïc phaùt trieån saâu saéc hôn 
nöõa tri kieán vaø söï giaùc ngoä veà tính khoâng; thuaät ngöõ 
Phaät giaùo goïi ñaây laø phaàn Tueä hoïc. Hôn nöõa, trí tueä 
giaùc ngoä tính khoâng naøy phaûi ñöôïc phaùt trieån trong 
boái caûnh keát hôïp giöõa traïng thaùi nhaát taâm vaø söï quaùn 
chieáu noäi taâm; thöôøng ñöôïc bieát ñeán nhö laø söï keát hôïp 
giöõa hai phaùp tu chæ (śamatha) vaø quaùn (vipaśyana).

Ñeå coù ñöôïc söï keát hôïp giöõa hai ñieàu naøy, ta phaûi 
phaùt trieån phaùp tu chæ tröôùc tieân, vì chæ coù ñieàu naøy 
môùi cho pheùp ta ñònh höôùng ñöôïc naêng löïc vaø söï taäp 
trung cuûa mình. Do vaäy, vieäc tu taäp phaùp chæ laø ñieàu 
then choát. Ñeå ñaït ñeán thaønh coâng, caàn phaûi coù hai yeáu 
toá, ñoù laø söï vaän duïng chaùnh nieäm vaø söï vaän duïng taâm 
tænh giaùc. Baûn thaân hai naêng löïc naøy laïi chæ phaùt trieån 
thaønh töïu neáu söï nhaát taâm cuûa ta ñöôïc döïa treân cô sôû 
moät neáp soáng ñaïo haïnh, luoân tuaân thuû giôùi luaät trong 
caû thaùi ñoä vaø caùch soáng. Dó nhieân, ñieàu naøy nhaán maïnh 

1 Tueä giaùc hay trí tueä, dòch töø Phaïn ngöõ laø Prajñā, nhöng theo nguyeân 
taéc “nguõ chuûng baát phieân” (5 tröôøng hôïp khoâng chuyeån dòch) cuûa ngaøi 
Huyeàn Trang thì nghóa cuûa töø naøy khoâng theå chuyeån dòch troïn veïn (vì 
quaù roäng), neân trong caùc kinh ñieån Ñaïi thöøa thöôøng duøng caùch phieân

meditation (Skt. samadhi), and wisdom or insight (Skt. 
prajna). 

The scriptures generally describe the transition from 
one stage to another in terms of a meditator’s experience. 
It is important to understand, therefore, that the actual 
path on which the individual travels is that of his or her 
progressively deepening knowledge and realization of 
emptiness, technically known as the wisdom aspect of 
the path. Moreover, the wisdom that realizes emptiness 
must be developed within the context of the union of 
the single-pointedness of mind and penetrative insight, 
known as the union of shamatha and vipashyana.

In order to experience a union of these two, we 
have to develop shamatha first, for only this will enable 
us to channel our energy and concentration. Training 
in shamatha is therefore key. For it to be successful 
two factors must be present, namely the application of 
mindfulness and the application of mental alertness. 
These two capacities themselves will only develop 
successfully if our single-pointedness of mind is based 
on an ethically sound life, in which we apply discipline 
both to our attitude and to our way of life. This, of course, 

aâm laø Baùt-nhaõ. Ba phaùp tu taäp trình baøy ôû ñaây thöôøng ñöôïc bieát nhieàu 
hôn vôùi teân goïi laø Tam voâ laäu hoïc, goàm coù giôùi hoïc, ñònh hoïc vaø tueä 
hoïc.
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taàm quan troïng cô baûn cuûa giôùi haïnh. Nhö vaäy, giôø ñaây 
ta coù theå thaáy laø caû ba phaùp tu taäp giôùi, ñònh vaø tueä coù 
quan heä gaén lieàn vôùi nhau nhö theá naøo.

Vaø caû ba phaùp tu taäp naøy laø chung cho caû Thanh vaên 
thöøa cuõng nhö Ñaïi thöøa.

Giaùo phaùp Ñaïi thöøa

Baây giôø ta phaûi xeùt ñeán moät phöông dieän quan troïng 
khaùc cuûa Phaät giaùo, ñoù laø phaàn giaùo phaùp maø toaøn boä 
nhöõng lôøi daïy cuûa ñöùc Phaät ñeàu ñaët neàn moùng treân 
yeáu toá töø bi. Töø bi chính laø neàn taûng cuûa Chaùnh phaùp. 
Söï thöïc haønh naâng cao taâm hoàn ñeïp ñeõ vaø phaùt trieån 
taâm vò tha laø nhaèm ñeå ñaøo saâu hieåu bieát cuûa chuùng ta 
veà loøng töø bi vaø khôi daäy naêng löïc töø bi saün coù trong 
ta. Chính treân cô sôû cuûa loøng töø bi saâu saéc maø ta phaùt 
trieån taâm nguyeän vò tha ñeå tìm caàu söï giaùc ngoä mang 
laïi lôïi ích cho muoân loaøi. 

Theo truyeàn thoáng thì ñieàu naøy goïi laø phaùt taâm Boà-
ñeà. Taâm Boà-ñeà laø gì? Trong Hieän quaùn trang nghieâm 
luaän (Abhisamayālaṅkāra-śāstra) cuûa ngaøi Di-laëc thì taâm 
Boà-ñeà ñöôïc mieâu taû nhö laø vieäc coù hai nhaân toá thuùc ñaåy: 
Nhaân toá ñaàu tieân loøng töø bi chaân thaät huôùng veà taát caû 
chuùng sinh, vaø nhaân toá thöù hai laø nhaän bieát veà söï thieát 
yeáu phaûi ñaït tôùi giaùc ngoä vieân maõn ñeå mang laïi lôïi ích 
cho muoân loaøi. Thaät vaäy, ñeå phaùt trieån loøng vò tha cuûa 
taâm Boà-ñeà thì chæ coù loøng töø bi khoâng thoâi laø chöa ñuû. 
Taâm Boà-ñeà nhaát thieát phaûi döïa treân moät loøng töø bi coù 

underlines the fundamental importance of morality. So 
now we can see how the three trainings are connected 
to each other.

All of these practices are common to both the 
Shravakayana and the Mahayana.

The Mahayana Path

We must now look at another important aspect of 
Buddhism, namely the way that the entire teaching of 
Buddha is founded on compassion. Compassion is the 
very foundation of the Dharma. The practice of enhancing 
our good heart and developing an altruistic mind is 
aimed at deepening our understanding of compassion, 
and invigorating the compassionate potential that exists 
within us. It is on the basis of profound compassion that 
we develop the altruistic aspiration to seek enlightenment 
for the benefit of all.

Traditionally this is called the generation of bodhichitta. 
What is bodhichitta? In Maitreya’s Abhisamayalamkara 
bodhichitta is described as having two motivating factors: 
the first is genuine compassion towards all beings, 
and the second is recognition of the need to attain full 
enlightenment in order to fulfil the welfare of others. 
Indeed, to develop the altruistic mind of bodhichitta, it is 
not enough to have mere compassion. Bodhichitta must 
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yù thöùc traùch nhieäm ñeå baïn luoân saün loøng töï nhaän laáy 
nhieäm vuï cöùu vôùt muoân loaøi.

YÙ thöùc traùch nhieäm naøy chæ khôûi leân khi baïn phaùt 
khôûi moät loøng töø bi chaân thaät vaø trôû thaønh baûn naêng 
töï nhieân, roäng môû ñeán taát caû chuùng sinh khoâng coù 
ngoaïi leä. Ñaây laø loøng töø bi phoå quaùt. Noù ñöôïc goïi laø 
mahākaruṇā hay laø “ñaïi bi” ñeå phaân bieät vôùi loøng bi 
thoâng thöôøng voán coù giôùi haïn. Maëc duø vaäy, loøng ñaïi bi 
töï noù seõ khoâng phaùt khôûi tröø phi baïn coù moät tueä giaùc 
xaùc thaät veà baûn chaát cuûa khoå ñau, khoâng chæ laø khoå ñau 
cuûa chính mình maø coøn laø cuûa keû khaùc. Baïn nhaän bieát 
tình traïng cuûa mình laø ñang ñau khoå, vaø roài baïn cuõng 
caûm thaáy moät söï caûm thoâng chaân thaät vaø gaén boù vôùi 
ngöôøi khaùc. Trong töông quan vôùi tueä giaùc veà baûn chaát 
cuûa khoå ñau, söï quaùn chieáu Chaân lyù thöù nhaát – Khoå 
ñeá – seõ giuùp baïn phaùt trieån saâu saéc hôn tueä giaùc cuûa 
mình.

Vôùi moät ngöôøi thöïc haønh vò tha thì ñieàu quan troïng 
laø phaûi hieåu raèng vieäc ñaït tôùi giaûi thoaùt cho rieâng mình 
khoâng thoâi laø chöa ñuû. Ñieàu naøy khoâng chæ laø mang 
tính chaát chuû nghóa caù nhaân maø ngay caû xeùt töø goùc ñoä 
con ñöôøng tu taäp ñeå hoaøn thieän baûn thaân ngöôøi ñoù thì 
cuõng chöa phaûi laø traïng thaùi hoaøn toaøn tænh giaùc.

Do ñoù, ñieàu thieát yeáu laø ta phaûi nuoâi döôõng loøng caûm 
thoâng töï nhieân vaø caûm giaùc gaén boù vôùi ngöôøi khaùc. 
Kinh ñieån coù daïy moät trong nhöõng phöông thöùc ñeå laøm 
ñöôïc ñieàu naøy laø hình dung moïi chuùng sinh ñeàu laø meï 

be based on a compassion which carries a sense of 
responsibility so that you are willing to take upon yourself 
the task of helping others.

This sense of responsibility will only arise if you have 
generated a spontaneous, genuine compassion which 
extends to all sentient beings without exception. This is 
universal compassion. It is called mahakaruna or ‘great 
compassion’ to distinguish it from ordinary compassion 
which is limited. However, this itself will not arise unless 
you have genuine insight into the nature of suffering, both 
your own suffering and that of others. You recognize your 
state as being one of suffering, then you will also feel a 
genuine empathy and connection with others. So far as 
gaining insight into the nature of suffering is concerned, 
reflection on the first Noble Truth, the Truth of Suffering, 
will assist you in deepening your insight.

For an altruistic practitioner, it is important to realize 
that attaining liberation for oneself alone is not enough. 
Not only is it individualistic, but even from the point of 
view of one’s own path to perfection, it is not a state of 
full awakening.

It is therefore crucial to nurture our natural empathy 
and our sense of closeness with others. One of the 
methods described in the Buddhist scriptures for doing 
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ta, hay moät ngöôøi naøo ñoù thaân thieát vôùi ta. Baïn khôi 
daäy loøng thöông yeâu töï nhieân ñoái vôùi meï mình hay moät 
ngöôøi naøo ñoù thaân thieát, vaø môû roäng loøng thöông yeâu 
aáy ñeán vôùi taát caû chuùng sinh. Baèng caùch naøy, baïn phaùt 
trieån ñöôïc moät söï thoâng caûm töï nhieân vaø töùc thì. Maëc 
duø vaäy, söï caûm thoâng aáy khoâng theå sinh khôûi neáu caùc 
caûm xuùc cuûa baïn ñoái vôùi ngöôøi khaùc thay ñoåi do caùch 
nhìn nhaän moät soá ngöôøi naøo ñoù laø keû thuø vaø moät soá 
khaùc laø baïn höõu. Söï phaân bieät ñoái xöû naøy caàn phaûi vöôït 
qua tröôùc nhaát, vaø ñeå laøm ñöôïc ñieàu naøy thì vieäc thöïc 
haønh taâm bình thaûn laø neàn taûng quan troïng.

Moät phöông phaùp khaùc ñöôïc ngaøi Tòch Thieân 
(Śāntideva) trình baøy trong Nhaäp Boà-ñeà haønh luaän.1 
Ngaøi giaûi thích moät phöông phaùp ñeå nuoâi döôõng söï caûm 
thoâng thöïc söï baèng caùch xem ngöôøi khaùc nhö chính baûn 
thaân mình. Thí duï, cuõng gioáng nhö baûn thaân baïn luoân 
mong öôùc ñöôïc haïnh phuùc vaø vöôït qua ñau khoå, ngöôøi 
khaùc cuõng coù söï khao khaùt töông töï nhö vaäy; vaø cuõng 
gioáng nhö baûn thaân baïn coù quyeàn ñaït ñöôïc ñieàu ñoù, moïi 
ngöôøi khaùc cuõng vaäy. Vôùi yù thöùc bình ñaúng ñoù, baïn ñaûo 
ngöôïc quan ñieåm luoân töï xem mình laø taâm ñieåm quan 
troïng, ñaët baûn thaân mình vaøo vò trí cuûa ngöôøi khaùc vaø 
lieân heä vôùi hoï nhö theå laø nhöõng ngöôøi mình thöông yeâu 
hôn caû chính baûn thaân.

1 Nguyeân baûn Phaïn ngöõ laø Bodhicaryāvatāra, taùc giaû laø ngaøi Śāntideva 
(Tòch Thieân), soáng vaøo khoaûng theá kyû 7 – 8. Baûn dòch Haùn ngöõ coù teân 
laø Boà-ñeà haønh kinh ( ), do ngaøi Thieân Töùc Tai dòch vaøo ñôøi  
Toáng (Ñaïi chaùnh taïng quyeån 32, kinh soá 1662). Gaàn ñaây laïi coù baûn dòch

this is to imagine that all beings are your mothers, or 
someone else who is dear to you. You awaken the 
compassion you naturally feel for your mother or someone 
dear, and extend it to all other beings. In this way you 
develop a natural and spontaneous empathy. However, 
empathy cannot arise if your emotions towards others 
fluctuate due to the fact that you view some as enemies 
and others as friends. That discrimination has to be 
overcome first, and for this the practice of equanimity is 
fundamental.

A different method is presented by Shantideva 
in The Guide to the Bodhisattva’s Way of Life 
(Bodhicharyavatara). He explains a way of cultivating 
genuine empathy by considering others as equal to 
oneself. For example, just as you personally wish to 
be happy and overcome suffering, others too have a 
similar desire, and just as you have the right to achieve 
this, so do they. With that sense of equality you reverse 
your self-centred perspective, putting yourself in others’ 
shoes and relating to them as if they were dearer to you 
than you are to yourself.

Haùn ngöõ cuûa Traàn Ngoïc Giao vaø baûn dòch Vieät ngöõ cuûa Thích Nöõ Trí 
Haûi, ñeàu laáy töïa ñeà laø Nhaäp Boà Taùt haïnh. Baûn dòch tieáng Taây Taïng 
coù töïa ñeà Byaṅ-chub-sems-dpaḥispyod-pa-la ḥjug-pa. Ngoaøi ra, saùch 
naøy coøn ñöôïc dòch sang caùc ngoân ngöõ khaùc nhö Moâng Coå, Phaùp, Ñöùc, 
Nhaät... (ND) 
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Theo truyeàn thoáng Taây Taïng, hai phöông phaùp khaùc 
bieät treân ñöôïc keát hôïp vaø duøng laøm ñoái töôïng cuûa thieàn 
quaùn. Moät khi nhôø vaøo keát quaû cuûa söï quaùn chieáu vaø 
thieàn ñònh maø baïn ñaït ñöôïc duø chæ laø moät kinh nghieäm 
moâ phoûng cuûa taâm vò tha, thì thöôøng laø ñöùc tính ñoù seõ 
ñöôïc oån ñònh vaø cuûng coá qua vieäc tham gia moät nghi 
leã phaùt taâm Boà-ñeà. Tieáp theo sau ñoù, caàn phaûi coù moät 
taâm nguyeän maõnh lieät daán thaân vaøo thöïc haønh Boà Taùt 
haïnh. Theo truyeàn thoáng, haønh giaû chính thöùc phaùt 
khôûi haïnh nguyeän Boà Taùt vaøo thôøi ñieåm naøy. Lyù töôûng 
Boà Taùt, hay Boà Taùt haïnh, ñöôïc thaâu goàm trong ba ñieàu 
Giôùi luaät: thöù nhaát laø ngaên ngöøa heát thaûy moïi ñieàu baát 
thieän; thöù hai laø quyeát taâm thaønh töïu heát thaûy caùc ñieàu 
laønh; vaø thöù ba laø luoân cöùu vôùt giuùp ñôõ muoân loaøi.

Töø quan ñieåm veà caùch thöùc caùc nhaân toá thöïc haønh 
seõ daãn tôùi moät traïng thaùi keát quaû, caùc haïnh Boà Taùt ñoâi 
khi cuõng ñöôïc moâ taû trong hai daïng tích luõy: tích luõy 
trí tueä vaø tích luõy coâng ñöùc. Hai daïng tích luõy naøy cuøng 
xuaát hieän trong söï keát hôïp giöõa phöông tieän vôùi trí tueä, 
vaø trong ñaïo Phaät chuùng khoâng bao giôø taùch rôøi nhau.

Giaùo phaùp Kim cöông thöøa 

Söï saâu saéc vaø tinh teá cuûa Maät toâng (Tantra)1 hay 
Kim cöông thöøa (Vajrayāna) phaùt xuaát töø söï thöïc haønh 

1 Tantra: vôùi nghóa chæ moät boä phaùi coù theå dòch laø Maät toâng, neáu trong 
giaùo nghóa thì coù saùch dòch laø Maät ñieån. (ND)

According to the Tibetan tradition, these two different 
methods are combined and then meditated upon. 
Once you have gained even a simulated experience 
of the altruistic mind as a result of your reflection and 
meditation, then the custom is to stabilize and reinforce 
it by participating in a ceremony where you explicitly 
generate bodhichitta. This should then be followed by a 
keen desire to engage in the activities of a bodhisattva. 
According to tradition, the practitioner formally takes the 
vows of a bodhisattva at that point. The bodhisattva ideal, 
or the activities of a bodhisattva, are summed up in the 
Three Precepts: the first is the precept of refraining from 
negative actions; the second is the precept of deliberately 
engaging in virtuous actions; and the third is the precept 
of helping others.

From the point of view of how causal practices 
lead to a resultant state, bodhisattva practices are also 
sometimes described in terms of the two accumulations: 
the accumulations of merit and wisdom. The two 
accumulations come together in the union of method 
and wisdom and, in the Buddhist path, should never be 
separated.

The Vajrayana Path

The profundity and sophistication of Tantra or 
Vajrayana stem from the practice of unifying method and 
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hôïp nhaát phöông tieän vaø trí tueä. Noùi moät caùch heát söùc 
vaén taét thì moät trong nhöõng neùt ñoäc ñaùo cuûa söï hôïp 
nhaát phöông tieän vaø trí tueä trong giaùo phaùp Kim cöông 
thöøa laø haønh giaû tröôùc tieân phaûi höôùng nhaän thöùc veà 
baûn ngaõ vaø theá giôùi cuûa mình ñeán moät söï hieåu bieát veà 
tính khoâng vaø hoøa tan moïi thöù vaøo tính khoâng ñoù. Vaø 
roài nhaän thöùc veà tính khoâng ñoù seõ ñöôïc hình töôïng hoùa 
(dó nhieân vaøo giai ñoaïn khôûi ñaàu thì chæ laø moät caùch 
töôûng töôïng) nhö laø moät daïng toaøn haûo cuûa Thaùnh hoä 
trì1 thieàn. Keá ñeán, baïn quaùn chieáu veà baûn chaát phi vaät 
theå hay troáng khoâng cuûa vò Thaùnh hoä trì ñoù. Nhö vaäy, 
chæ trong moät tröôøng hôïp nhaän thöùc, caû phöông tieän vaø 
trí tueä ñeàu coù maët vaø troïn veïn: coù söï hình töôïng hoùa 
cuûa moät vò Thaùnh hoä trì vaø cuøng luùc coù caû söï hieåu bieát 
veà baûn chaát troáng khoâng cuûa vò Thaùnh hoä trì ñoù.

Trong truyeàn thoáng Kim cöông thöøa coù boán lôùp nguyeân 
lyù tantra chính yeáu, theo caùc phaùi Gelug,2 Sakya3 vaø 
Kagyu.4 Ñoù laø Kriya tantra, Carya tantra, Yoga tantra, 

1 Trong Kim Cöông thöøa caùc hình töôïng naøy thöôøng laø nhöõng bieåu töôïng 
cuûa caùc vi Phaät hay Boà Taùt nhö laø A-di-ñaø, Quaùn Theá AÂm, Vaên Thuø Sö 
Lôïi, Ñaïi Nhaät, Baûo Sinh, …. (ND)

2 Gelug, hay Gelugpa, moät trong caùc toâng phaùi chính cuûa Phaät giaùo Taây 
Taïng, ñöôïc phieân aâm laø Caùch-loã. Phaùi naøy do chính ngaøi Tsongkhapa 
(1357-1419) saùng laäp. Vò ñaïi sö naøy thöôøng ñöôïc bieát ñeán vôùi teân 
phieân aâm laø Toâng-khaùch-ba. (ND)

3 Śākya, ñöôïc phieân aâm laø Taùt-ca. Teân goïi Śākya ñöôïc ñaët theo teân töï 
vieän chính cuûa phaùi naøy laø Śākya, thaønh laäp vaøo naêm 1073. (ND)

wisdom. To put it very briefly, one of the unique features 
of the union of method and wisdom in the Vajrayana 
teachings is that the practitioner first subjects his or her 
perception of self and the world to an understanding of 
emptiness, and dissolves everything into emptiness. That 
cognition of emptiness is then visualized (imaginatively, 
of course, at the beginning) as the perfect form of a 
meditational deity. Next, you reflect on the non-substantial 
or empty nature of that deity. So within one instance of 
cognition, both method and wisdom are present and 
complete: there is visualization of a deity and at the same 

time an understanding of the empty nature of that deity.

Within the Vajrayana tradition there are four principal 
classes of tantra according to the Gelug, Sakya and Kagyu 
schools,- these are Kriya tantra, Carya tantra, Yoga 
tantra, and Highest Yoga tantra (Anuttarayogatantra). 
The first two classes do not involve taking Vajrayana 

4 Kagyu, ñöôïc phieân aâm laø Ca-nhó-cö, do ngaøi Marpa Lotsawa (1012-
1097) saùng laäp, vaø laø moät trong caùc toâng phaùi lôùn noåi tieáng cuûa Taây 
Taïng, vôùi söï truyeàn thöøa qua hình thöùc taùi sinh cuûa caùc vò Karmapa 
(Caùt-maõ-ba). Vò Karmapa thöù nhaát laø Dsum Khyenpa (1110-1193) 
ñöôïc tin laø ñaõ lieân tuïc taùi sinh qua 16 laàn, nay laø vò Karmapa thöù 17 
mang teân Urgyen Trinley Dorje, sinh naêm 1985 vaø hieän vaãn ñang giöõ 
cöông vò ñöùng ñaàu phaùi naøy. Xem Caùc vò ñaïi sö taùi sinh Taây Taïng - 
Nguyeãn Minh Tieán, NXB Toân giaùo, 2007. (ND)
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vaø Toái thöôïng Du-giaø tantra.1 Hai lôùp nguyeân lyù ñaàu 
tieân khoâng bao goàm vieäc phaùt nguyeän Vajrayana; caùc 
phaùt nguyeän tantra thuoäc veà Maät toâng Du-giaø vaø Maät 
Toâng Toái thöôïng Du-giaø. Maät Toâng Toái thöôïng Du-giaø 
coøn coù caùc thöïc haønh thieàn ñònh söû duïng nhieàu yeáu toá 
sinh lyù ña daïng, chaúng haïn nhö vieäc hình töôïng hoùa 
caùc keânh naêng löïc cuûa cô theå, caùc naêng löïc luaân chuyeån 
trong caùc keânh aáy, caùc “gioït vi teá”... Trong taát caû caùc 
phaùp thieàn khaùc nhau naøy thì ñieåm then choát luoân luoân 
laø nguyeän löïc cuûa taâm Boà-ñeà vaø tueä giaùc veà tính khoâng. 
Thieáu ñi hai nhaân toá naøy, khoâng moät phaùp thieàn naøo 
keå treân thaäm chí coù theå ñöôïc xem laø phaùp Phaät.

Tuy nhieân, theo moät soá kinh vaên xaùc thaät vaø raát ñaùng 
tin caäy cuûa Maät toâng Du-giaø thì phaùp tu Kim cöông 
thöøa cuõng coù theå döïa treân hieåu bieát veà tính khoâng cuûa 
phaùi Duy thöùc, khoâng nhaát thieát phaûi laø theo Trung 
quaùn toâng. Maëc duø vaäy, toâi vaãn caûm thaáy raèng neáu 
muoán cho caùc thöïc haønh tantra laø toaøn dieän, vaø muoán 
ñaït tôùi söï giaùc ngoä vieân maõn theo giaùo phaùp tantra, thì 
moät tueä giaùc veà tính khoâng döïa theo Trung quaùn toâng 
laø thöïc söï caàn thieát.

1 Kriya tantra ñöôïc dòch sang Anh ngöõ laø Action tantra, mang nghóa laø Maät 
ñieån Haønh ñoäng. Carya tantra ñöôïc dòch sang Anh ngöõ laø Performance 
tantra, theo Thích Trí Haûi dòch laø Maät ñieån thieân veà tö duy. Chöõ Yoga 
ñöôïc phieân aâm thaønh Du-giaø; vaø Highest Yoga tantra ñöôïc dòch laø Toái 
thöôïng Du-giaø tantra (Anuttarayogatantra). (ND)

vows, – it is in the Yoga tantra and Highest Yoga tantra 
that tantric vows are taken. The Highest Yoga tantra also 
has meditative practices which use various physiological 
elements, such as visualizing the energy channels of 
the body, the energies that flow within the channels, the 
‘subtle drops’, and so on. In all of these various types of 
meditation the key is always the aspiration of bodhichitta 
and insight into emptiness. Without these two factors 
none of them would even be considered to be Buddhist 
practices. 

However, in some very reliable and authentic texts 
belonging to Yoga tantra, it is said that the Vajrayana path 
can also be based on the understanding of emptiness 
held by the Chittamatra school, not necessarily on that 
of the Madhyamaka. Despite this, I feel that if tantric 
practice is to be comprehensive, and if one is to attain full 
realization of the tantric path, an insight into emptiness 
based on the Madhyamaka is actually crucial.
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Lôøi khuyeân cho ngöôøi thöïc haønh Phaät phaùp

Coù 3 lôøi khuyeân toâi muoán chia seû cuøng caùc baïn.

Ñieàu ñaùng noùi tröôùc tieân laø tröø phi baïn coù theå thieát 
laäp moät neàn taûng vöõng chaéc trong caùc thöïc haønh caên 
baûn cuûa Phaät phaùp, nhö nhöõng ñieàu maø toâi ñaõ vaïch ra, 
baèng khoâng thì ngay caû caùc phaùp tu ñöôïc xem laø saâu xa 
cuûa Kim cöông thöøa cuõng seõ khoâng mang laïi hieäu quaû 
gì. Ñieàu quan troïng laø, ñoái vôùi ngöôøi thöïc haønh Phaät 
phaùp thì söï phaùt trieån moät hieåu bieát veà Töù dieäu ñeá vaø 
suy gaãm saâu xa veà giaùo phaùp naøy laø thöïc söï thieát yeáu. 
Do ñoù, thieàn taäp phaûi laø moät phaàn troïng yeáu trong söï 
thöïc haønh cuûa baïn, bao goàm caû hai phaùp chæ vaø quaùn.

Nhaân toá quan troïng thöù hai laø söï quyeát taâm cuûa baïn. 
Baïn khoâng neân töôûng töôïng raèng taát caû moïi söï tieán 
trieån noùi treân coù theå dieãn ra trong voøng vaøi ba ngaøy hay 
vaøi ba naêm; chuùng thaät ra coù theå phaûi caàn ñeán nhieàu 
ñôøi, nhieàu kieáp, neân söï quyeát taâm roõ raøng laø thieát yeáu. 
Neáu baïn töï xem mình laø moät Phaät töû vaø muoán thöïc 
söï thöïc haønh Phaät phaùp, thì ngay töø khi baét ñaàu baïn 
phaûi haï quyeát taâm thöïc hieän ñeán cuøng, baát chaáp vieäc 
aáy coù phaûi traûi qua ñeán haøng trieäu hay haøng tyû kieáp 
soáng. Noùi cho cuøng, yù nghóa cuoäc soáng cuûa ta laø gì? Töï 
noù khoâng heà coù moät yù nghóa noäi taïi naøo caû. Tuy nhieân, 
neáu ta söû duïng cuoäc soáng theo moät caùch tích cöïc, thì 
ngay caû nhöõng ngaøy thaùng vaø nhöõng nieân kyû ñoù cuõng 

Advice on Following the Buddhist Path

There are three pieces of advice I would like to share 
with you.

The first is to say that unless you are able to establish 
a firm grounding in the basic practices of the Buddha 
Dharma, such as those I have outlined, then even the 
supposedly profound practices of the Vajrayana will have 
no effect. The point is that for a practising Buddhist, it 
is really vital to develop an understanding of the Four 
Noble Truths, and to meditate upon them. Meditation 
should therefore be an essential part of your practice, 
and include both shamatha and vipashyana.

Another important factor is your determination. You 
should not imagine that all these developments can 
take place within a few days or a few years; they may 
even take several aeons, so determination is evidently 
vital. If you consider yourself a Buddhist and want to 
really practise Buddha Dharma, then right from the 
start you must make up your mind to do so until the 
end, regardless of whether it takes millions or billions of 
aeons. After all, what is the meaning of our life? In itself, 
there is no intrinsic meaning. However, if we use life in 
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seõ trôû neân ñaày yù nghóa. Ngöôïc laïi, neáu baïn hoang phí 
ñôøi soáng moät caùch khoâng muïc ñích thì duø chæ moät ngaøy 
cuõng seõ caûm thaáy laø quaù daøi. Baïn seõ thaáy raèng, moät khi 
baïn coù ñöôïc moät quyeát taâm kieân ñònh vaø moät muïc ñích 
roõ raøng thì thôøi gian seõ khoâng laø quan troïng.

Nhö ngaøi Tòch Thieân ñaõ vieát trong baøi thi keä raát hay 
naøy:

Bao laâu coøn ñoù hö khoâng,
Sinh linh cam chòu trong voøng khoå ñau,
Nguyeän raèng toâi vaãn coøn ñaây,
Taän tröø ñau khoå ñeán ngaøy saùng töôi.1

Lôøi leõ trong baøi thi keä thaät söï ñaõ truyeàn ñaït moät 
tri kieán nhaát ñònh cho toâi, vaø nhöõng lôøi thô thaät heát 
söùc truyeàn caûm.

Vaø lôøi khuyeân cuoái cuøng cuûa toâi laø, baïn caøng noân 
noùng, caøng mong muoán moät phöông thöùc nhanh nhaát, 
ít toán keùm nhaát hay toát nhaát, thì laïi caøng coù nhieàu khaû 
naêng phaûi nhaän laáy moät keát quaû raát toài. Vì theá, toâi cho 
raèng ñoù laø moät phöông phaùp sai laàm.

1 Nhaäp Boà-ñeà haønh luaän (Bodhicaryāvatāra) cuûa Tòch Thieân (Śāntideva), 
chöông X (Hoài höôùng), thi keä soá 55.

a positive way, then even the days and the months and 
the aeons can become meaningful. On the other hand, 
if you just fritter your life away aimlessly then even one 
day feels too long. You will find that once you have a 
firm determination and a clear objective, then time is not 
important.

As Shantideva writes in this beautiful prayer:

For as long as space exists 
And sentient beings endure, 
May I too remain, 
To dispel the misery of the world.1

His words really convey a certain understanding to 

me, and they are so inspiring.

My final point is that the more impatient you are, and 

the more you want the way that is quickest, cheapest or 

best, the more likely you are to obtain a poor result. So I 

suggest this is the wrong approach.

1 The Bodhicharyavatara by Shantideva, X, 55.
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KEÁT LUAÄN

Neáu phaûi neâu ra ñieåm thieát yeáu nhaát trong baøi 
giaûng naøy, haún toâi seõ noùi raèng: Neáu söï hieåu bieát 

veà Töù dieäu ñeá cuûa baïn hình thaønh töø caùc quaùn chieáu saâu 
saéc nhö ñaõ noùi treân, thì baïn seõ coù moät söï kính ngöôõng 
saâu xa ñoái vôùi Chaùnh phaùp, voán laø ñoái töôïng chaân thaät 
cuûa söï quy y, vaø baïn cuõng seõ phaùt trieån loøng tin vaøo 
khaû naêng vaän duïng Chaùnh phaùp ngay trong baûn thaân 
mình. Treân cô sôû cuûa moät loøng tin nhö vaäy, baïn seõ coù 
theå phaùt trieån tín taâm chaân thaät ñoái vôùi ñöùc Phaät, baäc 
thaày ñaõ chæ ra cho baïn con ñöôøng tu taäp, vaø baïn cuõng seõ 
coù moät loøng toân kính saâu xa ñoái vôùi chuùng Taêng, nhöõng 
ngöôøi ñoàng haønh tinh thaàn treân con ñöôøng naøy.

Neáu söï hieåu bieát cuûa baïn veà Tam baûo ñöôïc döïa treân 
moät chöùng ngoä thaâm saâu veà Töù dieäu ñeá nhö ñaõ noùi 
treân, thì moãi khi baïn nghó ñeán Phaät, Phaùp vaø Taêng, 
Tam baûo seõ hieän ñeán vôùi baïn thaät soáng ñoäng, vôùi söï 
saùng töôi môùi meû. Ñaây chính laø yù nghóa cuûa vieäc thöïc 
haønh quy y Tam baûo.

Trong thöïc teá, ñeå toùm goïn moät caùch chính xaùc vaø roõ 
raøng hôn nöõa, coù theå noùi raèng toaøn boä nhöõng gì toâi ñaõ 
giaûng giaûi ôû ñaây chính laø ñeå chæ roõ yù nghóa cuûa vieäc quy 
y Tam baûo.

CONCLUSION

If I were to essentialize my talk, I would say that 
if your understanding of the Four Noble Truths arises 
from deep reflections such as these, then you will gain 
a profound admiration for the Dharma, which is the true 
Refuge, and you will also develop a conviction in the 
possibility of actualizing the Dharma within yourself. On 
the basis of such a conviction you will be able to develop 
genuine devotion in the Buddha, the master who showed 
you the path, and you will also have a deep respect for 
the Sangha members who are your spiritual companions 
on the path.

If your understanding of the Three Jewels is based on 
a realization of the Four Noble Truths that is as profound 
as this, then whenever you think of Buddha, Dharma, 
and Sangha, they will come alive for you with renewed 
freshness. This is what is meant by Going for Refuge.

In fact, to summarize even more succinctly, the whole 
of the explanation I have given here is to show what is 
meant by Going for Refuge in the Three Jewels.
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Maëc duø söï thöïc haønh cuûa rieâng toâi laø raát keùm coûi, 
quaû thaät raát keùm coûi, vaø maëc duø toâi coù trì chuù cuõng nhö 
quaùn töôûng moät soá maïn-ñaø-la (maṇḍala), nhöng troïng 
taâm chính trong söï tu taäp haèng ngaøy cuûa toâi vaãn laø Töù 
dieäu ñeá vaø taâm Boà-ñeà. Toâi caûm nhaän raèng hai phaùp tu 
naøy laø thöïc söï mang laïi lôïi ích thieát thöïc. Ñoâi khi toâi 
nghó raèng vieäc quaùn töôûng caùc vò Thaùnh hoä trì coù theå 
gaàn nhö laø moät caùch töï löøa doái. Trong quan ñieåm cuûa 
toâi, chuùng ta nhaát thieát phaûi theo ñuoåi vieäc thöïc haønh 
theo trình töï töøng böôùc moät, vôùi söï kieân nhaãn vaø quyeát 
taâm. Neáu baïn thöïc haønh theo caùch naøy thì sau moät 
naêm hay möôøi naêm, baïn seõ nhaän ra ñöôïc ít nhaát laø moät 
söï hoaøn thieän naøo ñoù trong baûn thaân. Vaø khi baïn thaáy 
ñöôïc nhö vaäy, ñieàu ñoù seõ mang laïi moät söï khích leä môùi 
ñeå tieáp tuïc. Tuy nhieân, chuùng ta phaûi nhaän bieát raèng 
söï thay ñoåi thaät khoâng deã daøng chuùt naøo.

Giôø ñaây baïn ñaõ ñoïc qua nhöõng lôøi daïy veà Töù dieäu ñeá, 
Neáu baïn töï xem mình laø moät Phaät töû thì xin haõy thöïc 
haønh nhöõng lôøi daïy naøy. Nhöõng lôøi daïy naøy khoâng neân 
chæ döøng laïi ôû möùc ñoä tri thöùc. Thöïc haønh vaø giaùo lyù 
phaûi gaén lieàn vôùi cuoäc soáng chuùng ta. Dó nhieân, ñieàu 
naøy cuõng ñuùng vôùi nhöõng ngöôøi thöïc haønh vaø tín ñoà 
cuûa caùc tín ngöôõng khaùc, nhö laø Thieân chuùa giaùo, Hoài 
giaùo hay Do Thaùi giaùo; duø vôùi baát cöù nieàm tin naøo, neáu 
baïn chaáp nhaän nieàm tin ñoù thì noù phaûi trôû thaønh moät 
phaàn trong cuoäc soáng cuûa baïn. Chæ ñi leã nhaø thôø vaøo 
Chuû nhaät vaø chaép tay caàu nguyeän trong choác laùt thì 
vaãn laø chöa ñuû, neáu nhö trong khoaûng thôøi gian coøn 

Although my own practice is very poor, very poor 
indeed, and although I recite mantras and visualize 
certain mandalas, even so the main emphasis of my daily 
practice is the Four Noble Truths and bodhichitta. These 
two practices I feel are of real practical benefit. Sometimes 
I think that visualizing deities can almost be like a way of 
deceiving oneself. In my view we must pursue practice 
step-by-step, with patience and determination. If you 
practise in this way, then after a year or after a decade 
you will notice at least some improvement in yourself, 
and when you see that, it brings a new encouragement 
to continue. However, we must realize that change is not 
at all easy.

So now you have read these teachings on the Four 
Noble Truths, if you consider you are a Buddhist then 
please put them into practice. They should not remain 
merely on an intellectual level. Practice and teaching 
must be part of our life. The same applies, of course, 
to practitioners and believers of other faiths, such as 
Christians, Muslims or Jews: whatever your faith, if you 
accept that faith then it must become part of your life. 
It is not sufficient to attend church on Sunday and join 
your hands together in prayer for a few moments, if 
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laïi caùch öùng xöû cuûa baïn vaãn khoâng coù gì thay ñoåi. Cho 
duø baïn coù töï thaân ñi ñeán nhaø thôø hay khoâng, toâi nghó 
raèng giaùo lyù toân giaùo cuûa baïn phaûi luoân naèm trong traùi 
tim baïn. Ñieàu ñoù raát quan troïng. Chæ khi ñoù baïn môùi coù 
ñöôïc moät theå nghieäm veà giaù trò chaân thaät cuûa noù, neáu 
khoâng thì ñoù chæ ñôn giaûn laø moät phaàn kieán thöùc trong 
ñaàu baïn, vaø khi baïn ñoái maët vôùi nhöõng khoù khaên trong 
cuoäc soáng thì ñieàu ñoù seõ khoâng giuùp ích ñöôïc gì.

Moät khi giaùo phaùp ñaõ gaén lieàn vôùi cuoäc soáng cuûa baïn, 
baát cöù luùc naøo baïn gaëp phaûi khoù khaên thaät söï thì söï 
thöïc haønh giaùo phaùp seõ cho baïn moät noäi löïc. Cuõng theá, 
khi baïn giaø yeáu, hay maéc phaûi moät caên beänh nan y, vaø 
khi caùi cheát cuoái cuøng tìm ñeán, thì söï tu taäp cuûa baïn seõ 
thöïc söï mang laïi cho baïn moät noäi taâm vöõng chaõi, an 
oån. Xeùt cho cuøng thì caùi cheát laø moät phaàn cuûa söï soáng; 
noù khoâng coù gì laï caû; sôùm muoän gì taát caû chuùng ta ñeàu 
cuõng phaûi traûi qua. Luùc ñoù, cho duø coøn coù kieáp sau hay 
khoâng thì söï bình thaûn cuûa taâm hoàn vaãn laø raát quan 
troïng. Laøm theá naøo ñeå coù ñöôïc söï bình taâm trong moät 
thôøi khaéc quan troïng nhö theá? Ñieàu ñoù chæ coù theå ñaït 
ñöôïc neáu ta coù ñöôïc nhöõng kinh nghieäm töï thaân mang 
laïi cho ta noäi löïc, vì khoâng ai khaùc coù theå cho ta söùc 
maïnh naøy – khoâng thaàn thaùnh naøo, khoâng baäc thaày 
naøo, vaø cuõng khoâng baïn beø naøo heát! Ñaây laø lyù do taïi 
sao ñöùc Phaät daïy raèng baïn phaûi laø baäc thaày cuûa chính 
mình.

the rest of your behaviour remains the same. Whether 
or not you are physically in a church or a cathedral, I 
think the teaching of your own religion must be in your 
heart. That’s very important. Only then will you have an 
experience of it that is of real value, otherwise it is simply 
a piece of knowledge in your head and when you are 
faced with problems in life it won’t be of any help. 

Once the teaching is part of your life, whenever you 
have a real problem it gives you inner strength. Also, 
when you grow old, or have an incurable illness, and 
when death finally comes, then your practice truly gives 
you some kind of inner guarantee. After all, death is 
part of life; there is nothing strange about it; sooner or 
later we all have to pass through that gate. At that time, 
whether or not there is a life after, it is very valuable to 
have peace of mind. How can we achieve peace of mind 
at such a moment? It is possible only if we have some 
experience in ourselves that will provide inner strength, 
because no one else can provide this for us - no deities, 
no gurus, and no friends. This is why the Buddha says 
you must be your own master.
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PHUÏ LUÏC 1: TÖØ BI - CÔ SÔÛ HAÏNH PHUÙC CON 
NGÖÔØI

Baøi noùi chuyeän tröôùc coâng chuùng cuûa 
ñöùc Dalai Lama taïi Saûnh Ñöôøng Maäu Dòch 
Töï Do, Manchester, thuoäc Lieân Hieäp Anh, 

vaøo ngaøy 19 thaùng 7 naêm 1996.

Toâi cho raèng moãi con ngöôøi ñeàu coù moät yù thöùc baåm 
sinh veà “caùi ta”. Chuùng ta khoâng theå giaûi thích 

taïi sao coù caûm nhaän ñoù, nhöng quaû thaät laø coù. Ñi keøm 
vôùi noù laø moät söï khao khaùt ñöôïc haïnh phuùc vaø mong 
muoán vöôït qua khoå ñau. Ñieàu naøy laø hoaøn toaøn hôïp lyù: 
Chuùng ta ñöông nhieân coù quyeàn ñaït tôùi nhieàu haïnh 
phuùc nhaát trong phaïm vi coù theå ñöôïc, vaø ta cuõng coù 
quyeàn vöôït qua ñau khoå.

Toaøn boä lòch söû loaøi ngöôøi ñaõ phaùt trieån treân cô sôû 
caûm nhaän naøy. Thaät ra, noù cuõng khoâng chæ giôùi haïn 
trong loaøi ngöôøi; theo quan ñieåm cuûa Phaät giaùo, ngay caû 
loaøi coân truøng nhoû nhaát cuõng coù caûm nhaän ñoù, vaø trong 
phaïm vi khaû naêng cuûa mình, chuùng cuõng luoân coá gaéng 
ñeå ñaït ñöôïc phaàn haïnh phuùc naøo ñoù vaø neù traùnh nhöõng 
hoaøn caûnh khoâng vui.

Tuy nhieân, coù moät soá khaùc bieät quan troïng giöõa con 
ngöôøi vaø caùc loaøi vaät. Nhöõng khaùc bieät ñoù baét nguoàn töø 

APPENDIX: COMPASSION, THE BASIS FOR 
HUMAN HAPPINESS

Public talk given by His Holiness 
the Dalai Lama in the Free Trade Hall, 

Manchester, UK 19th July 1996

I think that every human being has an innate sense 
of ‘I’. We cannot explain why that feeling is there, but it 
is. Along with it comes a desire for happiness and a wish 
to overcome suffering. This is quite justified: we have a 
natural right to achieve as much happiness as possible, 
and we also have the right to overcome suffering.

The whole of human history has developed on the 
basis of this feeling. In fact it is not limited to human 
beings; from the Buddhist point of view, even the tiniest 
insect has this feeling and, according to its capacity, 
is trying to gain some happiness and avoid unhappy 
situations.

However, there are some major differences between 
human beings and other animal species. They stem from 
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trí thoâng minh cuûa con ngöôøi. Nhôø vaøo trí thoâng minh, 
ta ñöôïc lôïi theá hôn raát nhieàu vaø coù nhieàu naêng löïc hôn. 
Ta coù khaû naêng tö duy raát xa veà töông lai, vaø trí nhôù 
cuûa ta ñuû maïnh ñeå nhôù laïi nhieàu naêm trong quaù khöù. 
Hôn theá nöõa, chuùng ta coù caùc truyeàn thoáng truyeàn khaåu 
vaø qua chöõ vieát, coù theå nhaéc nhôû ta veà caùc söï kieän caùch 
ñaây nhieàu theá kæ. Giôø ñaây, nhôø vaøo caùc phöông phaùp 
khoa hoïc, chuùng ta thaäm chí coøn coù theå khaûo saùt caùc söï 
kieän ñaõ xaûy ra caùch ñaây nhieàu trieäu naêm.

Nhö vaäy, trí thoâng minh laøm cho ta raát tinh khoân, 
nhöng cuøng luùc, noùi moät caùch chính xaùc laø cuõng do nôi 
ñieàu ñoù maø ta coù nhieàu söï hoaøi nghi, ngôø vöïc hôn, vaø 
do ñoù cuõng coù nhieàu noãi sôï haõi hôn. Toâi nghó raèng söï 
hình dung ra noãi sôï haõi ñaõ phaùt trieån raát nhieàu hôn ôû 
con ngöôøi so vôùi caùc loaøi khaùc. Theâm vaøo ñoù, raát nhieàu 
nhöõng maâu thuaãn trong coäng ñoàng nhaân loaïi vaø trong 
chính gia ñình cuûa moãi ngöôøi, chöa noùi ñeán nhöõng maâu 
thuaãn giöõa caùc coäng ñoàng xaõ hoäi vaø giöõa caùc quoác gia, 
cuõng nhö caùc xung ñoät noäi taâm trong moãi con ngöôøi – 
taát caû caùc xung ñoät vaø maâu thuaãn naøy ñeàu khôûi leân töø 
söï khaùc bieät veà tö töôûng vaø quan ñieåm, voán ñöôïc sinh 
ra töø trí thoâng minh cuûa chuùng ta. Thaät khoâng may, trí 
thoâng minh ñoâi khi coù theå gaây ra moät traïng thaùi hoaøn 
toaøn khoâng vui cho taâm thöùc. Trong yù nghóa naøy, noù 
trôû thaønh moät nguoàn ñau khoå khaùc cho con ngöôøi. Duø 
vaäy, nhöng cuøng luùc toâi vaãn cho raèng xeùt ñeán cuøng thì 
chính trí thoâng minh laø coâng cuï ta coù theå duøng ñeå vöôït 
qua taát caû caùc maâu thuaãn vaø khaùc bieät naøy.

human intelligence. On account of our intelligence, we 
are much more advanced and have a greater capacity. 
We are able to think much further into the future, and our 
memory is powerful enough to take us back many years. 
Furthermore, we have oral and written traditions which 
remind us of events many centuries ago. Now, thanks to 
scientific methods, we can even examine events which 
occurred millions of years ago. 

So our intelligence makes us very smart, but at the 
same time, precisely because of that fact, we also have 
more doubts and suspicions, and hence more fears. I 
think the imagination of fear is much more developed 
in humans than in other animals. In addition, the many 
conflicts within the human family and within one’s own 
family, not to mention the conflicts within the community 
and between nations, as well as the internal conflicts 
within the individual - all conflicts and contradictions arise 
from the different ideas and views our intelligence brings. 
So unfortunately, intelligence can sometimes create a 
quite unhappy state of mind. In this sense, it becomes 
another source of human misery. Yet, at the same time, I 
think that ultimately intelligence is the tool with which we 
can overcome all these conflicts and differences.
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Töø quan ñieåm ñoù, trong taát caû moïi chuûng loaøi khaùc 
nhau treân haønh tinh naøy thì loaøi ngöôøi laø keû gaây roái 
lôùn nhaát. Ñieàu ñoù ñaõ quaù roõ raøng. Toâi töôûng töôïng neáu 
treân traùi ñaát naøy khoâng coøn boùng daùng con ngöôøi, thì 
töï noù haún seõ ñöôïc an toaøn hôn! Chaéc chaén laø haøng 
trieäu con vaät nhö caù, gaø vaø caùc loaøi thuù nhoû khaùc seõ 
ñöôïc taän höôûng moät söï giaûi thoaùt thaät söï!

Do ñoù, ñieàu quan troïng laø trí tueä con ngöôøi caàn ñöôïc 
söû duïng theo moät caùch thöùc xaây döïng. Ñaây laø ñieåm then 
choát. Neáu chuùng ta söû duïng khaû naêng cuûa trí thoâng 
minh moät caùch ñuùng ñaén, thì khoâng chæ coù con ngöôøi 
trôû neân ít gaây haïi cho nhau hôn, vaø ít gaây haïi hôn cho 
haønh tinh naøy, maø moãi moät con ngöôøi rieâng leû cuõng ñeàu 
seõ ñöôïc haïnh phuùc hôn. Ñieàu ñoù naèm trong taàm tay cuûa 
chuùng ta. Vieäc söû duïng trí tueä theo caùch ñuùng ñaén hay 
sai laàm laø tuøy nôi chuùng ta. Khoâng ai coù theå aùp ñaët caùc 
giaù trò cuûa hoï leân chuùng ta. Laøm theá naøo ñeå ta hoïc ñöôïc 
caùch söû duïng khaû naêng cuûa mình moät caùch xaây döïng? 
Tröôùc tieân, caàn phaûi nhaän bieát baûn chaát cuûa chuùng ta, 
vaø sau ñoù, neáu ta coù söï quyeát taâm thì seõ coù moät khaû 
naêng thöïc söï trong vieäc chuyeån hoùa loøng ngöôøi.

Treân cô sôû naøy, hoâm nay toâi seõ noùi veà caùch thöùc ñeå 
moãi moät con ngöôøi rieâng leû coù theå tìm thaáy haïnh phuùc, 
bôûi vì toâi tin raèng moãi caù nhaân ñeàu laø chìa khoùa ñoái 
vôùi taát caû nhöõng ngöôøi coøn laïi. Ñeå thay ñoåi baát kì coäng 
ñoàng naøo, söï khôûi ñoäng phaûi xuaát phaùt töø moãi caù nhaân. 

From this point of view, of all the various species 
of animal on the planet, human beings are the biggest 
troublemakers. That is clear. I imagine that if there were 
no longer any humans on the planet, the planet itself 
would be safer! Certainly millions of fish, chicken and 
other small animals might enjoy some sort of genuine 
liberation!

It is therefore important that human intelligence be 
utilized in a constructive way. That is the key. If we utilize 
its capacity properly, then not only human beings would 
become less harmful to each other, and to the planet, 
but also individual human beings would be happier in 
themselves. It is in our hands. Whether we utilize our 
intelligence in the right way or the wrong way is up to 
us. Nobody can impose their values on us. How can 
we learn to use our capacity constructively? First, we 
need to recognize our nature and then, if we have the 
determination, there is a real possibility of transforming 
the human heart.

On this basis, I will speak today on how a human being 
can find happiness as an individual, because I believe 
the individual is the key to all the rest. For change to 
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Neáu moãi caù nhaân coù theå trôû neân moät ngöôøi toát ñeïp, 
ñieàm tónh vaø hieàn hoøa, thì ñieàu naøy seõ töï ñoäng ñem laïi 
moät baàu khoâng khí tích cöïc cho gia ñình chung quanh 
ngöôøi ñoù. Khi caùc baäc cha meï laø nhöõng ngöôøi toát buïng, 
giaøu tình caûm, hieàn hoøa vaø ñieàm tónh thì noùi chung con 
caùi hoï cuõng seõ phaùt trieån nhöõng caùch öùng xöû vaø thaùi 
ñoä nhö vaäy.

Thaùi ñoä soáng cuûa chuùng ta thöôøng chòu aûnh höôûng 
roái raém bôûi caùc nhaân toá beân ngoaøi; vaäy neân, moät phaàn 
cuûa vaán ñeà laø phaûi loaïi tröø caùc phieàn nhieãu quanh baïn. 
Moâi tröôøng soáng, töùc hoaøn caûnh xung quanh, laø moät 
nhaân toá raát quan troïng trong vieäc taïo ra moät taâm traïng 
haïnh phuùc. Tuy nhieân, phaàn coøn laïi cuûa vaán ñeà thaäm 
chí coøn quan troïng hôn nöõa, ñoù laø thaùi ñoä tinh thaàn 
rieâng cuûa moãi ngöôøi. 

Hoaøn caûnh xung quanh coù theå khoâng maáy thaân thieän, 
thaäm chí coù theå laø thuø nghòch, nhöng neáu thaùi ñoä tinh 
thaàn trong baïn laø ñuùng ñaén, thì hoaøn caûnh ñoù seõ khoâng 
khuaáy ñoäng ñöôïc söï bình yeân beân trong baïn. Ngöôïc laïi, 
neáu thaùi ñoä cuûa baïn laø khoâng ñuùng, thì ngay caû khi 
quanh baïn ñeàu laø nhöõng ngöôøi baïn toát vaø nhöõng ñieàu 
kieän thuaän lôïi nhaát, baïn cuõng khoâng theå coù haïnh phuùc. 
Ñaây laø lyù do taïi sao thaùi ñoä tinh thaàn laïi quan troïng 
hôn caùc ñieàu kieän beân ngoaøi. Maëc duø vaäy, döôøng nhö toâi 
thaáy nhieàu ngöôøi chuù taâm hôn ñeán caùc ñieàu kieän beân 
ngoaøi vaø khoâng heà löu yù ñeán thaùi ñoä beân trong cuûa taâm 

happen in any community, the initiative must come from 
the individual. If the individual can become a good, calm, 
peaceful person, this automatically brings a positive 
atmosphere to the family around him or her. When 
parents are warm-hearted, peaceful and calm people, 
generally speaking their children will also develop that 
attitude and behaviour.

The way our attitude works is such that it is often 
troubled by outside factors, so one side of the issue is 
to eliminate the existence of trouble around you. The 
environment, meaning the surrounding situation, is a 
very important factor for establishing a happy frame of 
mind. However, even more important is the other side of 
the issue, which is one’s own mental attitude.

The surrounding situation may not be so friendly, it 
may even be hostile, but if your inner mental attitude 
is right, then the situation will not disturb your inner 
peace. On the other hand, if your attitude is not right, 
then even if you are surrounded by good friends and the 
best facilities, you cannot be happy. This is why mental 
attitude is more important than external conditions. 
Despite this, it seems to me that many people are more 
concerned about their external conditions, and neglect 
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thöùc. Toâi ñeà nghò chuùng ta neân löu yù nhieàu hôn ñeán caùc 
phaåm tính noäi taâm.

Coù nhieàu phaåm tính quan troïng cho söï yeân bình tinh 
thaàn, nhöng theo kinh nghieäm ít oi maø toâi ñaõ coù ñöôïc, 
toâi tin raèng moät trong nhöõng yeáu toá quan troïng nhaát laø 
loøng töø bi cuûa con ngöôøi: moät caûm giaùc quan taâm chaêm 
soùc.

Toâi seõ giaûi thích yù nghóa cuûa loøng töø bi ñöôïc noùi ñeán 
ôû ñaây. Thoâng thöôøng, khaùi nieäm cuûa chuùng ta veà loøng 
thöông hay tình yeâu laø chæ cho caûm giaùc thaân thieát vôùi 
baïn beø vaø nhöõng ngöôøi thaân yeâu. Ñoâi khi loøng thöông 
cuõng mang yù nghóa cuûa söï thöông haïi. Ñieàu naøy khoâng 
ñuùng – baát kì söï thöông yeâu naøo lieân quan ñeán vieäc 
xem nheï ngöôøi khaùc ñeàu khoâng phaûi laø thöông yeâu 
chaân thaät. Ñeå trôû neân chaân thaät, loøng thöông yeâu phaûi 
döïa treân cô sôû toân troïng ngöôøi khaùc, vaø döïa treân nhaän 
thöùc raèng: nhöõng ngöôøi khaùc cuõng coù quyeàn ñöôïc höôûng 
haïnh phuùc vaø vöôït qua khoå ñau nhö chính baûn thaân ta. 
Treân cô sôû naøy, ngay khi nhìn thaáy ngöôøi khaùc ñang 
ñau khoå, baïn seõ phaùt khôûi moät caûm xuùc chaân thaønh 
quan taâm ñeán hoï.

Coøn veà söï thaân thieát maø ta caûm nhaän ñoái vôùi baïn 
beø cuûa mình, ñieàu naøy thöôøng gioáng vôùi moät söï luyeán 
aùi hôn laø tình thöông. Tình thöông chaân thaät khoâng 
neân coù söï thieân vò. Neáu ta chæ caûm thaáy thaân thieát vôùi 
caùc baïn mình, vaø khoâng caûm thaáy nhö vaäy vôùi nhöõng 
keû thuø cuûa ta; hay vôùi voâ soá nhöõng ngöôøi maø töï thaân 

the inner attitude of mind. I suggest that we should pay 
more attention to our inner qualities.

There are a number of qualities which are important 
for mental peace, but from the little experience I have, I 
believe that one of the most important factors is human 
compassion and affection: a sense of caring.

Let me explain what we mean by compassion. 
Usually, our concept of compassion or love refers to the 
feeling of closeness we have with our friends and loved 
ones. Sometimes compassion also carries a sense of 
pity. This is wrong - any love or compassion which entails 
looking down on the other is not genuine compassion. 
To be genuine, compassion must be based on respect 
for the other, and on the realization that others have the 
right to be happy and overcome suffering just as much 
as you. On this basis, since you can see that others are 
suffering, you develop a genuine sense of concern for 
them.

As for the closeness we feel towards our friends, 
this is usually more like attachment than compassion. 
Genuine compassion should be unbiased. If we only feel 
close to our friends, and not to our enemies, or to the 
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ta khoâng heà quen bieát, hay vôùi nhöõng ngöôøi ta khoâng 
quan taâm, thì tình thöông cuûa chuùng ta chæ laø khoâng 
troïn veïn hay thieân vò.

Nhö ñaõ noùi, tình thöông chaân thaät ñöôïc döïa treân 
nhaän thöùc raèng ngöôøi khaùc cuõng coù quyeàn ñöôïc haïnh 
phuùc nhö chính baïn, vaø do ñoù, ngay caû keû thuø cuûa baïn 
cuõng laø moät con ngöôøi vôùi söï mong muoán vaø quyeàn ñöôïc 
höôûng haïnh phuùc gioáng nhö baïn. Moät yù thöùc quan taâm 
ñöôïc phaùt trieån treân sô sôû naøy, ta goïi laø töø bi; noù roäng 
môû ñeán moïi ngöôøi, baát keå thaùi ñoä cuûa ngöôøi ñoù ñoái vôùi 
baïn laø thuø ñòch hay thaân thieän. 

Moät phöông dieän cuûa loøng töø bi laø yù thöùc luoân coù 
traùch nhieäm quan taâm ñeán ngöôøi khaùc. Khi ta phaùt 
trieån söï thoâi thuùc naøy trong loøng, söï töï tin cuûa ta seõ töï 
nhieân gia taêng. Ñieàu naøy laïi seõ laøm giaûm bôùt söï lo sôï, 
vaø söï giaûm bôùt lo sôï laø neàn taûng cho söï quyeát taâm. Khi 
baïn thaät söï quyeát taâm ngay töø ñaàu laø seõ hoaøn thaønh 
moät nhieäm vuï khoù khaên, thì ngay caû neáu baïn coù thaát 
baïi moät laàn, hai laàn, ba laàn... cuõng khoâng quan troïng. 
Muïc tieâu cuûa baïn raát roõ raøng, neân baïn vaãn seõ tieáp tuïc 
noã löïc. Thaùi ñoä laïc quan vaø kieân ñònh naøy laø yeáu toá 
then choát ñeå thaønh coâng. 

Loøng töø bi cuõng ñem ñeán cho ta moät noäi löïc. Moät khi 
loøng töø bi ñöôïc phaùt trieån, noù seõ töï nhieân môû ra moät 
caùnh cöûa noäi taâm, qua ñoù ta coù theå giao tieáp vôùi moïi con 
ngöôøi, vaø ngay caû vôùi nhöõng chuùng sinh höõu tình khaùc, 

countless people who are unknown to us personally and 
towards whom we are indifferent, then our compassion 
is only partial or biased.

As I mentioned before, genuine compassion is 
based on the recognition that others have the right 
to happiness just like yourself, and therefore even 
your enemy is a human being with the same wish for 
happiness as you, and the same right to happiness as 
you. A sense of concern developed on this basis is what 
we call compassion; it extends to everyone, irrespective 
of whether the person’s attitude towards you is hostile or 
friendly.

One aspect of this kind of compassion is a sense 
of caring responsibility. When we develop that kind of 
motivation, our self-confidence increases automatically. 
This in turn reduces fear, and that serves as a basis for 
determination. If you are really determined right from the 
beginning to accomplish a difficult task, then even if you 
fail first time, second time, third time, it doesn’t matter. 
Your aim is very clear, so you will continue to make an 
effort. This sort of optimistic and determined attitude is a 
key factor for success.

Compassion also brings us an inner strength. Once 
it is developed, it naturally opens an inner door, through 
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moät caùch deã daøng vaø chaân thaønh. Maët khaùc, neáu baïn 
caûm thaáy caêm gheùt vaø aùc caûm vôùi ngöôøi khaùc, thì coù 
theå hoï cuõng caûm thaáy töông töï nhö vaäy ñoái vôùi baïn, keát 
quaû laø söï ngôø vöïc vaø lo sôï seõ taïo ra moät khoaûng caùch 
giöõa caùc baïn, laøm cho söï giao tieáp trôû neân khoù khaên. 
Roài sau ñoù baïn seõ caûm thaáy coâ ñôn vaø caùch bieät. Khoâng 
phaûi taát caû thaønh vieân trong coäng ñoàng cuûa baïn ñeàu coù 
caùc caûm xuùc tieâu cöïc töông töï ñoái vôùi baïn, nhöng moät 
soá ngöôøi coù theå nhìn baïn theo caùch tieâu cöïc bôûi vì chính 
caûm nhaän cuûa baïn.

Neáu baïn nuoâi döôõng caùc caûm xuùc tieâu cöïc veà ngöôøi 
khaùc, nhöng laïi mong ñôïi hoï thaân thieän vôùi baïn thì 
thaät laø voâ lyù. Neáu muoán baàu khoâng khí quanh mình trôû 
neân thaân thieän hôn, tröôùc heát baïn phaûi taïo ra neàn taûng 
cho ñieàu ñoù. Cho duø söï ñaùp öùng cuûa nhöõng ngöôøi khaùc 
laø tích cöïc hay tieâu cöïc, tröôùc heát baïn phaûi taïo ra ñöôïc 
neàn taûng cuûa söï thaân thieän. Neáu sau ñoù nhöõng ngöôøi 
khaùc vaãn tieáp tuïc öùng xöû vôùi baïn moät caùch tieâu cöïc, thì 
baïn coù quyeàn haønh ñoäng theo caùch thích hôïp.

Toâi luoân coá gaéng taïo ra moät neàn taûng thaân thieän 
vôùi moïi ngöôøi. Chaúng haïn, moãi khi laàn ñaàu gaëp gôõ moät 
ngöôøi naøo ñoù, toâi thaáy khoâng caàn ñeán caùc lôøi giôùi thieäu. 
Roõ raøng ngöôøi aáy cuõng laø moät con ngöôøi. Coù leõ moät luùc 
naøo ñoù trong töông lai, caùc tieán boä kó thuaät coù theå ñoàng 
nghóa vôùi vieäc toâi coù theå nhaàm laãn giöõa moät ngöôøi maùy 
vôùi moät con ngöôøi, nhöng cho tôùi nay thì chuyeän naøy 
chöa töøng xaûy ra. Toâi nhìn thaáy moät nuï cöôøi, vaøi caùi 

which we can communicate with fellow human beings, 
and even other sentient beings, with ease, and heart to 
heart. On the other hand, if you feel hatred and ill-feeling 
towards others, they may feel similarly towards you, 
and as a result suspicion and fear will create a distance 
between you and make communication difficult. You will 
then feel lonely and isolated. Not all members of your 
community will have similar negative feelings towards 
you, but some may look on you negatively because of 
your own feeling.

If you harbour negative feelings towards others, 
and yet expect them to be friendly to you, you are being 
illogical. If you want the atmosphere around you to be 
more friendly, you must first create the basis for that. 
Whether the response of others is positive or negative, 
you must first create the ground of friendliness. If others 
still respond to you negatively after this, then you have 
the right to act accordingly.

I always try to create a ground of friendliness with 
people. Whenever I meet someone new, for example, I 
feel no need for introductions. The person is obviously 
another human being. Maybe sometime in the future, 
technological advances may mean that I could confuse 
a robot for a human being, but up to now this has never 
happened. I see a smile, some teeth and eyes, and so 
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raêng vaø ñoâi maét... vaø toâi nhaän ra ngay ñoù laø moät con 
ngöôøi! Treân cô sôû laø nhöõng con ngöôøi, veà maët caûm xuùc 
thì taát caû chuùng ta ñeàu nhö nhau, vaø cô baûn thì veà maët 
theå chaát chuùng ta cuõng laø nhö nhau, tröø ra söï khaùc bieät 
maøu saéc. Nhöng cho duø nhöõng ngöôøi Taây phöông coù toùc 
vaøng hay toùc xanh, hay toùc traéng, cuõng ñeàu khoâng thöïc 
söï quan troïng. Ñieåm quan troïng laø chuùng ta ñeàu gioáng 
nhau veà maët caûm xuùc. Vôùi söï tin chaéc ñoù, toâi caûm thaáy 
ngöôøi môùi gaëp kia laø moät ngöôøi anh em ñoàng loaïi, vaø 
ñeán gaàn ngöôøi ñoù moät caùch hoaøn toaøn töï nhieân. Trong 
haàu heát caùc tröôøng hôïp, ngöôøi môùi gaëp kia seõ töùc thì 
phaûn öùng theo caùch töông töï, vaø trôû thaønh moät ngöôøi 
baïn. Ñoâi khi toâi thaát baïi, nhöng khi aáy toâi coù quyeàn töï 
do phaûn öùng tuøy theo tình huoáng.

Vì vaäy, veà cô baûn chuùng ta neân tieáp caän ngöôøi khaùc 
moät caùch côûi môû, thöøa nhaän moãi ngöôøi khaùc ñeàu laø moät 
con ngöôøi cuõng gioáng nhö chính ta. Khoâng coù nhieàu 
khaùc bieät giöõa taát caû chuùng ta!

Loøng töø bi taïo neân baàu khoâng khí tích cöïc moät caùch 
töï nhieân, vaø keát quaû laø baïn caûm thaáy an oån vaø haøi loøng. 
Ngöôøi coù loøng töø bi soáng ôû baát cöù nôi naøo thì baàu khoâng 
khí ôû nôi ñoù luoân ñöôïc deã chòu. Ngay caû caùc loaøi choù hay 
chim cuõng deã daøng ñeán gaàn ngöôøi ñoù. Caùch ñaây chöøng 
50 naêm, toâi thöôøng giöõ vaøi chuù chim trong Cung ñieän 
Muøa Haï Norbulingka (Norbulingka Summer Palace) ôû 
Lhasa. Trong soá ñoù coù moät con veït nhoû. Luùc ñoù, toâi 
coù moät ngöôøi phuïc vuï lôùn tuoåi troâng khoâng maáy thaân 
thieän – maét cuûa oâng ta troøn vaø nghieâm nghò – nhöng 

on, and I recognize the person as a human being! On 
that basis, on the emotional level we are the same, and 
basically on the physical level we are the same, except 
for colouring. But whether Westerners have yellow hair, 
or blue hair, or white hair, does not really matter. The 
important thing is that we are the same on the emotional 
level. With that conviction, I feel that the other person 
is a human brother, and approach him spontaneously. 
In most cases, the other person immediately responds 
accordingly, and becomes a friend. Sometimes I fail, 
and then I have the liberty to react according to the 
circumstances.

Basically, therefore, we should approach others 

openly, recognizing each person as another human 

being just like ourselves. There is not so much difference 

between us all.

Compassion naturally creates a positive atmosphere, 
and as a result you feel peaceful and content. Wherever 
there lives a compassionate person, there is always a 
pleasant atmosphere. Even dogs and birds approach 
the person easily. Almost fifty years ago, I used to 
keep some birds in the Norbulingka Summer Palace, 
in Lhasa. Among them was a small parrot. At that time 
I had an elderly attendant whose appearance was 
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oâng ta luoân cho chuù veït naøy aên caùc loaïi haït vaø thöùc aên 
khaùc. Bôûi vaäy, moãi khi ngöôøi phuïc vuï saép ñeán, chæ caàn 
nghe tieáng böôùc chaân hay tieáng ho cuûa oâng laø con veït 
ñaõ toû ra phaán khích. Ngöôøi phuïc vuï coù moät thaùi ñoä cöïc 
kyø thaân thieän vôùi con chim nhoû ñoù, vaø noù cuõng ñaùp öùng 
moät caùch ñaùng ngaïc nhieân vôùi oâng ta. Coù moät vaøi laàn 
toâi cuõng cho con chim aên moät ít haït, nhöng noù khoâng 
bao giôø toû ra thaân thieän nhö theá vôùi toâi. Toâi duøng moät 
caùi que kheàu noù, hy voïng noù seõ phaûn öùng khaùc hôn; 
nhöng keát quaû hoaøn toaøn xaáu ñi. Toâi ñaõ duøng söùc quaù 
maïnh hôn so vôùi söùc chim, vaø noù ñaõ ñaùp laïi theo caùch 
töông öùng.

Do vaäy, neáu baïn muoán coù moät ngöôøi baïn chaân thaät, 
tröôùc nhaát baïn phaûi taïo ra baàu khoâng khí tích cöïc quanh 
mình. Xeùt cho cuøng, chuùng ta laø nhöõng ñoäng vaät soáng 
coäng ñoàng vaø baïn beø laø raát quan troïng. Laøm theá naøo ñeå 
baïn mang laïi nuï cöôøi treân khuoân maët moïi ngöôøi? Neáu 
baïn duy trì söï laïnh luøng vaø ngôø vöïc thì ñieàu ñoù seõ raát 
khoù. Cuõng coù theå laø neáu baïn coù quyeàn theá vaø tieàn taøi 
thì moät soá ngöôøi coù theå ñeán vôùi baïn baèng moät nuï cöôøi 
giaû taïo, nhöng moät nuï cöôøi chaân thaät chæ coù theå coù ñöôïc 
nhôø loøng töø bi maø thoâi.

Caâu hoûi ñaët ra laø laøm theá naøo ñeå phaùt trieån loøng töø 
bi. Trong thöïc teá, ta coù theå thaät söï phaùt trieån moät loøng 
töø bi hoaøn toaøn khoâng thieân vò hay khoâng? Caâu traû lôøi 
cuûa toâi laø ta chaéc chaén coù theå laøm ñieàu ñoù. Toâi tin raèng 
baûn chaát cuûa con ngöôøi laø hieàn laønh vaø töø aùi; maëc duø coù 
nhieàu ngöôøi, tröôùc ñaây cuõng nhö baây giôø, cho raèng baûn 

somewhat unfriendly - he had very round, stern eyes - 
but he was always feeding this parrot with nuts and so 
on. So whenever the attendant would appear, just the 
sound of his footsteps or his coughing would mean the 
parrot would show some excitement. The attendant had 
an extraordinarily friendly manner with that small bird, 
and the parrot also had an amazing response to him. 
On a few occasions I fed him some nuts but he never 
showed such friendliness to me, so I started to poke him 
with a stick, hoping he might react differently; the result 
was totally negative. I was using more force than the bird 
had, so it reacted accordingly.

Therefore, if you want a genuine friend, first you must 
create a positive atmosphere around you. We are social 
animals, after all, and friends are very important. How 
can you bring a smile to people’s faces? If you remain 
stony and suspicious, it is very difficult. Perhaps if you 
have power or money, some people may offer you an 
artificial smile, but a genuine smile will only come from 
compassion.

The question is how to develop compassion. In fact, 
can we really develop unbiased compassion at all? My 
answer is that we definitely can. I believe that human 
nature is gentle and compassionate, although many 
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chaát con ngöôøi veà cô baûn laø hung haêng. Chuùng ta haõy 
xem xeùt ñieåm naøy. 

Vaøo thôøi ñieåm thuï thai, vaø suoát thôøi gian ôû trong thai 
meï thì traïng thaùi tinh thaàn yeâu thöông vaø hieàn hoøa cuûa 
ngöôøi meï laø nhaân toá raát tích cöïc cho söï phaùt trieån cuûa 
thai nhi. Neáu taâm tö ngöôøi meï bò kích ñoäng maïnh seõ 
coù haïi cho thai nhi. Vaø ñoù chæ laø ñieåm khôûi ñaàu cuûa söï 
soáng! Ngay caû traïng thaùi tinh thaàn cuûa cha meï vaøo thôøi 
ñieåm thuï thai cuõng laø quan troïng. Chaúng haïn, neáu moät 
ñöùa beù ñöôïc thuï thai bôûi söï cöôõng hieáp, thì noù seõ laø moät 
ñöùa beù ngoaøi yù muoán, vaø ñieàu ñoù thaät khuûng khieáp. Ñeå 
vieäc thuï thai xaûy ra toát ñeïp, noù phaûi xuaát phaùt töø tình 
yeâu chaân thaät vaø söï toân troïng laãn nhau, khoâng chæ laø söï 
ñam meâ cuoàng nhieät. Chæ coù quan heä tình duïc thoaùng 
qua vôùi nhau thì khoâng ñuû, hai ngöôøi caàn phaûi hieåu bieát 
roõ veà nhau vaø toân troïng laãn nhau nhö nhöõng con ngöôøi; 
ñaây laø cô sôû cho moät cuoäc hoân nhaân haïnh phuùc. Hôn 
theá nöõa, hoân nhaân töï noù neân laø troïn ñôøi, hay ít nhaát 
cuõng phaûi ñöôïc beàn laâu. Cuoäc soáng neân baét ñaàu moät 
caùch toát ñeïp trong tình huoáng nhö theá.

Sau ñoù, theo y hoïc thì trong nhöõng tuaàn leã ñaàu sau 
khi sinh nôû, boä naõo cuûa treû sô sinh vaãn tieáp tuïc lôùn leân. 
Trong suoát thôøi kì naøy, caùc chuyeân gia cho raèng söï vuoát 
ve laø nhaân toá raát thieát yeáu cho söï phaùt trieån thích hôïp 
cuûa boä naõo. Chæ ñieàu naøy thoâi cuõng cho thaáy raèng söï 
lôùn leân cuûa rieâng thaân theå ta cuõng ñaõ caàn ñeán söï trìu 
meán cuûa ngöôøi khaùc.

people, in the past and now, think that it is basically 
aggressive. Let us examine this point.

At the time of conception, and while we are in our 
mother’s womb, our mother’s compassionate and 
peaceful mental state is a very positive factor for our 
development. If the mother’s mind is very agitated, it is 
harmful for us. And that is just the beginning of life! Even 
the parents’ state of mind at conception is important. If a 
child is conceived through rape, for example, then it will 
be unwanted, which is a terrible thing. For conception 
to take place properly, it should come from genuine 
love and mutual respect, not just mad passion. It is 
not enough to have some casual love affair, the two 
partners should know each other well and respect each 
other as people; this is the basis for a happy marriage. 
Furthermore, marriage itself should be for life, or at least 
should be long lasting. Life should properly start from 
such a situation.

Then, according to medical science, in the few weeks 
after birth, the child’s brain is still growing. During that 
period, the experts claim that physical touch is a crucial 
factor for the proper development of the brain. This 
alone shows that the mere growth of our body requires 
another’s affection.
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Sau khi sinh, moät trong nhöõng vieäc laøm ñaàu tieân cuûa 
ngöôøi meï laø cho con buù, vaø vieäc ñaàu tieân cuûa ñöùa treû 
laø buù söõa meï. Doøng söõa thöôøng ñöôïc xem nhö laø bieåu 
töôïng cuûa tình thöông. Theo truyeàn thoáng, khoâng coù 
söõa thì ñöùa treû khoâng theå soáng coøn. Thoâng qua tieán 
trình buù söõa taïo ra moät söï gaén boù thaân thieát giöõa meï 
vaø con. Neáu khoâng coù söï gaén boù thaân thieát ñoù, haún 
ñöùa treû ñaõ khoâng tìm kieám baàu vuù meï, vaø neáu ngöôøi 
meï caûm thaáy khoâng öa thích ñöùa treû thì söõa cuûa baø seõ 
khoâng tieát ra moät caùch deã daøng. Vì theá, doøng söõa hieän 
höõu cuøng vôùi tình thöông. Ñieàu naøy coù nghóa laø, haønh 
ñoäng ñaàu tieân trong ñôøi ta – vieäc buù söõa – laø moät bieåu 
töôïng cuûa tình thöông. Toâi luoân ñöôïc gôïi nhôù ñeán ñieàu 
naøy moãi khi toâi thaêm moät nhaø thôø vaø nhìn thaáy ñöùc Meï 
boàng Chuùa Jesus coøn laø moät ñöùa treû; hình aûnh aáy ñoái 
vôùi toâi laø moät bieåu töôïng cuûa tình yeâu vaø söï trìu meán.

Ngöôøi ta ñaõ bieát ñöôïc raèng treû em lôùn leân trong caùc 
gia ñình coù söï yeâu thöông vaø trìu meán thì phaùt trieån 
theå chaát maïnh khoûe hôn vaø hoïc gioûi hôn ôû tröôøng. 
Ngöôïc laïi, nhöõng em soáng thieáu tình thöông seõ gaëp 
khoù khaên trong söï phaùt trieån theå chaát laãn tinh thaàn. 
Nhöõng ñöùa treû naøy cuõng caûm thaáy khoù khaên trong vieäc 
baøy toû tình thöông khi chuùng lôùn leân, vaø ñaây laø moät 
thaûm kòch lôùn.

Baây giôø haõy nhìn vaøo giaây phuùt cuoái cuøng cuûa cuoäc 
soáng – söï cheát. Ngay caû ôû thôøi ñieåm saép ra ñi vónh vieãn, 
maëc duø ngöôøi haáp hoái khoâng coøn nhaän ñöôïc lôïi ích gì 
nhieàu töø baèng höõu, nhöng neáu ñöôïc vaây quanh bôûi baïn 

After birth, one of the first acts on the mother’s side is 
to give milk, and from the child’s side it is to suckle. Milk 
is often considered a symbol of compassion. Without it, 
traditionally the child cannot survive. Through the process 
of suckling there comes a closeness between mother 
and child. If that closeness is not there, then the child will 
not seek its mother’s breast, and if the mother is feeling 
dislike towards the child her milk may not come freely. 
So milk comes with affection. This means that the first 
act of our life, that of taking milk, is a symbol of affection. 
I am always reminded of this when I visit a church and 
see Mary carrying Jesus as a small baby, that to me is a 
symbol of love and affection.

It has been found that those children who grow up in 
homes where there is love and affection have a healthier 
physical development and study better at school. 
Conversely, those who lack human affection have more 
difficulty in developing physically and mentally. These 
children also find it difficult to show affection when they 
grow up, which is such a great tragedy.

Now let us look at the last moment of our lives 
- death. Even at the time of death although the dying 
person can no longer benefit much from his friends, if 



282 PHUÏ LUÏC 1 283APPENDIX 1

beø thì taâm thöùc ngöôøi aáy coù theå trôû neân bình thaûn hôn. 
Do ñoù, trong suoát cuoäc ñôøi ta, ngay töø luùc khôûi ñaàu cho 
ñeán khi nhaém maét, söï yeâu thöông trìu meán luoân giöõ 
moät vai troø raát quan troïng.

Khuynh höôùng yeâu thöông khoâng chæ laøm cho taâm 
thöùc ñöôïc an oån vaø bình thaûn hôn, maø coøn aûnh höôûng 
ñeán theå chaát moät caùch tích cöïc nöõa. Ngöôïc laïi, söï thuø 
haän, ghen gheùt vaø sôï haõi laøm xaùo troän söï yeân bình cuûa 
taâm thöùc, laøm cho ta bò khích ñoäng vaø aûnh höôûng tôùi 
cô theå moät caùch baát lôïi. Ngay caû theå xaùc ta cuõng caàn 
ñeán söï an bình cuûa taâm thöùc, vaø khoâng thích hôïp vôùi 
söï khích ñoäng. Ñieàu naøy cho thaáy söï nhaän bieát giaù trò 
cuûa moät taâm thöùc an oån laø baûn chaát saün coù trong chuùng 
ta.

Do vaäy, duø moät soá ngöôøi coù theå khoâng ñoàng yù, nhöng 
toâi vaãn thaáy raèng, cho duø khía caïnh hung haêng trong 
baûn tính cuûa chuùng ta laø moät phaàn cuûa ñôøi soáng, thì söùc 
maïnh vöôït troäi trong ñôøi soáng vaãn laø loøng yeâu thöông 
con ngöôøi. Ñaây laø lyù do vì sao ta coù theå cuûng coá vaø taêng 
cöôøng neàn taûng toát ñeïp aáy, vì ñoù voán laø baûn chaát cuûa 
con ngöôøi.

Ta cuõng coù theå tieáp caän tính chaát quan troïng cuûa 
loøng töø bi thoâng qua söï phaân tích lyù luaän. Neáu toâi giuùp 
ñôõ ngöôøi khaùc vaø baøy toû söï quan taâm ñeán ngöôøi ñoù, thì 
töï toâi cuõng seõ ñöôïc höôûng lôïi töø ñieàu naøy. Ngöôïc laïi, 
neáu toâi laøm haïi nhöõng ngöôøi khaùc, cuoái cuøng toâi seõ gaëp 
raéc roái. Toâi thöôøng noùi ñuøa, vôùi moät phaàn chaân thaät 

he is surrounded by friends his mind may be more calm. 
Therefore throughout our lives, from the very beginning 
right up to our death, human affection plays a very 
important role.

An affectionate disposition not only makes the mind 

more peaceful and calm, but it affects our body in a 

positive way too. On the other hand, hatred, jealousy 

and fear upset our peace of mind, make us agitated and 

affect our body adversely. Even our body needs peace 

of mind, and is not suited to agitation. This shows that an 

appreciation of peace of mind is in our blood.

Therefore, although some may disagree, I feel that 

although the aggressive side of our nature is part of life, 

the dominant force of life is human affection. This is why 

it is possible to strengthen that basic goodness which is 

our human nature.

We can also approach the importance of compassion 

through intelligent reasoning. If I help another person, 

and show concern for him or her, then I myself will 

benefit from that. However, if I harm others, eventually 

I will be in trouble. I often joke, half sincerely and half 
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vaø nghieâm tuùc, raèng neáu ta muoán thaät söï vò kyû thì neân 
vò kyû theo caùch khoân ngoan hôn laø vò kyû moät caùch daïi 
doät. Trí khoân coù theå giuùp ta ñieàu chænh thaùi ñoä trong 
phöông dieän naøy. Neáu söû duïng toát trí thoâng minh, ta 
coù theå thaáu hieåu ñöôïc caùch thöùc ñeå ñaït ñöôïc nhöõng lôïi 
ích cuûa rieâng mình baèng caùch soáng moät neáp soáng töø bi. 
Thaäm chí coù theå bieän luaän raèng soáng töø bi laø vò kyû moät 
caùch tuyeät ñoái.

Trong tröôøng hôïp naøy, toâi khoâng cho raèng vò kyû laø 
sai traùi. Yeâu thöông chính mình laø thieát yeáu. Neáu ta 
khoâng yeâu thöông chính mình, laøm sao ta coù theå yeâu 
thöông ngöôøi khaùc? Coù veû nhö khi moät soá ngöôøi noùi 
veà loøng töø bi, hoï nghó raèng ñieàu ñoù gaén lieàn vôùi vieäc 
hoaøn toaøn khoâng löu taâm ñeán lôïi ích cuûa rieâng mình 
– moät söï hy sinh caùc quyeàn lôïi baûn thaân. Ñieàu naøy laø 
khoâng ñuùng. Thaät ra, tình yeâu chaân chính tröôùc heát 
neân höôùng veà chính mình.

Noùi veà “caùi toâi” coù hai yù nghóa khaùc nhau. Moät “caùi 
toâi” khoâng ngaàn ngaïi haõm haïi ngöôøi khaùc, ñoù laø tieâu 
cöïc vaø daãn tôùi söï raéc roái. “Caùi toâi” thöù hai ñöôïc döïa 
treân söï quyeát taâm, yù chí maïnh meõ vaø söï töï tin, vaø yù 
nghóa naøy cuûa “caùi toâi” laø raát caàn thieát. Khoâng coù noù, 
laøm sao ta coù theå phaùt trieån söï töï tin caàn thieát ñeå thöïc 
hieän baát cöù nhieäm vuï naøo trong cuoäc soáng? Töông töï, 
cuõng coù hai loaïi ham muoán. Tuy nhieân, söï thuø haän thì 
bao giôø cuõng laø tieâu cöïc vaø phaù hoaïi söï hoøa hôïp.

seriously, saying that if we wish to be truly selfish then we 

should be wisely selfish rather than foolishly selfish. Our 

intelligence can help to adjust our attitude in this respect. 

If we use it well, we can gain insight as to how we can 

fulfil our own self-interest by leading a compassionate 

way of life. It would even be possible to argue that being 

compassionate is ultimately selfish.
In this context, I do not think that selfishness is wrong. 

Loving oneself is crucial. If we do not love ourselves, how 
can we love others? It seems that when some people 
talk of compassion, they have the notion that it entails a 
total disregard for one’s own interests - a sacrificing of 
one’s interests. This is not the case. In fact genuine love 

should first be directed at oneself.

There are two different senses of self. One has no 

hesitation in harming other people, and that is negative 

and leads to trouble. The other is based on determination, 

will-power and self-confidence, and that sense of I is very 

necessary. Without it, how can we develop the confidence 

we need to carry out any task in life? Similarly, there are 

two types of desire also. However, hatred is invariably 

negative and destructive of harmony.
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Laøm theá naøo ta coù theå giaûm bôùt söï thuø haän? Thuø haän 
thöôøng theo sau söï giaän döõ. Söï giaän döõ sinh khôûi nhö 
laø moät phaûn öùng caûm xuùc, vaø daàn daàn phaùt trieån thaønh 
caûm giaùc thuø haän. Phöông phaùp kheùo leùo ôû ñaây laø, 
tröôùc tieân phaûi nhaän bieát raèng söï giaän döõ laø tieâu cöïc. 
Ngöôøi ta thöôøng nghó raèng söï giaän döõ laø moät phaàn gaén 
lieàn vôùi chuùng ta, toát hôn laø bieåu loä noù ra, nhöng toâi 
cho ñaây laø moät sai laàm. Baïn coù theå coù nhöõng phieàn haø 
hay baát bình veà quaù khöù cuûa mình, vaø baèng caùch bieåu 
loä söï giaän döõ baïn coù theå chaám döùt nhöõng taâm traïng 
ñoù. Ñieàu ñoù raát coù khaû naêng xaûy ra. Tuy nhieân, thoâng 
thöôøng thì toát hôn laø neân kieàm cheá côn giaän cuûa baïn, 
vaø daàn daàn, naêm naøy sang naêm khaùc, noù seõ tieâu maát. 
Theo kinh nghieäm cuûa toâi, caùch laøm naøy coù hieäu quaû toát 
nhaát khi baïn chaáp nhaän raèng söï giaän döõ laø tieâu cöïc vaø 
toát hôn laø khoâng neân coù noù. Caùch nhìn nhaän nhö theá 
töï noù seõ taïo ra moät söï khaùc bieät.

Moãi khi côn giaän saép khôûi leân, baïn coù theå töï reøn 
luyeän ñeå nhìn vaøo ñoái töôïng gaây ra côn giaän theo moät 
caùch khaùc. Baát cöù ngöôøi hay tình huoáng naøo gaây ra côn 
giaän, xeùt veà cô baûn ñeàu laø töông ñoái; nhìn töø moät goùc 
ñoä, ñieàu ñoù laøm cho baïn giaän döõ, nhöng nhìn töø moät 
phöông dieän khaùc, baïn coù theå phaùt hieän ra moät soá ñieåm 
toát ñeïp trong ñoù...

... Coù nhöõng tình huoáng khaùc, chaúng haïn nhö khi baïn 
ngaõ beänh, caøng nghó nhieàu ñeán beänh tình thì söï thaát 
voïng cuûa baïn caøng trôû neân toài teä hôn. Trong tröôøng 
hôïp nhö vaäy, thaät laø höõu ích neáu baïn so saùnh tình 

How can we reduce hatred? Hatred is usually 
preceded by anger. Anger rises as a reactive emotion, 
and gradually develops into a feeling of hatred. The skilful 
approach here is first to know that anger is negative. 
Often people think that as anger is part of us, it is better 
to express it, but I think this is misguided. You may 
have grievances or resentment due to your past, and by 
expressing your anger you might be able to finish with 
them. That is very possible. Usually, however, it is better 
to check your anger, and then gradually, year by year, it 
diminishes. In my experience, this works best when you 
adopt the position that anger is negative and it is better 
not to feel it. That position itself will make a difference.

Whenever anger is about to come, you can train 
yourself to see the object of your anger in a different 
light. Any person or circumstance which causes anger 
is basically relative; seen from one angle it makes you 
angry, but seen from another perspective you may 
discover some good things in it...

...There are other situations where you might fall 
sick, for example, and the more you think about your 
sickness the worse your frustration becomes. In such a 
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traïng cuûa mình vôùi vieãn aûnh xaáu nhaát cuûa caên beänh, 
hay vôùi nhöõng gì coù theå xaûy ra neáu baïn maéc phaûi moät 
caên beänh nghieâm troïng hôn nöõa... Theo phöông caùch 
naøy, baïn coù theå töï an uûi baèng caùch nhaän ra raèng moïi 
vieäc coù theå ñaõ toài teä hôn theá nhieàu. ÔÛ ñaây moät laàn nöõa, 
baïn töï reøn luyeän ñeå nhìn vaøo tính töông ñoái cuûa tình 
huoáng. Neáu baïn so saùnh vôùi ñieàu gì ñoù toài teä hôn raát 
nhieàu thì söï so saùnh naøy seõ laäp töùc laøm giaûm ñi söï thaát 
voïng cuûa baïn.

Töông töï, khi nhöõng ñieàu khoù khaên xaûy ñeán, chuùng 
coù theå coù veû nhö heát söùc gheâ gôùm khi baïn nhìn chuùng 
moät caùch caän keà, nhöng neáu baïn tieáp caän cuøng moät vaán 
ñeà töø moät goùc nhìn roäng môû hôn thì noù seõ coù veû nhoû 
nhaët hôn. Vôùi caùc phöông phaùp naøy, vaø baèng caùch phaùt 
trieån moät caùch nhìn roäng môû hôn, baïn coù theå laøm giaûm 
bôùt söï thaát voïng cuûa mình moãi khi phaûi ñoái dieän vôùi 
caùc vaán ñeà khoù khaên. Baïn coù theå thaáy raèng caàn coù söï 
noã löïc kieân trì, nhöng khi baïn aùp duïng theo caùch naøy 
thì tính caùch giaän döõ trong baïn seõ suy giaûm ñi. Ñoàng 
thôøi, baïn phaùt trieån theâm loøng töø bi vaø laøm gia taêng 
tieàm naêng toát ñeïp cuûa mình. Baèng vieäc keát hôïp caû hai 
phöông phaùp naøy, moät ngöôøi xaáu coù theå ñöôïc chuyeån 
hoùa thaønh moät ngöôøi toát. Ñaây laø phöông phaùp ñöôïc 
duøng ñeå thöïc hieän söï chuyeån hoùa ñoù.

Theâm vaøo ñoù, neáu baïn coù loøng tin toân giaùo, ñieàu ñoù 
coù theå höõu ích trong vieäc môû roäng nhöõng phaåm chaát 
naøy. Chaúng haïn, Kinh Thaùnh Taân Öôùc daïy ta (khi coù 
ngöôøi ñaùnh vaøo maù beân naøy, haõy) ñöa maù beân kia ra, 
roõ raøng cho thaáy söï thöïc haønh nhaãn nhuïc. Ñoái vôùi toâi, 

case, it is very helpful to compare your situation with the 
worst case scenario related to your illness, or with what 
would have happened if you had caught an even more 
serious illness, and so on. In this way, you can console 
yourself by realizing that it could have been much worse. 
Here again, you train yourself to see the relativity of your 
situation. If you compare it with something that is much 
worse, this will immediately reduce your frustration.

Similarly, if difficulties come they may appear 
enormous when you look at them closely, but if you 
approach the same problem from a wider perspective, it 
appears smaller. With these methods, and by developing 
a larger outlook, you can reduce your frustration whenever 
you face problems. You can see that constant effort is 
needed, but if you apply it in this way, then the angry 
side of you will diminish. Meanwhile, you strengthen your 
compassionate side and increase your good potential. 
By combining these two approaches, a negative person 
can be transformed into a kind one. This is the method 
we use to effect that transformation.

In addition, if you have religious faith, it can be useful 

in extending these qualities. For example, the Gospels 

teach us to turn the other cheek, which clearly shows 
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thoâng ñieäp chuû yeáu cuûa Kinh Thaùnh laø loøng yeâu thöông 
con ngöôøi vaø lyù do ñeå ta phaùt trieån loøng yeâu thöông naøy 
laø vì ta yeâu kính Chuùa. Toâi hieåu ñieàu naøy trong yù nghóa 
cuûa moät tình yeâu voâ haïn. Nhöõng giaùo lyù nhö vaäy coù söùc 
maïnh raát lôùn trong vieäc taêng cöôøng vaø môû roäng caùc 
phaåm chaát toát ñeïp cuûa chuùng ta. Ñaïo Phaät ñöa ra moät 
phöông phaùp raát roõ raøng. Tröôùc heát, chuùng ta coá gaéng 
xem taát caû chuùng sinh ñeàu bình ñaúng nhö nhau. Sau ñoù, 
chuùng ta xem cuoäc soáng cuûa taát caû chuùng sinh ñeàu quyù 
giaù nhö cuûa chính mình, vaø thoâng qua ñieàu naøy, chuùng 
ta phaùt trieån moät yù thöùc quan taâm ñeán ngöôøi khaùc.

Trong tröôøng hôïp nhöõng ngöôøi khoâng coù loøng tin 
toân giaùo thì theá naøo? Vieäc tin theo moät tín ngöôõng 
hay khoâng laø quyeàn löïa choïn caù nhaân. Vaãn coù theå giaûi 
quyeát moïi vieäc maø khoâng caàn ñeán toân giaùo, vaø trong 
moät soá tröôøng hôïp thì ñieàu ñoù coù theå laøm cho cuoäc soáng 
trôû neân ñôn giaûn hôn! Nhöng khi baïn khoâng coù söï quan 
taâm ñeán toân giaùo, thì baïn cuõng khoâng neân choái boû giaù 
trò caùc phaåm chaát toát ñeïp cuûa con ngöôøi. Khi chuùng 
ta laø con ngöôøi, laø thaønh vieân cuûa xaõ hoäi con ngöôøi, 
ta phaûi caàn ñeán tình thöông con ngöôøi. Khoâng coù tình 
thöông, ta khoâng theå haïnh phuùc. Bôûi vì taát caû chuùng ta 
ñeàu muoán coù haïnh phuùc, muoán coù moät gia ñình vaø baïn 
beø soáng trong haïnh phuùc, neân ta phaûi phaùt trieån loøng 
töø bi vaø nhaân aùi. Ñieàu quan troïng laø phaûi nhaän bieát 
raèng coù hai caáp ñoä tinh thaàn, moät laø coù nieàm tin toân 
giaùo vaø moät laø khoâng coù nieàm tin toân giaùo. Khi khoâng 
coù nieàm tin toân giaùo, ta chæ ñôn giaûn laø coá gaéng ñeå trôû 
thaønh moät ngöôøi giaøu loøng nhaân haäu vaø tình caûm.

the practice of tolerance. For me, the main message of 

the Gospels is love for our fellow human beings, and the 

reason we should develop this is because we love God. 

I understand this in the sense of having infinite love. 

Such religious teachings are very powerful to increase 

and extend our good qualities. The Buddhist approach 

presents a very clear method. First, we try to consider 

all sentient beings as equal. Then we consider that the 

lives of all beings are just as precious as our own, and 

through this we develop a sense of concern for others.

What of the case of someone who has no religious 
faith? Whether we follow a religion or not is a matter of 
individual right. It is possible to manage without religion, 
and in some cases it may make life simpler! But when 
you no longer have any interest in religion, you should 
not neglect the value of good human qualities. As long 
as we are human beings, and members of human 
society, we need human compassion. Without that, you 
cannot be happy. Since we all want to be happy, and 
to have a happy family and friends, we have to develop 
compassion and affection. It is important to recognize 
that there are two levels of spirituality, one with religious 
faith, and one without. With the latter, we simply try to be 
a warm-hearted person.
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Töôûng cuõng neân nhôù raèng, moät khi ta nuoâi döôõng 
thaùi ñoä soáng töø bi thì töï nhieân seõ daãn ñeán söï baát baïo 
ñoäng. Baát baïo ñoäng khoâng phaûi laø moät caùch noùi xaõ 
giao, maø chính laø loøng töø bi bieåu loä thaønh haønh ñoäng. 
Neáu trong loøng baïn coøn coù haän thuø, thì haønh ñoäng cuûa 
baïn thöôøng laø baïo ñoäng; ngöôïc laïi, neáu coù loøng töø bi thì 
haønh ñoäng cuûa baïn seõ laø baát baïo ñoäng.

Nhö toâi ñaõ noùi, chöøng naøo con ngöôøi coøn treân traùi 
ñaát naøy thì vaãn luoân coù nhöõng quan ñieåm baát ñoàng vaø 
xung ñoät. Neáu ta duøng baïo löïc ñeå laøm giaûm caùc baát 
ñoàng vaø xung ñoät thì khi ta phaûi saün saøng höùng chòu 
baïo löïc haèng ngaøy, vaø toâi nghó raèng haäu quaû cuûa ñieàu 
ñoù thaät khuûng khieáp. Hôn theá nöõa, thöïc söï khoâng theå 
xoùa boû caùc baát ñoàng baèng baïo löïc. Baïo löïc thaäm chí chæ 
taïo ra theâm nhöõng oaùn haän vaø baát maõn.

Maët khaùc, baát baïo ñoäng coù nghóa laø ñoái thoaïi, töùc 
laø duøng ngoân töø ñeå giao tieáp. Vaø ñoái thoaïi coù nghóa 
laø nhaân nhöôïng laãn nhau: coù haøm yù laéng nghe quan 
ñieåm cuûa ngöôøi khaùc vaø toân troïng quyeàn lôïi cuûa hoï 
trong tinh thaàn hoøa giaûi. Seõ khoâng coù ai giaønh ñöôïc 
100% thaéng lôïi, vaø cuõng khoâng coù ai phaûi maát heát taát 
caû. Ñoù laø phöông thöùc thöïc tieãn, vaø trong thöïc teá ñoù laø 
phöông thöùc duy nhaát. Ngaøy nay, khi theá giôùi trôû neân 
ngaøy caøng nhoû hôn, caùc khaùi nieäm “chuùng ta” vaø “boïn 
hoï” haàu nhö ñaõ loãi thôøi. Neáu caùc quyeàn lôïi cuûa chuùng ta 
toàn taïi moät caùch ñoäc laäp vôùi quyeàn lôïi cuûa ngöôøi khaùc, 

We should also remember that once we cultivate a 
compassionate attitude, non-violence comes automatically. 
Non-violence is not a diplomatic word, it is compassion 
in action. If you have hatred in your heart, then very 
often your actions will be violent, whereas if you have 
compassion in your heart, your actions will be non-
violent.

As I said earlier, as long as human beings remain 
on this Earth there will always be disagreements and 
conflicting views. We can take that as given. If we use 
violence in order to reduce disagreements and conflict, 
then we must expect violence every day and I think 
the result of this is terrible. Furthermore, it is actually 
impossible to eliminate disagreements through violence. 
Violence only brings even more resentment and 
dissatisfaction.

Non-violence, on the other hand, means dialogue, 
it means using language to communicate. And dialogue 
means compromise: listening to others’ views, and 
respecting others’ rights, in a spirit of reconciliation. 
Nobody will be 100 per cent winner, and nobody will be 
100 per cent loser. That is the practical way. In fact, that 
is the only way. Today, as the world becomes smaller 
and smaller, the concept of ‘us’ and ‘them’ is almost 
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thì seõ coù theå coù keû giaønh ñöôïc taát caû vaø coù ngöôøi maát 
heát taát caû. Nhöng vì trong thöïc teá taát caû chuùng ta ñeàu 
phuï thuoäc laãn nhau, neân caùc quyeàn lôïi cuûa ta vaø cuûa 
ngöôøi khaùc töông quan raát chaët cheõ vôùi nhau. Vaäy laøm 
sao baïn coù theå giaønh ñöôïc 100% thaéng lôïi? Ñieàu naøy laø 
khoâng theå ñöôïc. Baïn buoäc phaûi chia seû, moãi beân moät 
nöûa, hay coù theå laø 6 phaàn cho beân naøy vaø 4 phaàn cho 
beân kia! Khoâng duøng ñeán phöông thöùc chia seû naøy thì 
söï hoøa giaûi laø khoâng theå thöïc hieän.

Thöïc teá cuûa theá giôùi hoâm nay cho thaáy chuùng ta caàn 
tö duy theo caùch naøy. Ñaây laø neàn taûng cho phöông thöùc 
cuûa rieâng toâi - phöông thöùc “trung ñaïo”. Ngöôøi Taây Taïng 
seõ khoâng theå giaønh ñöôïc 100% thaéng lôïi, vì duø muoán 
hay khoâng thì töông lai Taây Taïng cuõng phuï thuoäc raát 
nhieàu vaøo Trung Hoa. Do ñoù, treân tinh thaàn hoøa giaûi, 
toâi chuû tröông moät söï chia seû quyeàn lôïi ñeå cho söï tieán 
boä thöïc söï laø khaû dó. Nhaân nhöôïng laãn nhau laø caùch 
duy nhaát. Thoâng qua phöông phaùp baát baïo ñoäng chuùng 
ta coù theå chia seû caùc quan ñieåm, caûm nhaän, quyeàn lôïi, 
vaø baèng caùch naøy ta coù theå giaûi quyeát ñöôïc vaán ñeà.

Ñoâi khi toâi goïi theá kæ 20 laø theá kæ cuûa söï gieát haïi, cuûa 
chieán tranh. Trong theá kæ naøy ñaõ coù nhieàu xung ñoät, 
nhieàu söï gieát haïi vaø coù nhieàu vuõ khí hôn bao giôø heát. 
Giôø ñaây, treân cô sôû kinh nghieäm maø taát caû chuùng ta ñaõ 
traûi qua trong theá kæ naøy, vaø treân cô sôû nhöõng gì chuùng 

outdated. If our interests existed independently of those 
of others, then it would be possible to have a complete 
winner and a complete loser, but since in reality we 
all depend on one another, our interests and those of 
others are very interconnected. So how can you gain 
100 per cent victory? It is impossible. You have to share, 
half-half, or maybe 60 per cent this side and 40 per cent 
the other side! Without this approach, reconciliation is 
impossible.

The reality of the world today means that we need 
to learn to think in this way. This is the basis of my own 
approach - the ‘middle way’ approach. Tibetans will not 
be able to gain 100 per cent victory for whether we like it 
or not, the future of Tibet very much depends on China. 
Therefore, in the spirit of reconciliation, I advocate a 
sharing of interests so that genuine progress is possible. 
Compromise is the only way. Through nonviolent means 
we can share views, feelings, and rights, and in this way 
we can solve the problem.

I sometimes call the 20th Century a century of 
bloodshed, a century of war. Over this century there have 
been more conflicts, more bloodshed and more weapons 
than ever before. Now, on the basis of the experience we 
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ta ñaõ hoïc ñöôïc töø ñoù, toâi nghó raèng chuùng ta neân höôùng 
veà theá kæ 21 nhö laø theá kæ cuûa söï ñoái thoaïi. Nguyeân taéc 
baát baïo ñoäng neân ñöôïc thöïc haønh ôû khaép moïi nôi. Ñieàu 
naøy khoâng theå thaønh töïu ñôn giaûn chæ baèng caùch ngoài 
ñaây caàu nguyeän, maø coù nghóa laø phaûi haønh ñoäng vaø noã 
löïc, vaø noã löïc nhieàu hôn nöõa.

Xin caûm ôn caùc baïn!

have all had this century, and of what we have learned 
from it, I think we should look to the next century to be 
one of dialogue. The principle of non-violence should be 
practised everywhere. This cannot be achieved simply 
by sitting here and praying. It means work and effort, 
and yet more effort. 

Thank you.
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PHUÏ LUÏC 2: CAÙC QUAÙN CHIEÁU PHAÄT GIAÙO

Tieán só B. Alan Wallace

Do söï löôïc yeáu moät caùch baát thöôøng cuûa Hoäi nghò 
Taâm thöùc vaø ñôøi soáng (Mind and Life Conference) 

naøy,1 chæ keùo daøi trong 2 ngaøy thay vì 5 ngaøy nhö 
moïi cuoäc hoäi nghò khaùc trong cuøng loaït naøy,2 Robert 
Livingston ñaõ ñeà nghò toâi vieát moät baøi toùm löôïc cung 
caáp theâm veà toaøn caûnh vaø giaûi thích roõ hôn caùc ñeà taøi 
Phaät giaùo ñöôïc ñöùc Dalai Lama neâu ra trong cuoäc hoäi 
nghò naøy. Nhöõng gì trình baøy sau ñaây laø söï coá gaéng cuûa 
toâi ñeå ñaùp öùng söï mong moûi ñoù, chuû yeáu laø ñeà khôûi moät 
soá quan ñieåm Phaät giaùo nhaát ñònh veà vaán ñeà thaân-taâm, 
vaø ôû moät vaøi choã cuõng xem laïi caùc xaùc quyeát cuûa khoa 
hoïc hieän ñaïi döôùi aùnh saùng cuûa theá giôùi quan Phaät 
giaùo. Ñoäng cô vieäc laøm cuûa toâi khoâng phaûi nhaèm chöùng 
minh söï vöôït troäi cuûa quan ñieåm naøy so vôùi quan ñieåm 
kia, maø laø ñeå môû ra cho caùc nhaø khoa hoïc cuõng nhö 

1 Noäi dung cuoäc hoäi thaûo naøy ñöôïc ghi laïi trong taäp saùch Consciousness 
at the Crossroads, do Snow Lion Publications (Ithaca, New York) aán 
haønh. Phaàn phuï luïc naøy laø chöông thöù 15, cuõng laø chöông cuoái cuøng 
cuûa taäp saùch, ñöôïc chuùng toâi chuyeån dòch sang Vieät ngöõ vôùi söï cho 
pheùp chính thöùc cuûa Tieán só B. Alan Wallace. (ND)

2 Ñaây laø moät loaït hoäi thaûo vôùi cuøng chuû ñeà chính laø Taâm thöùc vaø ñôøi 
soáng (Mind and Life) vaø cuøng coù söï tham döï cuûa caùc nhaø khoa hoïc 
haøng ñaàu theá giôùi veà caùc chuyeân ngaønh lieân quan nhö Taâm lyù hoïc,

AFTERWORD: BUDDHIST REFLECTIONS
B. Alan Wallace

Due to the unusual brevity of this Mind and Life 
Conference, which lasted two days instead of the five 
days for all the other meetings in this series, Robert 
Livingston asked me to write a concluding essay 
providing further context and elucidation of the Buddhist 
topics raised here by the Dalai Lama. The following is my 
attempt to fulfil that wish, principally setting forth certain 
Buddhist perspectives on the mind/body problem, and at 
times viewing modern scientific assertions in light of the 
Buddhist world view. My motivation in doing so is not to 
demonstrate the superiority of one view over the other, 
but to open up new avenues of theoretical and empirical 

Thaàn kinh hoïc..., cuøng vôùi caùc nhaø Phaät hoïc maø ñaïi dieän laø ñöùc 
Dalai Latma vaø caùc vò Laït-ma cao caáp khaùc. Cuoäc hoäi thaûo ñaàu tieân 
trong loaït naøy ñöôïc toå chöùc vaøo thaùng 10 naêm 1987, laàn thöù 2 vaøo 
thaùng 10 naêm 1989, laàn thöù 3 vaøo naêm 1991, laàn thöù 4 vaøo naêm 
1993. Noäi dung caùc cuoäc hoäi thaûo naøy ñöôïc ghi laïi thaønh saùch vaø 
ñaõ phaùt haønh vaõo nhöõng naêm sau ñoù. Quyù vò coù theå tìm ñoïc caùc baûn 
Anh ngöõ vôùi nhan ñeà: Gentle Bridges: Conversations with the Dalai 
Latma, Consciousness at the Crossroads, Healing Emotions, Sleeping, 
Dreaming and Dying. (ND)
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Phaät hoïc nhöõng con ñöôøng môùi trong vieäc nghieân cöùu 
lyù thuyeát vaø kinh nghieäm. Bôûi vì toâi tin raèng, hieän nay 
ngaøy caøng coù nhieàu ngöôøi gioáng nhö toâi, ñeàu caûm thaáy 
raèng khoa thaàn kinh hoïc hieän ñaïi vaø Phaät giaùo coù raát 
nhieàu ñieàu ñeå hoïc hoûi laãn nhau, khoâng beân naøo naém 
giöõ phöông caùch duy nhaát ñeå khaùm phaù baûn chaát thöïc 
söï cuûa taâm thöùc hay cô theå.

SÖÏ THAÄT VEÀ KHOÅ ÑAU

Töù dieäu ñeá ñöôïc bieát ñeán trong vai troø toång theå nhö 
laø moät caáu truùc neàn taûng cuûa Phaät giaùo. Taát caû caùc 
phaàn giaùo lyù vaø thöïc haønh cuûa ñaïo Phaät ñeàu ñöôïc trình 
baøy trong phaïm vi noäi dung cuûa boán chaân lyù naøy, cuï 
theå laø söï thöïc veà khoå ñau, söï thöïc veà caùc nguoàn goác cuûa 
khoå ñau, söï thöïc veà chaám döùt khoå ñau vaø nhöõng nguyeân 
nhaân tieàm aån cuûa noù, vaø cuoái cuøng laø söï thöïc veà con 
ñöôøng ñeå ñaït tôùi söï chaám döùt ñoù. Nhöõng lôøi daïy cuûa 
ñöùc Phaät veà boán chaân lyù naøy laø: ngöôøi ta neân nhaän bieát 
ñöôïc söï thöïc veà khoå ñau, loaïi tröø caùc nguoàn goác cuûa khoå 
ñau, hoaøn taát söï chaám döùt khoå ñau, vaø nöông theo con 
ñöôøng daãn tôùi söï chaám döùt hoaøn toaøn moïi khoå ñau.

Phaät giaùo nhaän dieän hai loaïi khoå ñau: theå xaùc vaø 
tinh thaàn. Hai loaïi naøy khoâng ñoàng nhaát, bôûi vì veà maët 
theå nghieäm roõ raøng laø ngöôøi ta coù theå khoù chòu veà theå 
xaùc – chaúng haïn nhö trong luùc tham gia reøn luyeän theå 
chaát raát caêng thaúng – nhöng laïi phaán khôûi veà maët tinh 
thaàn; vaø ngöôïc laïi, ngöôøi ta cuõng coù theå baán loaïn tinh 

research to scientists and Buddhists alike. For there are, 
I believe, an increasing number of people today who, like 
myself, feel that modern neuroscience and Buddhism 
have a great deal to learn from each other. Neither has 
sole access to exploring the true nature of the mind or 
body.

THE REALITY OF SUFFERING

The fundamental structure of Buddhism as a whole 
is known as the Four Noble Truths. All Buddhist theories 
and practices are presented within the context of these 
four, namely the reality of suffering, the reality of the 
sources of suffering, the reality of the cessation of 
suffering together with its underlying causes, and finally 
the reality of the path to such cessation. The Buddha’s 
injunctions regarding these four is that one should 
recognize the reality of suffering, eliminate the sources 
of suffering, accomplish the cessation of suffering, and 
follow the path leading to cessation.

Buddhism identifies two kinds of suffering: physical 
and mental. The two are not identical, for it is experientially 
apparent that one may be physically uncomfortable 
– for instance, while engaging in a strenuous physical 
workout – while mentally cheerful; conversely, one 
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thaàn trong luùc ñang ñöôïc thoaûi maùi veà theå xaùc. Ñieàu 
naøy laäp töùc gôïi leân vaán ñeà veà moái quan heä giöõa thaân 
theå vaø taâm thöùc. Chuùng ta coù caùc neàn taûng chaéc chaén 
ñeå khoâng ñaùnh giaù moät caùch ñôn giaûn caùc möùc ñoä laønh 
maïnh cuûa tinh thaàn vaø theå chaát laø nhö nhau; vaø söï 
thaät ñoù haøm yù moät kieåu nhò nguyeân caûm tính giöõa thaân 
vaø taâm. Chuû tröông nhò nguyeân nhö vaäy ñöôïc Phaät giaùo 
chaáp nhaän moät caùch roõ raøng vaø khoâng coù nguyeân do 
naøo ñöôïc trình baøy trong hoäi nghò naøy veà vieäc taïi sao 
ñieàu ñoù laïi bò baùc boû bôûi khoa thaàn kinh hoïc hieän ñaïi.

Nhò nguyeân caûm tính coù theå ñöôïc bao goàm trong 
phaïm truø roäng lôùn hôn cuûa caùi khaû dó ñöôïc cho laø nhò 
nguyeân kinh nghieäm: Nhöõng kinh nghieäm cuûa chuùng ta 
veà caùc hieän töôïng vaät lyù khaùch quan hoaøn toaøn khaùc 
vôùi nhöõng kinh nghieäm veà caùc hieän töôïng tinh thaàn 
chuû quan. Moät söï kieän nhö quaû taùo rôi xuoáng töø treân 
caây, hay moät söï vaät nhö baûn thaân traùi taùo, coù veû nhö 
hoaøn toaøn khaùc haún vôùi söï thaát voïng hay kinh nghieäm 
töï tin. Töông töï, coù söï khaùc bieät ñaùng keå veà maët kinh 
nghieäm giöõa vieäc quan saùt caùc tieán trình naõo moät caùch 
khaùch quan vôùi vieäc theo doõi caùc tieán trình tinh thaàn 
moät caùch chuû quan. Vieäc quan saùt tieán trình naõo coù 
nhöõng vò trí cuï theå vaø bao goàm caùc thöïc theå vaät chaát coù 
hình daùng, maøu saéc, khoái löôïng, vaø nhieàu thuoäc tính vaät 
lyù khaùc. Caùc tieán trình tinh thaàn döôøng nhö thieáu haún 
caùc thuoäc tính vaät lyù ñoù, trong khi laïi coù moät soá tính 
chaát rieâng bieät khoâng thaáy roõ trong caùc tieán trình naõo. 
Caùc nhaø tu haønh Phaät giaùo ñaõ quan saùt taâm thöùc trong 

may be mentally distraught while experiencing physical 
comfort. This immediately raises the issue of the mind/
body relationship. The fact that we have compelling 
grounds for not simply equating mental and physical 
degrees of well-being implies a kind of affective dualism 
between the body and mind. Such dualism is explicitly 
accepted by Buddhism and no reasons were presented 
in this conference why this should be refuted by modern 
neuroscience.

Affective dualism may be included in the broader 
category of what may be deemed experiential dualism: 
our experiences of objective, physical phenomena 
are quite unlike our experiences of subjective, mental 
phenomena. An event like an apple dropping from a tree, 
or a thing like an apple itself, appears quite different from 
the event of losing hope, or the experience of confidence. 
Similarly, there are significant experiential differences 
between objectively observing brain processes and 
subjectively observing mental processes: the former 
have specific locations and are composed of material 
entities that have shape, color, mass, and numerous 
other physical attributes; mental processes seem to lack 
those physical attributes, while possessing qualities of 
their own that are not apparent in brain processes. The 
fact that Buddhist contemplatives have observed the 
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nhieàu theá kæ nhöng khoâng hình thaønh lyù thuyeát naøo 
veà naõo boä, söï thaät ñoù haøm yù raèng tri kieán quaùn chieáu 
noäi taâm khoâng caàn thieát phaûi soi roïi baát cöù chuùt aùnh 
saùng naøo vaøo naõo boä. Cuõng vaäy, vieäc nghieân cöùu rieâng 
veà naõo boä – ñoäc laäp vôùi taát caû caùc khoaûn theå nghieäm veà 
ngoâi danh xöng thöù nhaát cuûa caùc traïng thaùi tinh thaàn 
– khoâng nhaát thieát taïo ra baát cöù hieåu bieát naøo veà hieän 
töôïng tinh thaàn. Nhö vaäy, chuû tröông nhò nguyeân kinh 
nghieäm baûo löu raèng caùc hieän töôïng tinh thaàn vaø vaät lyù 
döôøng nhö laø khaùc nhau veà maët theå nghieäm. Ñieàu naøy 
ñöôïc chaáp nhaän bôûi Phaät giaùo cuõng nhö bôûi ít nhaát moät 
soá nhaø khoa hoïc trong hoäi nghò naøy.

Chuû tröông nhò nguyeân kinh nghieäm cuõng bao goàm 
ñieàu coù theå ñöôïc goïi laø nhò nguyeân nhaân quaû, bôûi vì 
heä thoáng thaân-taâm, theo caùch noùi cuûa Allan Hobson, 
“roõ raøng laø chaáp nhaän hai kieåu can thieäp khaùc nhau: 
söï can thieäp veà maët sinh hoïc vaø söï can thieäp veà maët 
nhaän thöùc”. Lewis Judd taùn thaønh nhö vaäy khi nhaän 
xeùt raèng “coù baèng chöùng laø coù theå coù moät hieäu öùng toång 
hôïp giöõa taâm lyù döôïc hoïc vaø caùc daïng ñaëc bieät cuûa taâm 
lyù trò lieäu”. Bôûi vì vôùi söï keát hôïp cuûa caû hai phöông 
phaùp, tæ leä giaûm nheï cuûa traïng thaùi suy nhöôïc laâm saøng 
laø cao hôn so vôùi ngöôøi chæ ñöôïc ñieàu trò rieâng baèng 
thuoác. Theâm vaøo ñoù, Phaät giaùo cho raèng taâm thöùc chòu 
aûnh höôûng vaø cuõng ñoàng thôøi taïo ra aûnh höôûng ñoái vôùi 
caû hieän töôïng tinh thaàn vaø hieän töôïng vaät lyù.

Ta seõ laøm gì vôùi chuû tröông nhò nguyeân thaân-taâm 
ñöôïc coâng nhaän roäng raõi trong Phaät giaùo vaø khoa hoïc 

mind for centuries yet formulated no theory of the brain 
implies that introspective knowledge of the mind does 
not necessarily shed any light on the brain. Likewise, 
the study of the brain alone – independent of all first-
person accounts of mental states – does not necessarily 
yield any knowledge of mental phenomena. Thus, 
experiential dualism, which maintains that physical and 
mental phenomena experientially seem to be different, 
is accepted by Buddhism as well as by at least some of 
the scientists in this meeting.

Experiential dualism also includes what may be 
called causal dualism, for the mind/body system, in Allan 
Hobson’s words “is clearly open to interventions of two 
distinctive kinds. One is a biological intervention, the 
other is a conceptual intervention.” Lewis Judd concurs 
when he comments that there “is evidence that there may 
be a synergistic effect between psychopharmacology 
and specific forms of psychotherapy.” For with the 
combination of the two, the rate of relief for the clinically 
depressed is higher than if one administers medications 
alone. Likewise, Buddhism maintains that the mind is 
influenced by, and exerts its own influence upon, both 
mental and physical phenomena.

What shall we make of such mind/body dualisms, 
which are commonly accepted in Buddhism and in modern 
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hieän ñaïi? Quan ñieåm cuûa Trung quaùn toâng, ñöôïc ngaøi 
Dalai Lama taùn thaønh vaø ñöôïc xem laø ñænh cao cuûa 
trieát hoïc Phaät giaùo Taây Taïng, cho raèng con ngöôøi coù 
xu höôùng baåm sinh cuï theå hoùa caû noäi dung cuûa kinh 
nghieäm cuõng nhö chính mình nhö laø chuû theå ñang kinh 
nghieäm. Theo quan ñieåm naøy, trong khi vieäc nhaän bieát 
söï khaùc bieät hieån nhieân giöõa caùc söï kieän tinh thaàn vaø 
vaät lyù laø höõu ích trong caùc caùch thöùc treân, thì vieäc keát 
luaän raèng thieân nhieân töï noù – khoâng phuï thuoäc vaøo caùc 
caáu truùc nhaän thöùc cuûa chuùng ta – ñaõ taïo ra moät ranh 
giôùi tuyeät ñoái naøo ñoù giöõa caùc hieän töôïng tinh thaàn vaø 
vaät lyù laïi laø moät sai laàm saâu saéc. Do ñoù, quan ñieåm 
Trung quaùn döùt khoaùt baùc boû chuû tröông nhò nguyeân 
thöïc theå cuûa Descartes, laø chuû tröông ñaõ töøng bò caùc 
nhaø thaàn kinh hoïc ñöông thôøi coâng khai pheâ phaùn. 
Nhöõng ngöôøi theo Trung quaùn toâng hoaëc nhöõng ngöôøi 
uûng hoä quan ñieåm naøy neâu roõ raèng: Neáu taâm vaø thaân 
moãi caùi ñeàu töï noù toàn taïi – khoâng phuï thuoäc vaøo caùc 
danh xöng theo khaùi nieäm – thì haún chuùng ñaõ khoâng 
bao giôø töông taùc vôùi nhau. Do ñoù, coù söï khoâng töông 
hôïp saâu saéc giöõa nhöõng gì ñöôïc nhìn thaáy vaø thöïc taïi: 
trong khi taâm thöùc vaø vaät chaát döôøng nhö voán dó laø hai 
kieåu khaùc nhau cuûa “daïng” toàn taïi ñoäc laäp, thì nhöõng 
veû ngoaøi nhö vaäy laïi laø sai leäch; ñieàu naøy chæ trôû neân 
roõ raøng qua söï phaân tích baûn theå hoïc veà baûn chaát cuûa 
caû hai loaïi hieän töôïng.1

1 Ñieàu naøy khoâng phuû nhaän vieäc treân bình dieän töông ñoái hay theo 
truyeàn thoáng Trung quaùn toâng quaû thaät coù thöøa nhaän söï phaân caùch 

science? The Madhyamaka view, which the Dalai Lama 
endorses and which in Tibet is generally considered the 
pinnacle of Buddhist philosophy, maintains that humans 
have an innate tendency to reify both the contents of 
experience as well as ourselves as experiencing agents. 
According to this view, while it is useful to recognize the 
apparent differences between physical and mental events 
in the above ways, it is a profound error to conclude that 
nature itself – independently of our conceptual constructs 
– has created some absolute demarcation between 
physical and mental phenomena. Thus, the Madhyamaka 
view explicitly refutes Cartesian substance dualism, 
which has been so roundly condemned by contemporary 
neuroscientists. Madhyamikas, or proponents of the 
Madhyamaka view, declare that if the mind and body 
did each exist inherently – independently of conceptual 
designations – they could never interact. Thus, there is a  
deep incongruity between appearances and reality: while 
mind and matter seem to be inherently different types 
of independently existing “stuff,” such appearances are 
misleading; this becomes apparent only by an ontological 
analysis of the nature of both types of phenomena.1

1 This is not to deny that on a relative, or conventional level, Madhyamikas 
do assert the duality of mental and physical phenomena. However, 
the Buddhist tantric view adopted by the Dalai Latma and most other 
Tibetan Buddhists, this duality is not as radical as the duality, say, of 
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Söï khoù khaên trong vieäc ñöa ra baát cöù giaûi thích naøo 
veà söï töông taùc nhaân quaû giöõa thaân vaø taâm neáu caû hai 
ñöôïc xem laø nhöõng “söï vaät” thöïc höõu vaø taùch bieät ñaõ 
ñöôïc neâu ra moät caùch roõ raøng trong hoäi nghò naøy, vaø 
ñoù laø lyù do chuû yeáu giaûi thích taïi sao ñaïi ña soá caùc nhaø 
thaàn kinh hoïc ñaõ chaáp nhaän moät quan ñieåm vaät lyù veà 
taâm thöùc. Töø caùch nhìn cuûa Phaät giaùo, trong khi böôùc 
naøy giaûi toûa ñöôïc söï caàn thieát cuûa baát kyø moät cô cheá 
nhaân quaû naøo lieân heä giöõa moät taâm thöùc phi vaät theå vôùi 
naõo boä, thì noù laïi coù khuyeát ñieåm laø khoâng soi roïi ñöôïc 
chuùt aùnh saùng naøo vaøo baûn chaát thöïc söï hay nhöõng 
nguoàn goác cuûa yù thöùc. 

Quaû thöïc, duø thaàn kinh hoïc hieän ñaïi ñaõ khaùm phaù 
nhieàu thaønh toá cuûa boä naõo vaø caùc tieán trình thaàn kinh 
caàn thieát cho vieäc taïo ra caùc tieán trình yù thöùc cuï theå, 
nhöng khoa hoïc naøy khoâng nhöõng khoâng ñöa ra ñöôïc 
söï giaûi thích thuyeát phuïc naøo veà baûn chaát cuûa yù thöùc, 
maø hoï cuõng khoâng coù baát cöù phöông thöùc khoa hoïc naøo 
ñeå nhaän bieát ñöôïc söï hieän höõu hay vaéng maët cuûa yù thöùc 

giöõa caùc hieän töôïng tinh thaàn vaø vaät chaát. Tuy nhieân, theo quan ñieåm 
cuûa Phaät giaùo Maät toâng ñöôïc chaáp nhaän bôûi ñöùc Ñaït-lai Laït-ma vaø haàu 
heát caùc nhaø Phaät hoïc Taây Taïng khaùc, thì söï phaân caùch naøy khoâng roõ 
reät nhö söï phaân caùch giöõa caùc thöïc theå höõu tình vaø voâ tình. Ñieàu naøy 
laø do taát caû caùc söï kieän tinh thaàn veà cô baûn ñeàu sinh khôûi töø “naêng 
löôïng cöïc vi teá cuûa taâm thöùc” (tieáng Taây Taïng laø shin tu phra ba’i rlung 
sems), voán laø moät thöïc theå nguyeân sô goàm ñuû caùc tính chaát vaät lyù vaø 
nhaän thöùc. Theá giôùi vaät theå cuõng ñöôïc cho laø söï bieåu hieän saùng taïo 
(Tieáng Taây Taïng laø rtsal hay rol pa) cuûa cuøng moät naêng löôïng taâm thöùc 
naøy. Vì theá, theo Kim cöông thöøa thì söï khaùc bieät öôùc leä giöõa taâm thöùc 
vaø vaät chaát chính laø döïa treân moät söï thoáng nhaát veà cô baûn.

The difficulty of providing any explanation for the 
causal interaction of the body and mind if the two are 
regarded as real, separate “things” has been clearly 
addressed in this conference, and it is a chief reason 
why the great majority of neuroscientists have adopted 
a physicalist view of the mind. From a Buddhist 
perspective, while this step eliminates the need for any 
causal mechanism relating a nonphysical mind with the 
brain, it has the disadvantage of shedding no light on the 
actual nature of consciousness or its origins. 

Indeed, though modern neuroscience has discovered 
many elements of the brain and neural processes that 
are necessary for the production of specific conscious 
processes, it has provided no cogent explanation of 
the nature of consciousness, nor does this discipline 
have any scientific means of detecting the presence or 
absence of consciousness in any organism whatsoever. 
Over the years since this meeting, I have heard no more 

sentient and nonsentient entities. The reason for this is that all mental 
events fundamentally stem from the “very subtle energy-mind” (Tib. 
shin tu phra ba’i rlung sems), which is a primordial reality having 
both physical and cognitive attributes. The physical world, too, is said 
to be a creative display (Tib. rtsal or rol pa) of this same energy-mind. 
Thus, according to the Varjayana, the conventional dualism of mind 
and matter is base upon a fundamental monism.
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trong baát kì moät loaøi sinh vaät naøo caû. Nhieàu naêm sau 
cuoäc hoäi nghò naøy, toâi vaãn khoâng nghe coù theâm söï giaûi 
thích saùng toû naøo cuûa caùc nhaø duy vaät veà yù thöùc, ngoaøi 
nhöõng gì ñaõ neâu ra ôû ñaây, noùi roõ hôn, hoï cho raèng ñoù chæ 
hoaøn toaøn laø moät ñieàu kieän töï nhieân cuûa boä naõo ñöôïc 
hoaït hoùa. Toâi cuõng khoâng nghe ñöôïc gì theâm veà nguoàn 
goác cuûa yù thöùc ngoaøi phaùt bieåu raèng yù thöùc laø moät caùi 
gì ñoù sinh khôûi khi coù ñuû caùc teá baøo thaàn kinh cuøng vôùi 
caùc noái keát ñuû phöùc taïp ñeå hoã trôï hoaït ñoäng nhaän thöùc. 
Nhöõng trình baøy ñoù khoâng thöïc söï giaûi thích ñöôïc gì, 
vaø haàu nhö khoâng theå xem laø caùc lyù thuyeát khoa hoïc, 
vì chuùng khoâng thích hôïp cho caû vieäc kieåm nhaän hay 
baùc boû kinh nghieäm.

Trung quaùn toâng khoâng chæ baùc boû quan ñieåm raèng 
taâm thöùc laø moät caùi gì ñoù töï höõu, maø hoï cuõng phuû nhaän 
moät caùch töông töï vieäc cho raèng caùc hieän töôïng vaät lyù 
nhö ta theå nghieäm vaø nhaän thöùc veà chuùng laø caùc söï vaät 
töï toàn; thay vì vaäy, caùc hieän töôïng vaät lyù ñöôïc cho laø 
toàn taïi trong moái quan heä vôùi caùc nhaän thöùc vaø quan 
nieäm cuûa ta. Nhöõng gì ta nhaän thöùc chaéc chaén coù quan 
heä vôùi caùc kieåu caùch caûm nhaän cuûa ta trong vieäc quan 
saùt, vaø caùc caùch thöùc ta nhaän hieåu veà caùc hieän töôïng 
chaéc chaén coù lieân heä tôùi nhöõng quan nieäm vaø ngoân ngöõ 
cuûa ta. 

Khi phuû nhaän söï toàn taïi ñoäc laäp cuûa taát caû moïi hieän 
töôïng laøm neân theá giôùi kinh nghieäm cuûa chuùng ta, quan 
ñieåm Trung quaùn taùch rôøi khoûi caû chuû nghóa nhò nguyeân 
thöïc theå cuûa Descartes laãn chuû nghóa ñôn nguyeân thöïc 

illuminating materialist explanation of consciousness 
than that offered here, namely that it is simply a natural 
condition of the activated brain. Nor have I heard anything 
more revealing concerning the origins of consciousness 
than the statement that it is something that arises 
when there are enough neurons with elaborate enough 
connections to support conscious activity. Such accounts 
actually explain nothing, and they can hardly be counted 
as scientific theories, for they do not lend themselves to 
either empirical verification or refutation.

Not only do Madhyamikas reject the notion that 
the mind is an inherently existent substance, or 
thing, they similarly deny that physical phenomena 
as we experience and conceive of them are things in 
themselves; rather, physical phenomena are said to exist 
in relation to our perceptions and conceptions. What we 
perceive is inescapably related to our perceptual modes 
of observation, and the ways in which we conceive of 
phenomena are inescapably related to our concepts and 
languages.

In denying the independent self-existence of all the 
phenomena that make up the world of our experience, 
the Madhyamaka view departs from both the substance 
dualism of Descartes and the substance monism – 
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theå – töùc laø chuû nghóa duy vaät – ñoù laø ñaëc tính cuûa khoa 
hoïc hieän ñaïi. Chuû nghóa duy vaät ñeà xuaát bôûi nhieàu nhaø 
khoa hoïc ñöông thôøi döôøng nhö khaúng ñònh raèng theá 
giôùi thöïc ñöôïc caáu thaønh bôûi caùc thöïc theå vaät lyù töï höõu, 
trong khi taát caû caùc hieän töôïng tinh thaàn ñöôïc xem nhö 
chæ hoaøn toaøn laø nhöõng söï trình hieän, khoâng coù baát kì 
thöïc theå naøo trong ñoù vaø thuoäc veà chuùng. Raát nhieàu 
luaän ñieåm ñöôïc hình thaønh töø söï khaùc bieät naøy giöõa caùc 
trình hieän vaø thöïc taïi.

Quan ñieåm Trung quaùn cuõng nhaán maïnh söï khaùc 
bieät giöõa caùc trình hieän vaø thöïc taïi, nhöng theo moät 
caùch hoaøn toaøn khaùc. Quan ñieåm naøy cho raèng taát caû 
caùc hieän töôïng tinh thaàn vaø vaät lyù maø ta kinh nghieäm 
xuaát hieän nhö theå laø chuùng toàn taïi trong nhau vaø thuoäc 
veà nhau, hoaøn toaøn khoâng phuï thuoäc vaøo kieåu caùch hay 
nhaän thöùc vaø quan nieäm cuûa chuùng ta. Chuùng coù veû nhö 
laø nhöõng söï vaät töï höõu, nhöng trong thöïc taïi chuùng 
toàn taïi nhö laø caùc söï kieän coù lieân heä phuï thuoäc. Söï phuï 
thuoäc cuûa chuùng coù 3 taàng: 

1. Caùc hieän töôïng khôûi leân trong söï phuï thuoäc vaøo caùc 
aûnh höôûng nhaân quaû ngay tröôùc ñoù, 

2. Chuùng toàn taïi phuï thuoäc vaøo caùc thaønh phaàn vaø 
(hoaëc laø) caùc thuoäc tính cuûa rieâng chuùng, 

3. Caùc hieän töôïng taïo neân theá giôùi kinh nghieäm cuûa 
chuùng ta phuï thuoäc vaøo söï ñònh danh ngoân ngöõ vaø 
quan nieäm cuûa chuùng ta veà chuùng.

namely, physicalism – that is characteristic of modern 
science. The physicalism propounded by many 
contemporary scientists seems to assert that the real 
world is composed of physical things-in-themselves, 
while all mental phenomena are regarded as mere 
appearances, devoid of any reality in and of themselves. 
Much is made of this difference between appearances 
and reality.

The Madhyamaka view also emphasizes the disparity 
between appearances and reality, but in a radically 
different way. All the mental and physical phenomena 
that we experience, it declares, appear as if they existed 
in and of themselves, utterly independent of our modes or 
perception and conception. They appear to be inherently 
existing things, but in reality they exist as dependently 
related events. Their dependence is threefold: 

(1) phenomena arise in dependence upon preceding 
causal influences, 

(2) they exist in dependence upon their own parts and/
or attributes, and 

(3) the phenomena that make up the world of our 
experience are dependent upon our verbal and 
conceptual designations of them.
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Veà maët tröïc giaùc, söï phuï thuoäc ba taàng naøy khoâng roõ 
reät, vì chuùng bò che giaáu bôûi söï trình hieän cuûa caùc hieän 
töôïng nhö laø coù khaû naêng töï toàn vaø khoâng phuï thuoäc 
vaøo söï ñònh danh theo khaùi nieäm. Döïa treân nhöõng trình 
hieän sai leäch naøy, cuõng laø ñieàu hoaøn toaøn töï nhieân khi 
nghó veà caùc hieän töôïng, hay naém baét chuùng veà maët 
khaùi nieäm, nhö laø nhöõng söï vaät töï xaùc ñònh mình trong 
chính toaøn theå aáy. Xu höôùng naøy ñöôïc bieát tôùi nhö laø 
söï vaät theå hoùa, vaø theo quan ñieåm Trung quaùn, ñaây laø 
moät söï sai laàm baåm sinh taïo ra neàn taûng cho voâ soá caùc 
phieàn naõo tinh thaàn. Söï vaät theå hoùa taùch rôøi moïi söï 
vaät ra khoûi toaøn caûnh, nhìn caùc hieän töôïng maø khoâng 
heà xem xeùt tôùi moái quan heä nhaân quaû laøm sinh khôûi 
chuùng, vaø cuõng khoâng xem xeùt tôùi nhöõng phöông thöùc 
quan saùt vaø hình thaønh khaùi nieäm cuï theå ñöôïc söû duïng 
ñeå nhaän bieát chuùng. Teân goïi Trung quaùn ñöôïc hình 
thaønh laø vì quan ñieåm naøy coá traùnh khoûi hai phía cöïc 
ñoan: moät beân laø vaät theå hoùa caùc hieän töôïng vaø moät 
beân laø phuû nhaän söï toàn taïi cuûa chuùng.

Theo quan ñieåm Trung quaùn, caùc söï kieän tinh thaàn 
cuõng coù thöïc tính khoâng khaùc gì so vôùi caùc söï kieän vaät 
lyù. Trong kinh nghieäm tri giaùc thoâng thöôøng cuûa chuùng 
ta, quaû thaät coù nhöõng kieåu khaùc bieät giöõa caùc hieän 
töôïng vaät lyù vaø tinh thaàn. Trong khi caùc hieän töôïng vaät 
lyù thöôøng coù khoái löôïng, vò trí, vaän toác, hình daùng, kích 
côû, vaø nhieàu thuoäc tính vaät lyù khaùc, thì nhöõng ñieàu naøy 
noùi chung khoâng phaûi laø ñaëc tính cuûa caùc hieän töôïng 
tinh thaàn. Chaúng haïn, ta thöôøng khoâng nhaän bieát ñöôïc 

This threefold dependence is not intuitively obvious, 
for it is concealed by the appearance of phenomena 
as being self-sufficient and independent of conceptual 
designation. On the basis of these misleading appearances 
it is quite natural to think of, or conceptually apprehend, 
phenomena as self-defining things in themselves. 
This tendency is known as reification, and according 
to the Madhyamaka view, this is an inborn delusion 
that provides the basis for a host of mental afflictions. 
Reification decontextualizes. It views phenomena 
without regard to the causal nexus in which they arise, 
and without regard to the specific means of observation 
and conceptualization by which they are known. The 
Madhyamaka, or Centrist, view is so called for it seeks 
to avoid the two extremes of reifying phenomena on the 
one hand, and of denying their existence on the other.

In the Madhyamaka view, mental events are no 
more or less real than physical events. In terms of our 
common-sense experience, differences of kind do exist 
between physical and mental phenomena. While the 
former commonly have mass, location, velocity, shape, 
size, and numerous other physical attributes, these are 
not generally characteristic of mental phenomena. For 
example, we do not commonly conceive of the feeling of 
affection for another person as having mass or location. 
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tình caûm yeâu meán cuûa moät ngöôøi ñoái vôùi ngöôøi khaùc 
nhö laø coù khoái löôïng hay vò trí. Nhöõng thuoäc tính vaät lyù 
naøy cuõng khoâng hôïp vôùi caùc hieän töôïng tinh thaàn khaùc 
nhö laø söï buoàn baõ, moät hình aûnh ñöôïc nhôù laïi töø thôøi 
thô aáu, hình dung cuûa moät ñoùa hoàng, hay yù thöùc veà baát 
cöù ñieàu gì. Do ñoù, caùc hieän töôïng tinh thaàn khoâng ñöôïc 
xem nhö laø vaät theå, bôûi leõ ñôn giaûn laø chuùng khoâng coù 
nhieàu thuoäc tính laø ñaëc tính chæ coù ôû caùc hieän töôïng vaät 
lyù. Do ñoù, Phaät giaùo chöa töøng chaáp nhaän caùc nguyeân 
lyù vaät lyù chæ xem caùc vaät theå vaät lyù môùi laø coù thöïc. Trôû 
laïi vôùi Chaân lyù thöù nhaát, caû nhöõng khoå ñau theå chaát vaø 
tinh thaàn ñeàu ñöôïc thöøa nhaän, nhöng theo quan ñieåm 
Trung quaùn, chuùng ñeàu khoâng toàn taïi nhö laø nhöõng söï 
kieän töï höõu, vaø do ñoù, tính nhò nguyeân giöõa chuùng laø 
moät baûn tính töông ñoái, khoâng phaûi tuyeät ñoái.

SÖÏ THAÄT VEÀ NGUOÀN GOÁC CUÛA KHOÅ ÑAU

Cuõng gioáng nhö vieäc thöøa nhaän hai loaïi khoå ñau 
– theå chaát vaø tinh thaàn – Phaät giaùo cuõng xaùc nhaän söï 
toàn taïi cuûa caû hai loaïi aûnh höôûng tinh thaàn vaø theå chaát 
laø nguyeân nhaân laøm sinh khôûi ñau khoå. Chaúng haïn, 
caùc toån thöông vaät lyù taïo ra ñau ñôùn veà theå chaát vaø 
cuõng coù theå gaây haäu quaû thoáng khoå veà tinh thaàn. Maët 
khaùc, caùc thaùi ñoä nhaát ñònh nhö laø kieâu ngaïo, thieáu töï 
tin, theøm muoán, thuø ñòch vaø ghen töùc cuõng coù theå gaây 
ra söï khoå naõo veà tinh thaàn, vaø nhöõng thuùc baùch tinh 
thaàn naøy cuõng coù theå daãn ngöôøi ta tôùi caùc haønh vi taïo 
ra söï ñau ñôùn theå xaùc. Cuõng coù ñieàu roõ raøng laø nhöõng 

These physical attributes are no more appropriate to 
other mental events such as sadness, a recalled image 
from one’s childhood, the visual perception of a rose, 
or consciousness of any sort. Mental phenomena are, 
therefore, not regarded as being physical, for the simple 
reason that they lack many of the attributes that are 
uniquely characteristic of physical phenomena. Thus, 
Buddhism has never adopted the physicalist principle 
that regards only physical things as real. To return to 
the First Noble Truth, both physical and mental suffering 
are to be recognized, but according the Madhyamaka 
view, neither exists as a thing-in-itself, and therefore the 
dualism between them is of a relative, not an absolute, 
nature.

THE REALITY OF THE SOURCES OF SUFFERING

Just as Buddhism recognizes two types of suffering 
– mental and physical – so does it affirm the existence 
of both mental and physical causal influences that give 
rise to suffering. Physical injury, for example, produces 
physical pain and it may also result in mental anguish. 
On the other hand, certain attitudes such as arrogance, 
insecurity, craving, hostility, and jealousy may also result 
in mental distress, and these mental impulses may also 
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ñau oám vaø toån thöông theå chaát khoâng nhaát thieát gaây 
haäu quaû buoàn ñau veà tinh thaàn – chuùng khoâng gaây haäu 
quaû nhö theá cho taát caû moïi ngöôøi baát cöù khi naøo coù caùc 
söï kieän vaät lyù nhö vaäy xaûy ra – vaø nhöõng ñau khoå tinh 
thaàn cuõng coù theå sinh khôûi ngay caû khi khoâng coù baát 
kì aûnh höôûng vaät lyù roõ reät naøo. Chaúng haïn, ngöôøi ta 
coù theå caûm thaáy buoàn khoå saâu saéc vì khoâng nhaän ñöôïc 
moät cuoäc ñieän thoaïi töø ai ñoù. Ñieàu naøy khoâng coù yù noùi 
laø khoâng coù caùc moái töông quan sinh lyù hoïc thaàn kinh 
vôùi traïng thaùi buoàn khoå nhö theá – nghóa laø khoâng coù 
caùc söï kieän naõo boä coù theå laø caàn thieát cho söï sinh khôûi 
traïng thaùi buoàn khoå ñoù – nhöng khoâng coù baèng chöùng 
cho thaáy caùc tieán trình vaät lyù laø nhöõng nguyeân nhaân 
chính yeáu gaây ra söï ñau buoàn cuûa moät ngöôøi. Thaät ra, 
Phaät giaùo Taây Taïng xaùc nhaän raèng taát caû nhöõng traïng 
thaùi tinh thaàn maø con ngöôøi traûi nghieäm quaû laø coù caùc 
töông quan sinh lyù trong cô theå, nhöng khoâng haï thaáp 
caùc traïng thaùi tinh thaàn ñöôïc theå nghieäm moät caùch 
chuû quan thaønh caùc traïng thaùi cô theå thuaàn tuùy khaùch 
quan.

Ñöùc Dalai Lama ñaõ nhieàu laàn khaúng ñònh raèng, neáu 
caùc yeáu toá naøo trong Phaät hoïc, bao goàm caû quan ñieåm 
Trung quaùn, bò baùc boû moät caùch thuyeát phuïc bôûi caùc 
chöùng cöù thöïc nghieäm môùi hay laäp luaän vöõng chaéc, thì 
nhöõng yeáu toá ñoù phaûi bò loaïi boû. Nhieàu nhaø thaàn kinh 
hoïc ngaøy nay cho raèng caùc tieán trình tinh thaàn thöïc ra 
khoâng gì khaùc hôn laø caùc tieán trình naõo boä: Taát caû caùc 
hieän töôïng tinh thaàn hoaëc laø ñoàng nhaát vôùi caùc söï kieän 
naõo boä hoaëc hoaøn toaøn ñöôïc taïo ra bôûi chuùng vaø khoâng 

lead one into activities that produce physical pain as well. 
It is also apparent that physical illnesses and injuries do 
not necessarily result in mental distress – they do not do 
so for everyone whenever such physical events occur 
– and mental suffering may arise even in the absence 
of any apparent physical influences. For example, one 
may feel deeply distressed by not receiving a telephone 
call from someone. This is not to say that there are no 
neurophysiological correlates to such unhappiness – that 
is, that there are no brain events that may be necessary 
for the arising of unhappiness – but it is not evident 
that those physical processes are the primary causes 
of one’s distress. Indeed, Tibetan Buddhism asserts 
that all the mental states we experience as humans do 
have physiological correlates in the body, but it does not 
reduce the subjectively experienced mental states to 
purely objective, bodily states.

As the Dalai Lama has affirmed many times, if 
elements of Buddhist doctrine, including the Madhyamaka 
view, are compellingly refuted by new empirical evidence 
or cogent reasoning, then those Buddhist tenets must be 
abandoned. Many neuroscientists today claim that mental 
processes are in fact nothing other than brain processes: 
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heà coù söï toàn taïi taùch bieät vôùi caùc söï kieän naõo boä. Quan 
ñieåm naøy khoâng töông hôïp vôùi Phaät giaùo, vaäy neân neáu 
coù caùc laäp luaän thuyeát phuïc ñeå chaáp nhaän noù thì Phaät 
hoïc caàn phaûi ñöôïc xem xeùt laïi moät caùch töông öùng.

Söï phaùt trieån lieân tuïc veà soá löôïng caùc khaùm phaù 
thaàn kinh hoïc veà söï töông öùng giöõa caùc tieán trình tinh 
thaàn nhaát ñònh vôùi caùc söï kieän thaàn kinh cuï theå coù theå 
ñöôïc dieãn dòch hôïp lyù theo moät trong hai caùch. Thöù 
nhaát, chöùng cöù naøy coù theå gôïi yù raèng caùc tieán trình tinh 
thaàn laø ñoàng nhaát hay ít ra cuõng laø ñi keøm vôùi caùc tieán 
trình naõo töông öùng. Neáu ñuùng vaäy thì ñaây coù theå xem 
laø chöùng cöù hoã trôï cho quan ñieåm duy vaät raèng taâm 
thöùc chæ ñôn thuaàn laø moät chöùc naêng cuûa naõo boä, nhöng 
chaéc chaén ñaây khoâng phaûi laø keát luaän hôïp lyù duy nhaát 
coù theå ruùt ra töø chöùng cöù naøy. Caùch dieãn dòch khaùc laø, 
caùc töông öùng nhö theá giöõa caùc tieán trình tinh thaàn vaø 
thaàn kinh coù theå bieåu thò raèng caùc tieán trình tinh thaàn 
xaûy ra trong söï phuï thuoäc vaøo caùc tieán trình naõo. Ñieàu 
naøy gôïi yù veà moät moái quan heä nhaân quaû giöõa hai loaïi 
hieän töôïng, ñeå ngoû khaû naêng coù theå coù nhöõng nguyeân 
nhaân khaùc – coù theå laø moät baûn chaát nhaän thöùc phi vaät 
lyù – voán laø caàn thieát cho vieäc taïo ra caùc tieán trình tinh 
thaàn.

Kinh nghieäm tri giaùc thoâng thöôøng cho thaáy raèng 
caùc söï kieän tinh thaàn vaø vaät lyù gaây ra caùc aûnh höôûng 
nhaân quaû taùc ñoäng laãn nhau. Töø laâu ta ñaõ bieát raèng caùc 
kích thích vaät lyù töø moâi tröôøng vaø thaân theå cuûa chuùng 
ta aûnh höôûng ñeán caùc nhaän thöùc, tö duy vaø caûm xuùc. 

all mental events are either identical to brain events or 
are solely produced by them and have no existence apart 
from them. This view is at variance with Buddhism, so if 
there are compelling grounds for adopting it, Buddhist 
doctrine should be revised accordingly.

The ever-growing body of neuroscientific discoveries 
concerning the correspondence of specific mental 
processes to specific neural events can be reasonably 
interpreted in either of two ways. This evidence might 
suggest that mental processes are identical to, or at least 
concomitant with, their corresponding brain processes. 
If this turns out to be the case, this could be regarded as 
evidence in support of the materialist view that the mind 
is simply a function of the brain, but this is certainly not 
the only logical conclusion that could be drawn from such 
evidence. Alternatively, such correspondences between 
mental and neural processes might demonstrate that 
mental processes occur in dependence upon brain 
processes. This suggests a causal relation between two 
sorts of phenomena, which leaves open the possibility 
that there may be other causes – possibly of a non-
physical, cognitive nature – that are necessary for the 
production of mental processes.

Common-sense experience suggests that mental 
and physical events exert causal influences upon each 
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Vaø caùc hoaït ñoäng tinh thaàn – bao goàm chính caùc nhaän 
thöùc, tö duy, vaø caûm xuùc ñoù – laïi aûnh höôûng ñeán cô theå. 
Phaät giaùo xem caùc hoã töông nhaân quaû nhö theá chæ laø 
giaù trò beà maët; caû taùc nhaân vaät lyù laãn tinh thaàn ñeàu 
khoâng ñöôïc loaïi tröø döïa vaøo baát cöù giaû thieát suy luaän 
naøo. Phaät giaùo xem caùc söï kieän tinh thaàn theå nghieäm 
moät caùch chuû quan nhö laø phi vaät theå trong yù nghóa 
raèng chuùng khoâng taïo thaønh töø caùc haït töû vaät chaát; 
vaø xem caùc söï kieän vaät lyù nhö laø phi tinh thaàn trong yù 
nghóa raèng chuùng khoâng thuoäc veà baûn chaát nhaän thöùc. 
Theo nhö kieåu giôùi haïn cuûa chuû tröông nhò nguyeân naøy, 
thì loaïi cô cheá vaät lyù naøo coù theå giaûi thích cho söï töông 
taùc nhaân quaû giöõa hai loaïi hieän töôïng naøy? Caâu hoûi naøy 
giaû ñònh raèng taát caû caùc nguyeân nhaân ñeàu ñoøi hoûi phaûi 
coù cô cheá vaät lyù, nhöng giaû ñònh naøy chöa töøng ñöôïc caùc 
nhaø Phaät hoïc neâu ra.

Vôùi toâi, khoâng coù baèng chöùng cho thaáy ngaønh vaät lyù 
ñöông thôøi baùc boû quan ñieåm nhò nguyeân giôùi haïn ñöa 
ra bôûi quan ñieåm Trung quaùn. Vuõ truï hoïc hieän ñaïi gôïi 
yù raèng theá giôùi vaät lyù coù theå ñaõ töøng hình thaønh töø 
chính khoâng gian, voán khoâng bao goàm caùc haït töû vaät 
chaát vaø do ñoù laø phi vaät theå trong yù nghóa cuûa töø ngöõ 
naøy theo Phaät giaùo nhö vöøa noùi treân. Nhieàu nhaø vaät 
lyù giôø ñaây cuõng xem thôøi gian laø raát gioáng nhö moät 
chieàu cuûa khoâng gian, vaø ngay caû naêng löôïng töï noù 
cuõng khoâng nhaát thieát laø moät thöïc theå vaät chaát hoaøn 
toaøn khaùch quan. Trong khi nguyeân lyù baûo toaøn naêng 
löôïng ñaõ töøng ñöôïc caùc nhaø thaàn kinh hoïc thöøa nhaän 
nhö moät ñònh luaät vaät lyù loaïi tröø baát cöù aûnh höôûng phi 

other. It has long been known that physical stimuli 
from our environment and from our body influence our 
perceptions, our thoughts, and feelings. And mental 
activity – including those same perceptions, thoughts, 
and feelings – influences the body. Buddhists take 
such causal interrelatedness at face value; neither 
physical nor mental causal agency is discounted due 
to any speculative presuppositions. Buddhism regards 
subjectively experienced mental events as being 
nonphysical in the sense that they are not composed of 
particles of matter; it regards physical events as being 
nonmental in the sense that they are not of the nature of 
cognition. Given this limited kind of dualism, what kind of 
physical mechanism does it posit to account for the causal 
interaction between these two kinds of phenomena? 
This question presupposes that all causation requires 
physical mechanisms, but this assumption has never 
been held by Buddhists.

It is not evident to me that contemporary physics 
refutes the limited dualist view proposed by the 
Madhyamaka view. Modern cosmology suggests that 
the physical world may have arisen from space itself, 
which is not composed of particles of matter and hence 
is not physical in the above Buddhist sense of the term. 
Many physicists now regard time, too, as being very 
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vaät theå naøo trong theá giôùi vaät lyù, thì Richard Feynman 
(baûn thaân laø moät nhaø vaät lyù noåi tieáng)1 chæ ra raèng ñaây 
laø moät nguyeân lyù toaùn hoïc vaø khoâng phaûi söï moâ taû moät 
cô cheá hay baát kì ñieàu gì cuï theå. OÂng noùi theâm raèng, 
trong vaät lyù hoïc ngaøy nay, chuùng ta hoaøn toaøn khoâng 
bieát naêng löôïng laø gì,2 ñeå ngoû khaû naêng - nhö caùc nhaø 
Trung quaùn ñeà xuaát - raèng naêng löôïng theo nhö ta 
nhaän thöùc khoâng phaûi laø moät caùi gì toàn taïi hoaøn toaøn 
khaùch quan nhö moät thöïc theå vaät lyù ñoäc laäp. Do nôi 
khaû naêng chuyeån ñoåi giöõa khoái löôïng vaø naêng löôïng, 
ñieàu naøy cuõng laøm naûy sinh nhöõng vaán ñeà lyù thuù veà 
traïng thaùi baûn chaát cuûa vaät chaát.

Euan Squires, moät nhaø vaät lyù lyù thuyeát ñöông ñaïi, 
xaùc nhaän moät caùch döùt khoaùt raèng caùc ñònh luaät baûo 
toaøn cuûa vaät lyù khoâng neân ñöôïc duøng nhö neàn taûng 
vöõng chaéc ñeå baùc boû giaû thuyeát nhò nguyeân veà taâm thöùc 
vaø vaät chaát.3 Tröôùc khi coù coâng trình cuûa Newton,4 caùc 
nhaø vaät lyù ñaõ tin raèng taát caû caùc löïc chæ hoaøn toaøn laø 
caùc hieäu öùng “ñaåy xa ra hoaëc huùt laïi gaàn” cuûa caùc vaät 

1 Richard P. Feynman (1918–1988), nhaø vaät lyù ngöôøi Myõ, ñoaït giaûi Nobel 
Vaät lyù vaøo naêm 1965 Nobel cuøng vôùi moät ngöôøi Myõ khaùc laø Julian S. 
Schwinger vaø moät ngöôøi Nhaät laø Tomonaga Shin’ichiro. (ND)

2 Xem The Feynman Lectures on Physics (Reading, Mass.: Addison-
Wesley, 1963), trang 42, taùc giaû R. P. Feynman, R. B. Leighton vaø M. 
Sands.

3 Xem Conscious Mind in the Physical World (Bristol: Adam Hilger, 
1990), trang 22, taùc giaû Euan Squires.

4 Isaac Newton (1642-1727), ngöôøi Anh, laø nhaø vaät lyù, toaùn hoïc vaø trieát 
hoïc töï nhieân, ñöôïc xem laø moät trong caùc nhaø khoa hoïc vó ñaïi nhaát töø 
tröôùc ñeán nay. (ND)

like a dimension of space, and even energy itself is not 
necessarily a purely objective, material entity. While the 
principle of the conservation of energy has often been 
posited by neuroscientists as a physical law that prohibits 
any non-material influences in the physical world, Richard 
Feynman (himself an avowed physicalist) points out that 
this is a mathematical principle and not a description of a 
mechanism or anything concrete. He adds that in physics 
today we have no knowledge of what energy is,1 leaving 
open the possibility, as the Madhyamikas propose, that 
energy as we conceive it is not something that exists 
purely objectively as an independent physical reality. 
Given the interchange-ability of mass and energy, this 
raises interesting questions concerning the ontological 
status of matter as well.

The contemporary theoretical physicist Euan 
Squires explicitly claims that the conservation laws of 
physics should not be posited as compelling grounds 
for refuting dualist hypotheses of mind and matter.2 Until 
the work of Newton, physicists believed that all forces 
were simply “push/pull” effects of material bodies, but 

1 R. P. Feynman, R. B. Leighton, and M. Sands, The Feynman Lectures on 
Physics (Reading, Mass.: Addison-Wesley, 1963), p. 42.

2 Euan Squires, Conscious Mind in the Physical World (Bristol: Adam 
Hilger, 1990), p. 22.
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theå vaät chaát, nhöng ñònh luaät haáp daãn löïc cuûa Newton 
noùi ngöôïc laïi raèng, söï coù maët cuûa moät vaät theå ôû moät nôi 
coù theå gaây ra aûnh höôûng ñeán moät vaät theå khaùc trong 
khoaûng caùch raát xa tuøy yù, maø khoâng caàn ñeán söï can 
thieäp cuûa baát cöù phöông tieän hay cô cheá naøo. Do ñoù, 
Squires chæ ra raèng, “chuû tröông vaät chaát” theo caùch 
hieåu heïp nhaát ñaõ keát thuùc vaøo theá kæ 17. Töông töï, cho 
ñeán cuoái theá kæ 19, haàu heát caùc nhaø khoa hoïc ñeàu nhìn 
theá giôùi theo quan ñieåm chuû nghóa vaät chaát cô giôùi, voán 
ñoøi hoûi moät phöông tieän vaät chaát cho söï truyeàn aùnh 
saùng. Nhöng nguyeân lyù cô hoïc naøy cuõng trôû neân loãi thôøi 
khi Maxwell1 chöùng minh baèng toaùn hoïc raèng khoâng 
heà caàn ñeán phöông tieän vaät chaát naøo caû. Vaø Michelson2 
vaø Morley chöùng minh baèng thöïc nghieäm söï khoâng coù 
maët cuûa baát kì chöùng cöù vaät lyù naøo cho moät phöông 
tieän nhö theá. Do ñoù, nguyeân lyù cô hoïc coå ñieån ñaõ bò ñaøo 
thaûi trong theá kæ 19 vaø thaäm chí caøng bò choân saâu bôûi 
caùc khaùm phaù trong lónh vöïc cô hoïc löôïng töû cuûa theá kæ 
20.3 Trong nhöõng thí duï neâu treân, caùc giaû ñònh döïa vaøo 
söï suy ñoaùn ñaõ bò loaïi boû bôûi nhöõng tieán boä veà tri thöùc 
trong tinh thaàn thaåm vaán khoa hoïc cao nhaát.

1 James Clerk Maxwell (1831-1879), nhaø vaät lyù ngöôøi Anh, noåi tieáng vôùi 
coâng trình nghieân cöùu veà moái quan heä giöõa aùnh saùng vaø soùng ñieän töø. 
(ND) 

2 Albert A. Michelson (1852-1931), nhaø vaät lyù ngöôøi Myõ goác Ñöùc, ñoaït 
giaûi Nobel Vaät lyù naêm 1907. (ND)

3 Toâi (Tieán só Alan Wallace) ñaõ khaûo saùt toaøn dieän chuû ñeà naøy töø quan 
ñieåm Phaät giaùo trong saùch Choosing Reality: A Buddhist View of 
Physics and the Mind. (Ithaca, Snow Lion, 1996).

Newton’s law of gravitation countered that the presence 
of an object at one place could influence the behavior of 
another at an arbitrarily large distance away, without any 
intervening medium or mechanism. Thus, as Squires 
points out, “materialism” in its narrowest interpretation 
died in the seventeenth century. Similarly, until the late 
nineteenth century, most scientists viewed the world 
from the perspective of mechanistic materialism, which 
required a material medium for the propagation of light. 
But this principle of mechanism also became obsolete 
when Maxwell mathematically demonstrated that no 
such medium was necessary, and Michelson and Morley 
empirically demonstrated the absence of any physical 
evidence for such a medium. Thus, the classical principle 
of mechanism died in the nineteenth century and was 
even more deeply entombed by twentieth-century 
discoveries in the field of quantum mechanics.1 In the 
examples cited above, speculative preconceptions have 
been dispelled by advances in knowledge, in the best 
spirit of scientific inquiry.

1 I have delve into this topic from a Buddhist perspective in Choosing 
Reality: A Buddhist View of Physics and the Mind. (Ithaca, Snow Lion, 
1996).
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Trôû laïi vôùi söï giaûi thích cuûa Phaät giaùo veà caùc taùc 
ñoäng qua laïi giöõa thaân vaø taâm, neáu caùc tieán trình tinh 
thaàn vaø vaät lyù khoâng aûnh höôûng ñeán nhau baèng vaøo 
moät cô cheá naøo ñoù, vaäy laøm theá naøo chuùng töông taùc vôùi 
nhau? Phaät giaùo môû ñaàu baèng vieäc xaùc nhaän giaù trò cuûa 
keát luaän döïa theo tri giaùc thoâng thöôøng raèng caùc hieän 
töôïng tinh thaàn vaø vaät chaát coù aûnh höôûng laãn nhau 
– ñieàu maø caùc nhaø khoa hoïc trong hoäi nghò naøy cuõng 
hoaøn toaøn thöøa nhaän. Söï thöøa nhaän naøy döïa treân cô sôû 
söï giaûi thích raát roõ raøng cuûa Phaät giaùo veà quan heä nhaân 
quaû: A chæ coù theå ñöôïc xem laø nguyeân nhaân cuûa B neáu 
(1) A xuaát hieän tröôùc B vaø (2) khi söï xuaát hieän cuûa A bò 
ngaên chaën thì söï xuaát hieän cuûa B cuõng bò ngaên chaën. 
Nhö vaäy, lyù thuyeát hieän töôïng nhaân quaû naøy khoâng 
nhaát thieát ñoøi hoûi phaûi coù moät cô cheá.

Nhö ñöùc Dalai Lama ñaõ chæ ra, coù moät söï phaân chia 
thaønh hai lôùp ñôn giaûn cuûa quan heä nhaân quaû vaø ñieàu 
ñoù lieân quan chaët cheõ ñeán baûn chaát cuûa yù thöùc. A coù theå 
laø nguyeân nhaân chính yeáu cuûa B, trong tröôøng hôïp noù 
thöïc söï chuyeån daïng thaønh B, hay A coù theå laø nguyeân 
nhaân phoái hôïp cuûa B, trong tröôøng hôïp noù goùp phaàn cho 
söï xuaát hieän cuûa B nhöng khoâng chuyeån daïng thaønh 
B. Vaäy, neáu caùc traïng thaùi tinh thaàn thöïc söï khoâng gì 
khaùc hôn laø caùc traïng thaùi naõo boä, thì khoâng coù vaán ñeà 
gì trong vieäc khaúng ñònh caùc söï kieän sinh lyù thaàn kinh 
tröôùc ñoù chuyeån daïng thaønh caùc traïng thaùi tinh thaàn, 
vaø vì theá coù vai troø nhö laø caùc nguyeân nhaân chính yeáu 
cuûa caùc traïng thaùi tinh thaàn ñoù. Nhöng ñeå keát luaän 

To return to the Buddhist account of mind/body 
interactions, if mental and physical processes do not 
influence each other by means of some mechanism, 
how do they interact? Buddhism begins by affirming 
the validity of our common-sense conclusion that 
mental and physical phenomena influence each other 
– a point that the scientists in this conference explicitly 
confirmed. This affirmation is made on the basis of a 
very straightforward, Buddhist definition of causality: A 
can be regarded as a cause of B if and only if (1) A 
precedes B, and (2) were the occurrence of A to have 
been averted, the occurrence of B would have been 
averted. Thus, this phenomenological theory of causality 
does not necessarily require mechanism.

As the Dalai Lama pointed out, there is a simple, 
twofold classification of causality that has a strong bearing 
on the nature of consciousness. A may be a substantial 
cause of B, in which case it actually transforms into B, 
or A may be a cooperative cause of B, in which case it 
contributes to the occurrence of B, but does not transform 
into it. Now if mental states are in fact nothing other than 
brain states, then there is no problem in asserting that 
prior neurophysiological events transform into mental 
states, and thereby act as their substantial causes. But 
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chaéc chaén raèng caùc söï kieän tinh thaàn laø ñoàng nhaát vôùi 
nhöõng söï kieän thaàn kinh töông öùng cuûa chuùng – hay cho 
raèng caùc söï kieän tinh thaàn ñoù chæ ñôn giaûn laø moät chöùc 
naêng hay traïng thaùi cuûa caùc traïng thaùi naõo boä töông 
öùng – thì phaûi chöùng minh baèng thöïc nghieäm raèng caû 
hai söï kieän xaûy ra ñoàng thôøi chöù khoâng tieáp noái nhau. 
Ñieàu naøy ñoøi hoûi phaûi bieát ñöôïc thôøi ñieåm chính xaùc 
khi moät söï kieän tinh thaàn xaûy ra vaø thôøi ñieåm chính 
xaùc khi söï kieän thaàn kinh töông öùng cuûa noù xaûy ra, vaø 
xaùc ñònh xem lieäu hai thôøi ñieåm ñoù laø ñoàng thôøi hay 
tieáp noái nhau. Trong phaïm vi kieán thöùc cuûa toâi thì ñieàu 
naøy chöa töøng ñöôïc thöïc hieän, vaø toâi cuõng khoâng bieát 
phaûi laøm theá naøo ñeå thöïc hieän ñöôïc ñieàu naøy vôùi moät 
ñoä chính xaùc caàn thieát. Neáu caùc hieän töôïng tinh thaàn 
ñöôïc saûn sinh töø caùc hieän töôïng thaàn kinh tröôùc ñoù, thì 
caû hai khoâng theå ñoàng nhaát. Trong tröôøng hôïp ñoù, caâu 
hoûi hôïp lyù coù theå ñöa ra laø: Caùc tieán trình vaät lyù giöõ 
vai troø nhö caùc nguyeân nhaân chính yeáu hay nhö nhöõng 
nguyeân nhaân phoái hôïp cho caùc tieán trình tinh thaàn?

Neáu caùc söï kieän vaät lyù trong khi gaây ra caùc hieän 
töôïng tinh thaàn phi vaät lyù seõ chuyeån daïng vaøo caùc 
hieän töôïng tinh thaàn ñoù, thì khoái löôïng vaø naêng löôïng 
cuûa caùc söï kieän vaät lyù ñoù haún phaûi maát ñi trong tieán 
trình naøy. Quan ñieåm naøy bò baùc boû bôûi caû Phaät giaùo 
laãn khoa hoïc, duø laø vôùi nhöõng lyù leõ khaùc nhau. Vì theá, 
Phaät giaùo ñeà xuaát raèng caùc tieán trình vaät lyù coù theå giöõ 
vai troø phoái hôïp, nhöng khoâng chính yeáu, trong vieäc 
gaây ra caùc hieän töôïng tinh thaàn. Trong khi ñoù, caùc söï 

to conclude with certainty that mental events are identical 
to their neural correlates – or that those mental events 
are simply a function or state of the corresponding brain 
states – it would have to be demonstrated empirically 
that the two occur simultaneously and not sequentially. 
This would entail knowing the precise moment when a 
mental event takes place and the precise moment its 
neural correlate takes place, and ascertaining whether 
those two moments are simultaneous or sequential. 
To the best of my knowledge, this has not yet been 
done, and it is not clear to me how it could be done with 
sufficient precision. If mental events are produced from 
prior neural events, the two cannot be identical, in which 
case it is valid to ask: Do physical processes act as 
substantial causes or as cooperative causes for mental 
processes?

If physical events, in causing nonphysical mental 
events, were to transform into them, the mass/energy 
of those physical events would have to disappear in the 
process; this is a position rejected by Buddhism and 
science alike, albeit for different reasons. Buddhism 
therefore proposes that physical processes may act 
as cooperative, but not substantial, causes for mental 
processes. In the meantime, physical events commonly 
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kieän vaät lyù thöôøng giöõ vai troø nhö nguyeân nhaân chính 
yeáu cuûa nhöõng söï kieän vaät lyù tieáp theo sau. Nhöng ñieàu 
naøy laøm naûy sinh caâu hoûi: Neáu caùc tieán trình vaät lyù 
lieàn tröôùc ñoù chæ giöõ vai troø nhö caùc nguyeân nhaân phoái 
hôïp, thì ñieàu gì laø nguyeân nhaân chính yeáu cuûa caùc söï 
kieän tinh thaàn, neáu coù? Coøn neáu caùc tieán trình tinh 
thaàn khoâng coù nguyeân nhaân chính yeáu, thì ñieàu naøy seõ 
haøm yù raèng chuùng khôûi leân khoâng töø ñaâu caû. Phaät giaùo 
baùc boû khaû naêng naøy, cuõng gioáng nhö ñaõ baùc boû quan 
ñieåm cho raèng caùc söï kieän vaät lyù coù theå khôûi leân khoâng 
töø ñaâu caû.

Keát luaän cuûa Phaät giaùo laø: caùc söï kieän tinh thaàn xaûy 
ra tröôùc giöõ vai troø nhö caùc nguyeân nhaân chính yeáu cuûa 
caùc söï kieän tinh thaàn theo sau. Ñoâi khi, moät soá traïng 
thaùi tinh thaàn nhaát ñònh chuyeån sang traïng thaùi tieàm 
taøng, chaúng haïn nhö nhaõn thöùc1 tieàm aån khi ta nguû. 
Nhöng doøng töông tuïc cuûa taâm thöùc thì khoâng bao giôø 
maát ñi vaø cuõng khoâng bao giôø khôûi leân khoâng töø ñaâu 
caû.

Toaøn boä neàn Phaät hoïc ñeàu lieân quan ñeán vieäc nhaän 
dieän baûn chaát vaø nguoàn goác cuûa ñau khoå cuõng nhö tìm 
ra caùc phöông thöùc ñeå loaïi tröø khoå ñau taän coäi nguoàn 
cuûa noù. Chuû yeáu döïa vaøo söï khaûo saùt baèng caùc phöông 
thöùc suy nghieäm vaø luaän lyù, Phaät giaùo quan taâm tröôùc 
nhaát ñeán caùc phieàn naõo tinh thaàn, phaân bieät vôùi caùc 

1 Nhaõn thöùc: naêng löïc nhaän bieát hình saéc. Phaät giaùo quan nieäm coù 
nhöõng naêng löïc nhaän bieát khaùc nhau ñoái vôùi caùc ñoái töôïng khaùch

act as substantial causes for subsequent physical 
events. But this raises the question: If preceding physical 
processes act only as cooperative causes for mental 
events, what, if anything, are the substantial causes of 
mental events? If mental processes had no substantial 
causes, this would imply that they arise from nothing; 
Buddhism rejects this possibility, just as it rejects the 
notion that physical events can arise from nothing.

The conclusion drawn by Buddhism is that prior 
mental events act as the substantial causes of subsequent 
mental events. At times, specific mental states enter a 
dormant state, as, for example, when visual awareness 
is withdrawn as one falls asleep. But the continuum of 
the mind is never annihilated, nor does it ever arise from 
nothing.

The whole of Buddhism is concerned with identifying 
the nature and origins of suffering, and with exploring 
means to eliminate suffering from its source. Relying 
chiefly on contemplative and logical modes of inquiry, it 

 quan, nhö nhaõn thöùc laø naêng löïc nhaän bieát hình saéc, nhó thöùc laø naêng 
löïc nhaän bieát aâm thanh... cuøng vôùi tæ thöùc (nhaän bieát muøi höông), thieät 
thöùc (nhaän bieát vò neám), thaân thöùc (nhaän bieát söï xuùc chaïm) vaø yù thöùc 
(nhaän bieát caùc tö töôûng) taïo thaønh saùu thöùc (Luïc thöùc), töông öùng vôùi 
saùu traàn (Luïc traàn) laø 6 ñoái töôïng khaùch quan vöøa keå. (ND)
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beänh taät theå chaát, vaø chuù yù tôùi caùc nguyeân nhaân tinh 
thaàn cuûa söï ñau buoàn nhieàu hôn laø nhöõng nguyeân nhaân 
vaät lyù. 

Trong vieäc tìm hieåu caùc nguyeân nhaân vaät lyù cuûa söï 
ñau khoå tinh thaàn, Phaät giaùo coù raát nhieàu ñieàu ñeå hoïc 
hoûi töø khoa thaàn kinh hoïc hieän ñaïi. Trong Phaät giaùo 
khoâng coù ñieåm naøo baùc boû caùc aûnh höôûng cuûa di truyeàn, 
söï maát caân baèng ñieän hoùa trong naõo boä vaø nhöõng loaïi 
toån thöông naõo khaùc goùp phaàn gaây ra caùc roái loaïn chöùc 
naêng tinh thaàn, nhöng tröôùc nhöõng chöùng cöù thuyeát 
phuïc nhö theá, ngöôøi Phaät töû coù theå neâu ra caùc caâu hoûi 
nhö laø: Neáu hai ngöôøi cuøng chòu moät kieåu roái loaïn tinh 
thaàn naøo ñoù do di truyeàn, taïi sao moät ngöôøi guïc ngaõ 
tröôùc caên beänh coøn ngöôøi kia thì khoâng? Töông töï, hai 
ngöôøi cuøng höùng chòu caùc loaïi chaán thöông raát gioáng 
nhau, nhöng phaûn öùng taâm lyù cuûa hoï coù theå raát khaùc 
nhau. Söï giôùi haïn vieäc theo ñuoåi caùc caâu hoûi nhö vaäy 
rieâng trong phaïm vi caùc nguyeân nhaân sinh lyù coù veû nhö 
khoâng thoûa ñaùng, cho duø khuynh höôùng sieâu hình cuûa 
ngöôøi aáy coù laø gì ñi nöõa. 

Söï xaùc ñònh moät nguyeân nhaân vaät lyù cuûa moät roái loaïn 
tinh thaàn khoâng loaïi tröø khaû naêng coøn coù caùc nhaân toá 
taâm lyù quan troïng cuõng lieân quan ñeán noù. Vì theá, vieäc 
khuyeân moät ngöôøi neù traùnh hay xöû lyù toát moät soá tình 
huoáng coù theå daãn tôùi caùc vaán ñeà tinh thaàn naøo ñoù laø 
lôøi khuyeân ñuùng ñaén. Tuy nhieân, ñaïo Phaät chuù troïng 
nhieàu hôn ñeán vieäc nhaän dieän vaø chöõa laønh caùc tieán 
trình tinh thaàn noäi taâm laøm cho moät ngöôøi deã bò toån 

is concerned chiefly with mental afflictions, as opposed 
to physical illness, and it has attended more to the mental 
causes of distress than to physical causes. 

In its pursuit of understanding the physical causes 
of mental suffering, Buddhism has much to learn from 
modern neuroscience. There is nothing in Buddhism to 
refute genetic influences, electrochemical imbalances 
in the brain, and other types of brain damage as 
contributing to mental dysfunctions, but in the face of 
such compelling evidence, a Buddhist might ask such 
questions as: if two people are genetically prone to a 
certain type of mental disorder, why is it that one may 
succumb to the disease and the other not? Likewise, 
two people may be subjected to very similar kinds of 
trauma, yet their psychological responses may be very 
different. To limit the pursuit of such questions solely to 
physiological causation seems unjustified, regardless of 
one’s metaphysical orientation. 

The identification of a physical cause of a mental 
disorder does not preclude the possibility of important 
psychological factors also being involved. Thus, 
counseling someone to avoid or more successfully 
manage certain kinds of circumstances that may lead 
to mental problems may be sound advice. However, 
Buddhism is more concerned with identifying and healing 
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thöông bôûi nhöõng taùc ñoäng töø beân ngoaøi nhö theá. Thay 
vì coá söùc kieåm soaùt hay traùnh neù hoaøn caûnh beân ngoaøi, 
ñaïo Phaät nhaän ra raèng coù nhieàu tình huoáng khoù khaên 
beân ngoaøi laø khoâng theå kieåm soaùt vaø ñoâi khi khoâng theå 
traùnh neù. Do ñoù, ñaïo Phaät taäp trung chuû yeáu vaøo vieäc 
tìm hieåu khaû naêng linh hoaït cuûa taâm thöùc, ñaëc bieät laø 
trong yù nghóa laøm cho taâm thöùc giaûm bôùt ñöôïc khuynh 
höôùng ñau khoå, baát chaáp moâi tröôøng xung quanh.

Toùm laïi, Phaät giaùo nhaán maïnh vaøo vieäc kieåm soaùt 
töï taâm hôn laø kieåm soaùt moâi tröôøng chung quanh. Ñaây 
coù theå laø lyù do taïi sao ñöùc Dalai Lama bieåu loä moät moái 
quan taâm nhö theá veà caùc nguyeân nhaân gaây caùc chöùng 
roái loaïn tinh thaàn, chaúng haïn nhö chöùng traàm caûm 
kinh nieân, bôûi vì Phaät giaùo quan taâm ñeán vieäc tröø boû 
caùc nguyeân nhaân chính yeáu cuûa nhöõng roái loaïn nhö theá, 
khoâng chæ ñôn giaûn laø vieäc ñieàu trò caùc trieäu chöùng. Baát 
chaáp caùc tieán boä y hoïc trong hieåu bieát veà chöùng traàm 
caûm kinh nieân, Lewis Judd vaãn thaúng thaén thöøa nhaän 
raèng caùc loaïi thuoác choáng traàm caûm khoâng “chöõa khoûi” 
caùc roái loaïn naøy; chuùng chæ “ñoái phoù” hay “kieàm cheá” 
caùc roái loaïn naøy khi caùc thaày thuoác laâm saøng “coá gaéng 
loaïi boû caùc trieäu chöùng”. Ñieàu naøy tröôùc maét coù theå 
laø heát söùc höõu ích, nhöng nhaém ñeán laâu daøi thì Phaät 
giaùo nhaán maïnh taàm quan troïng cuûa vieäc xaùc ñònh caùc 
nguyeân nhaân caàn vaø ñuû cuûa taát caû caùc daïng roái loaïn 
tinh thaàn vôùi hy voïng raèng chuùng coù theå bò loaïi tröø vaø 
ngöôøi beänh coù theå hoaøn toaøn bình phuïc.

the inner mental processes that make one vulnerable to 
such outer influences. Rather than trying to control or 
avoid outer circumstances, Buddhism recognizes that 
many difficult outer circumstances are uncontrollable 
and at times unavoidable; therefore it focuses primarily 
on exploring the malleability of the mind, especially in 
terms of making it less prone to afflictions regardless of 
one’s environment.

In short, Buddhism places a greater emphasis on 
controlling one’s own mind rather than on controlling 
one’s environment. This may be why the Dalai Lama 
expressed such an interest in the range of causes 
of such mental disorders as chronic depression, for 
Buddhism is concerned with counteracting the principal 
causes of such disorders and not simply with treating 
their symptoms. For all the medical advances in 
understanding chronic depression, Lewis Judd candidly 
acknowledged that antidepressants do not “cure” these 
disorders; they “treat” or “manage” them as clinicians 
“try to remove the symptoms.” This may be immensely 
useful in the short term, but for the long term, Buddhism 
stresses the importance of identifying the necessary and 
sufficient causes of all kinds of mental disorders with the 
hope that they may be eliminated and the individual may 
be utterly healed.
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Taïi sao y hoïc raát thöôøng töï giôùi haïn vôùi caùc giaûi thích 
lieân quan ñeán nguyeân nhaân vaät lyù vaø raát nhanh choùng 
chuyeån höôùng nhöõng aûnh höôûng khaùc sang phaïm truø 
ñöôïc goïi moät caùch hoa myõ laø “caùc hieäu öùng giaû döôïc” 
(neân nhôù raèng giaû döôïc ñöôïc ñònh nghóa nhö laø caùc chaát 
khoâng coù hieäu quaû y hoïc ñaùng keå)? Toâi ngôø raèng ñieàu 
naøy phaàn lôùn do nôi söï kieän laø trong 300 naêm theo sau 
thôøi kyø Caùch maïng Khoa hoïc1 ñaõ khoâng coù ngaønh khoa 
hoïc naøo veà taâm thöùc ôû Taây phöông, vaø trong 100 naêm 
ñaàu tieân phaùt trieån ngaønh taâm lyù hoïc thì baûn chaát, 
nguoàn goác vaø hieäu löïc nhaân quaû cuûa yù thöùc ñaõ bò boû 
qua moät caùch phoå bieán vôùi ngoaïi leä ngaén nguûi cuûa moät 
vaøi nhaø noäi quan hoïc nhö William James.2 Nhö James 
ñaõ nhaän xeùt, nhöõng hieän töôïng maø ta heát söùc chuù taâm 
vaøo seõ trôû neân coù thaät ñoái vôùi ta, vaø nhöõng hieän töôïng 
maø ta khoâng quan taâm tôùi seõ môø nhaït ñi thaønh traïng 
thaùi cuûa caùc trình hieän töôûng töôïng, môø aûo, cuoái cuøng 
laø töông ñöông vôùi chaúng coù gì caû.3 Trong khi naõo boä ñaõ 
trôû thaønh raát thaät ñoái vôùi caùc nhaø khoa hoïc quan saùt 
noù, thì caùc töông quan vaät lyù cuûa hoaït ñoäng tinh thaàn, 
do khoâng coù ñöôïc söï phaùt trieån caùc kó thuaät tinh vi 

1 Thôøi kyø Caùch maïng Khoa hoïc (Scientific Revolution): giai ñoaïn ñöôïc 
xaùc ñònh vaøo khoaûng naêm 1500 ñeán 1700, laø thôøi kyø caùc neàn taûng 
khoa hoïc hieän ñaïi ñöôïc thieát laäp ôû Taây AÂu. (ND)

2 William James (1842-1910), trieát gia ngöôøi Myõ vaø laø nhaø taâm lyù hoïc, 
ngöôøi ñaõ phaùt trieån trieát lyù cuûa chuû nghóa thöïc nghieäm. (ND)

3 Xem “The Perception of Reality” trong saùch The Principles of Psychology 
(New York: Dover Publications, 1950) cuûa William James, trang 290-
291.

Why is it that medical science so often confines itself 

to explanations involving physical causation and so swiftly 

relegates other influences to the euphemistic category 

of “placebo effects” (bearing in mind that a placebo is 

defined as something that has no significant medical 

effects)? I suspect this is largely due to the fact that 

for the first three hundred years following the Scientific 

Revolution, there was no science of the mind in the 

West, and for the first hundred years in the development 

of psychology, the nature, origins, and causal efficacy 

of consciousness were widely ignored, with the brief 

exception of a few introspectionists such as William 

James. As James commented, those phenomena to 

which we attend closely become real for us, and those 

we disregard are reduced to the status of imaginary, 

illusory appearances, equivalent finally to nothing at 

all.1 While the brain has become very real for scientists 

observing the objective, physical correlates of mental 

activity, with no comparable development of sophisticated 

techniques for exploring mental phenomena firsthand, 

1 William James, “The Perception of Reality” in The Principles of 
Psychology (New York: Dover Publications, 1950), pp. 290-291.
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töông ñöông ñeå tröïc tieáp thaùm saùt caùc hieän töôïng tinh 
thaàn, caùc hieän töôïng chuû quan nhö laø hình aûnh tinh 
thaàn, loøng tin, caûm xuùc vaø chính töï thaân yù thöùc, ñaõ bò 
xem moät caùch phoå bieán nhö caùc hieän töôïng phuï khoâng 
thaät cuûa naõo boä.

Caùc thieàn giaû Phaät giaùo thì ngöôïc laïi, töø laâu ñaõ khoâng 
löu taâm ñeán caùc aûnh höôûng cuûa naõo boä leân taâm thöùc, 
vaø do ñoù cho raèng caùc aûnh höôûng naøy, neáu coù, laø khoâng 
ñaùng keå. Nhöng hoï ñaõ phaùt trieån moät phaïm vi roäng lôùn 
caùc phöông phaùp quaùn chieáu vaø suy nghieäm noäi taâm ñeå 
reøn luyeän söï taäp trung taâm yù nhaèm tröïc tieáp khaûo saùt 
veà baûn chaát, nguoàn goác vaø hieäu löïc nhaân quaû cuûa caùc 
hieän töôïng tinh thaàn, bao goàm baûn thaân yù thöùc; vaø ñeå 
chuyeån hoùa taâm thöùc theo caùc chieàu höôùng coù lôïi. Kinh 
nghieäm ruùt ra töø söï thöïc haønh ñaïo Phaät trong nhieàu theá 
kyû qua noùi leân raèng taâm thöùc coù theå linh hoaït hôn vaø 
tieàm aån moät naêng löïc lôùn lao hôn nhieàu so vôùi giaû ñònh 
hieän nay cuûa khoa hoïc hieän ñaïi. Tuy nhieân, nhö ñöùc 
Dalai Lama coù laàn ñaõ nhaän xeùt, nhöõng phaùt bieåu nhö 
theá cuõng gioáng nhö giaáy baïc. Neáu muoán gaùn moät giaù trò 
cho chuùng, ta phaûi xaùc nhaän ñöôïc raèng chuùng ñöôïc baûo 
chöùng bôûi kinh nghieäm coù giaù trò. Chæ coù nhöõng kinh 
nghieäm ñoù môùi laø löôïng vaøng baûo chöùng cho loaïi tieàn 
teä laø caùc phaùt bieåu nhö treân cuûa Phaät giaùo.

Lieäu khoa nhaän thöùc hoïc hieän ñaïi coù ñuû hieåu bieát veà 
naõo boä vaø taâm thöùc ñeå keát luaän maø khoâng sôï sai laàm 
raèng giaû thuyeát veà moät taâm thöùc phi vaät lyù laø voâ ích? 

such subjective phenomena as mental imagery, beliefs, 

emotions, and consciousness itself have been widely 

regarded as mere illusory epiphenomena of the brain.

Buddhist contemplatives, on the other hand, have long 
ignored the brain’s influence on the mind and therefore 
attribute little if any significance to it. But they have 
developed a wide array of introspective, contemplative 
methods for training the attention, probing firsthand into 
the nature, origins, and causal efficacy of mental events, 
including consciousness itself, and for transforming the 
mind in beneficial ways. Centuries of experience derived 
from Buddhist practice suggest that the mind may be far 
more malleable and may hold far greater potential than 
is now assumed by modern science. However, as the 
Dalai Lama has commented elsewhere, these claims are 
like paper money. If we are to attribute value to them, 
we must be able to verify that they are backed by valid 
experience. Only that is the gold standard behind the 
currency of these Buddhist claims.

Does modern cognitive science know enough about 
the brain and mind to safely conclude that the hypothesis 
of a nonphysical mind is useless? When asked what 
percentage of the functioning of the brain we presently 
understand, neuroscientist Robert Livingston replies, 
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Khi ñöôïc hoûi chuùng ta hieän nay hieåu ñöôïc bao nhieâu 
phaàn traêm veà chöùc naêng cuûa naõo boä, nhaø thaàn kinh 
hoïc Robert Livingston traû lôøi: “Khoaûng 0,5%”, vaø Lewis 
Judd cuõng taùn thaønh: “Chuùng ta haàu nhö chæ môùi khaûo 
saùt ñöôïc phaàn caïn côït nhaát.” Duø vaäy, ngöôøi ta vaãn coù 
theå theo quan ñieåm duy vaät veà taâm thöùc treân cô sôû laø 
khoâng coù chöùng cöù khoa hoïc naøo veà söï toàn taïi cuûa baát 
kì moät hieän töôïng phi vaät lyù naøo caû, neân giaû thieát veà 
moät taâm thöùc phi vaät lyù khoâng phaûi xem xeùt ñeán, duø 
chæ trong choác laùt. Ñaây haún laø moät keát luaän raát vöõng 
chaéc neáu nhö khoa hoïc phaùt trieån ñöôïc caùc thieát bò 
ñeå phaùt hieän söï coù maët cuûa caùc hieän töôïng phi vaät lyù 
vaø caùc thieát bò ñoù xaùc nhaän laø khoâng heà coù caùc hieän 
töôïng naøy. Tuy nhieân, trong phaïm vi hieåu bieát cuûa toâi 
thì chöa töøng coù thieát bò naøo nhö theá. Do ñoù, phaùt bieåu 
raèng khoâng coù chöùng cöù khoa hoïc naøo veà söï toàn taïi cuûa 
baát kì hieän töôïng phi vaät lyù naøo laø voâ caên cöù. Neáu caùc 
nhaø thaàn kinh hoïc ñaõ coù moät hieåu bieát toaøn dieän veà taát 
caû caùc nguyeân nhaân caàn vaø ñuû cho vieäc taïo ra yù thöùc, vaø 
neáu taát caû caùc nguyeân nhaân ñoù ñeàu laø nguyeân nhaân vaät 
lyù, thì taát caû caùc lyù thuyeát nhò nguyeân cuûa taâm thöùc vaø 
naõo boä haún phaûi bò baùc boû. Nhöng caùc nhaø thaàn kinh 
hoïc hieän thôøi ñoàng yù raèng hoï coøn caùch raát xa muïc tieâu 
ñoù.

Cuõng laø thích ñaùng khi neâu ra raèng, noùi moät caùch 
nghieâm khaéc thì vaãn chöa coù baèng chöùng khoa hoïc naøo 
veà söï toàn taïi cuûa yù thöùc! Caùc nhaø khoa hoïc bieát ñöôïc söï 
toàn taïi cuûa noù chæ vì töï mình nhaän bieát, vaø hoï suy dieãn 

“Half of one percent,” and Lewis Judd concurs that 
“we have barely scratched the surface.” Nevertheless, 
one may still hold to a physicalist view of the mind on 
the grounds that there is no scientific evidence for the 
existence of any nonphysical phenomena whatsoever, 
so the hypothesis of a nonphysical mind should not be 
entertained even for a moment. This would be a very 
cogent conclusion if science had developed instruments 
for detecting the presence of non-physical phenomena 
and those instruments yielded negative results. However, 
to the best of my knowledge, no such instruments have 
ever been developed. Thus, the statement that there 
is no scientific evidence for the existence of anything 
nonphysical is unsubstantiated. If neuroscientists had 
a thorough understanding of all the necessary and 
sufficient causes for the production of consciousness, 
and if all those causes turned out to be physical, then all 
dualist theories of the mind and brain would have to be 
rejected. But contemporary neuroscientists agree that 
they are very far from that goal.

It is pertinent to point out here that, strictly speaking, 
there is still no scientific evidence for the existence of 
consciousness! Scientists know of its existence only 
because they are conscious themselves, and they infer 
on that nonscientific basis that other similar beings are 
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treân cô sôû khoâng khoa hoïc ñoù, raèng caùc sinh vaät töông 
töï khaùc cuõng coù yù thöùc. Nhöng moät thöïc theå khaùc phaûi 
töông töï nhö theá naøo vôùi con ngöôøi môùi coù theå cho laø coù 
yù thöùc? Khi xeùt ñeán söï coù maët hay vaéng maët cuûa yù thöùc 
trong moät baøo thai con ngöôøi chöa sinh ra vaø trong caùc 
loaøi vaät thì khoâng coù ñöôïc söï nhaát trí khoa hoïc, vì lyù do 
ñôn giaûn laø khoâng coù phöông tieän khoa hoïc naøo ñeå phaùt 
hieän söï coù maët hay vaéng maët cuûa yù thöùc trong baát kì 
thöïc theå naøo. Ñieàu naøy cho thaáy söï thieáu thoán tri thöùc 
khoa hoïc hieän nay veà baûn chaát, nguoàn goác vaø hieäu löïc 
nhaân quaû cuûa yù thöùc. Löu yù ñeán ñieàu naøy, baây giôø chuùng 
ta chuyeån sang ñeà taøi söï chaám döùt cuûa khoå ñau vaø khaû 
naêng coù söï vaéng baët cuûa töï thaân yù thöùc.

Söï thaät veà söï chaám döùt cuûa khoå ñau

Khi toaøn boä khoå ñau ñaõ ñöôïc nhaän dieän vaø caùc nguyeân 
nhaân caàn vaø ñuû cuûa noù ñaõ ñöôïc phaùt hieän, caâu hoûi Phaät 
giaùo ñöa ra laø: Coù theå naøo vónh vieãn thoaùt khoûi khoå 
ñau vaø coäi nguoàn cuûa noù hay khoâng? Nhieàu nhaø khoa 
hoïc seõ traû lôøi vôùi söï khaúng ñònh nhanh choùng: Khi baïn 
cheát, taát caû caùc kinh nghieäm cuûa baïn ñeàu ngöng laïi, vì 
yù thöùc tan bieán maát. Noùi caùch khaùc, söï chaám döùt cuûa 
khoå ñau xaûy ra do söï dieät maát caù nhaân. Trong khi ñieàu 
naøy thöôøng ñöôïc naâng leân thaønh quan ñieåm khoa hoïc, 
thì töø goùc nhìn cuûa Phaät giaùo, tình traïng thieáu hieåu 
bieát cuûa thaàn kinh hoïc hieän thôøi veà nguoàn goác vaø baûn 
chaát cuûa yù thöùc taïo ra ñoä tin caäy raát thaáp ñoái vôùi baát kì 

conscious as well. But how similar to a human being 
must another entity be to be deemed conscious? When 
it comes to the presence or absence of consciousness 
in unborn human fetuses and in other animals there 
is no scientific consensus for the simple reason that 
there is no scientific means of detecting the presence 
or absence of consciousness in anything whatsoever. 
This accounts for the current lack of scientific knowledge 
concerning the nature, origins, and causal efficacy of 
consciousness. With this in mind, we now turn to the 
topic of the cessation of suffering and the possibility of 
the cessation of consciousness itself.

The Reality of the Cessation of Suffering

Once the full range of suffering has been identified 
and its necessary and sufficient causes discovered, 
Buddhism asks: Is it possible to be forever freed from 
suffering and its sources? Many scientists would 
respond with a swift affirmative: when you die, all your 
experiences stop, for consciousness vanishes. In other 
words, the cessation of suffering occurs due to personal 
annihilation. While this is often promoted as a scientific 
view, from a Buddhist perspective, the present state of 
neuroscientific ignorance concerning the origins and 
nature of consciousness lends little credibility to any 
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keát luaän naøo maø caùc nhaø khoa hoïc coù theå ruùt ra veà taùc 
ñoäng leân yù thöùc cuûa caùi cheát veà maët sinh hoïc.1

Phaät giaùo Taây Taïng xaùc nhaän raèng trong tieán trình 
cuûa söï cheát, caùc giaùc quan thoâng thöôøng vaø naêng löïc 
nhaän thöùc trôû neân tieàm taøng. Keát quaû cuoái cuøng cuûa tieán 
trình naøy – khi taát caû naêng löïc tinh thaàn bình thöôøng 
cuûa chuùng ta ñaõ maát ñi – khoâng phaûi laø söï ñoaïn dieät 
taâm thöùc, maø laø söï hieån loä cuûa taâm thöùc raát vi teá maø 
töø ñoù taát caû caùc tieán trình tinh thaàn khôûi nguoàn. Theo 
Phaät giaùo Taây Taïng, söï hieän dieän cuûa taâm thöùc vi teá 
naøy khoâng phuï thuoäc vaøo naõo boä, cuõng khoâng ñoøi hoûi söï 
maát ñi cuûa yù thöùc. Ñuùng hôn, kinh nghieäm cuûa loaïi taâm 
thöùc naøy laø kinh nghieäm cuûa söï nhaän bieát tröïc tieáp vaø 
nguyeân sô, ñöôïc xem nhö laø neàn taûng caáu thaønh cuûa theá 
giôùi töï nhieân. Khi söï noái keát giöõa taâm thöùc vi teá naøy 
vaø thaân theå bò caét ñöùt, caùi cheát xaûy ra. Nhöng taâm thöùc 
naøy khoâng bieán maát. Ngöôïc laïi, töø nôi taâm thöùc naøy 
taïm thôøi khôûi leân moät “thaân theå tinh thaàn” (thaân trung 
aám), töông töï nhö loaïi thaân theå phi vaät lyù maø ngöôøi ta 
coù trong giaác mô. Theo sau caùi cheát cuûa moät ngöôøi laø 
moät chuoãi kinh nghieäm töông töï nhö trong giaác mô, roài 
sau ñoù “thaân theå tinh thaàn” naøy cuõng “ cheát ñi”, vaø ngay 
khoaûnh khaéc tieáp theo ñoù thì ñôøi soáng keá tieáp baét ñaàu, 
chaúng haïn nhö trong töû cung cuûa ngöôøi meï töông lai. 
Trong suoát thôøi gian phaùt trieån baøo thai, caùc giaùc quan 

1 Veà cô baûn, Phaät giaùo khoâng cho raèng “cheát laø heát”. Vì theá, caùi cheát maø 
chuùng ta nhìn thaáy ñöôïc chæ ñöôïc xem laø caùi cheát cuûa thaân xaùc, hay 
caùi cheát veà maët sinh hoïc maø thoâi. (ND)

conclusions scientists may draw about the effect of 
biological death on consciousness.

Tibetan Buddhism asserts that during the process 
of dying, our normal sensory and conceptual faculties 
become dormant. The end result of this process, 
when all our normal mental faculties have withdrawn, 
is not the cessation of consciousness, but rather the 
manifestation of very subtle consciousness, from which 
all other mental processes originate. The presence 
of this subtle consciousness, according to Tibetan 
Buddhism, is not contingent upon the brain, nor does it 
entail a loss of consciousness. Rather, the experience 
of this consciousness is the experience of unmediated, 
primordial awareness, which is regarded as the 
fundamental constituent of the natural world. When the 
connection between this subtle consciousness and the 
body is severed, death occurs. But this consciousness 
does not vanish. On the contrary, from it temporarily 
arises a “mental body,” akin to the type of nonphysical 
body one may assume in a dream. Following a series of 
dreamlike experiences subsequent to one’s death, this 
mental body also “perishes,” and in the next moment 
one’s next life begins, for example in the womb of one’s 
future mother. During the development of the fetus, the 
various sensory and conceptual faculties are developed 
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vaø naêng löïc nhaän thöùc khaùc nhau ñöôïc phaùt trieån döïa 
vaøo söï hình thaønh cuûa cô theå. Nhöng yù thöùc tinh thaàn 
ñöôïc cho laø ñaõ coù maët töø thôøi ñieåm thuï thai.

Nhöõng gì laø neàn taûng kinh nghieäm cuûa lyù thuyeát 
luaân hoài vöøa ñöôïc trình baøy sô löôïc nhö treân? Nhieàu 
thieàn giaû Taây Taïng baäc cao noùi raèng hoï coù theå nhôù laïi 
ñöôïc caùc söï kieän trong laàn cheát tröôùc ñaây cuûa hoï, nhöõng 
kinh nghieäm töông töï nhö trong giaác mô theo sau ñoù, 
vaø tieán trình cuûa söï thoï sinh. Trong nhieàu tröôøng hôïp, 
hoï cuõng nhôù laïi ñöôïc caùc söï kieän chi tieát töø nhöõng kieáp 
soáng quaù khöù; vì theo thuyeát naøy thì caùc kí öùc ñöôïc löu 
giöõ trong doøng töông tuïc cuûa taâm thöùc ñöôïc mang theo 
töø kieáp naøy sang kieáp khaùc. Nhöõng ngöôøi khoâng tu taäp 
thieàn ñònh cuõng coù theå coù khaû naêng nhôù laïi caùc tieàn 
kieáp cuûa hoï, nhö trong thí duï ñöùc Dalai Lama ñaõ ñöa ra 
veà hai coâ gaùi ôû AÁn Ñoä noùi raèng hoï nhôù laïi ñöôïc teân cuûa 
nhöõng ngöôøi hoï quen bieát trong kieáp tröôùc. Tuy nhieân, 
theo Phaät giaùo thì haàu heát ngöôøi ta khoâng theå nhôù ñöôïc 
tieàn kieáp cuûa hoï, vì caùc kinh nghieäm ñoù bò che khuaát 
bôûi caùc kinh nghieäm gaàn hôn cuûa ñôøi soáng hieän taïi, 
cuõng gioáng nhö haàu heát nhöõng ngöôøi lôùn chæ nhôù ñöôïc 
raát ít veà thôøi thô aáu cuûa chính ñôøi soáng naøy.

Trong hoäi nghò naøy, söï khoù khaên cuûa caùc nhaø khoa 
hoïc trong vieäc nhaän hieåu khaùi nieäm taâm thöùc vi teá cuûa 
Phaät giaùo coù veû nhö thaät kyø laï, bôûi vì yù nieäm veà caùc 
hieän töôïng vaät lyù vi teá laø phoå bieán trong khoa hoïc. 
Chaúng haïn, tröôøng ñieän töø cuûa moät ñôn ñieän töû laø moät 

in reliance upon the formation of the body. But mental 
consciousness is said to be present from the moment of 
conception.

What are the empirical grounds for this theory of 
metempsychosis, presented here only in outline? Many 
highly trained Tibetan Buddhist contemplatives claim 
to be able to recall the events of their previous death, 
the subsequent dreamlike experience, and the process 
of taking birth. In many cases they also recall detailed 
events from their past lives, for the memories are stored, 
according to this theory, in the continuum of mental 
consciousness that carries on from one life to another. 
Other people, too, may have the sense of recalling their 
past lives, as in the example the Dalai Lama gave of 
the two girls in India who purportedly recollected the 
names of people that they had known in previous lives. 
However, most people do not remember their previous 
lives, according to Buddhism, for those experiences are 
eclipsed by the more recent experiences of this life, just 
as most adults have few memories of their infancy in this 
life.

In this conference, the scientists’ difficulty 
in understanding the Buddhist concept of subtle 
consciousness may appear odd, for the notion of 
subtle physical phenomena is common in science. For 
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hieän töôïng vi teá, chæ coù theå ñöôïc nhaän bieát bôûi caùc thieát 
bò raát tinh vi. Cuõng vaäy, aùnh saùng töø caùc thieân haø caùch 
xa haøng tæ naêm aùnh saùng laø raát vi teá vaø chæ coù theå ñöôïc 
phaùt hieän bôûi caùc kính vieãn voïng raát maïnh vaø tinh vi. 
Töông töï, Phaät giaùo thöøa nhaän söï toàn taïi cuûa caùc traïng 
thaùi vi teá cuûa söï nhaän bieát vaø caùc söï kieän tinh thaàn maø 
chæ coù theå ñöôïc phaùt hieän vôùi söï chuù taâm nhaïy caûm, taäp 
trung beàn vöõng. YÙ thöùc thoâng thöôøng quaù thoâ thieån vaø 
khoâng oån ñònh neân khoâng theå nhaän ra caùc hieän töôïng 
nhö theá, nhöng Phaät giaùo ñaõ phaùt minh ra raát nhieàu 
phöông thöùc reøn luyeän söï ñònh taâm – maø khoa hoïc hieän 
ñaïi khoâng bieát tôùi – ñeå taâm thöùc coù theå nhaän bieát chaéc 
chaén caùc hieän töôïng tinh thaàn vaø vaät lyù ngaøy caøng vi 
teá hôn.1 Trong khi caùc traïng thaùi vi teá cuûa söï nhaän bieát 
chæ coù theå ñöôïc nhaän ra bôûi söï nhaän bieát raát tinh teá, 
thì ngay caû caùc traïng thaùi tinh thaàn thoâ thieån nhaát, 
chaúng haïn nhö söï giaän döõ (coù theå ñöôïc nhaän bieát chaéc 
chaén moät caùch tröïc tieáp bôûi moät taâm thöùc bình thöôøng 
khoâng tu taäp) thì vaãn khoâng theå phaùt hieän tröïc tieáp bôûi 
caùc thieát bò vaät lyù cuûa thaàn kinh hoïc hieän ñaïi: hoï chæ 
phaùt hieän ñöôïc caùc töông quan thaàn kinh taâm lyù cuûa 
nhöõng traïng thaùi tinh thaàn nhö theá vaø caùc bieåu hieän 
vaät lyù khaùc coù lieân heä. Do ñoù, moïi traïng thaùi cuûa yù thöùc 
coù theå xem laø quaù vi teá ñeán möùc thaàn kinh hoïc hieän ñaïi 
khoâng theå phaùt hieän.

1 Caùc phöông thöùc naøy ñöôïc baøn ñeán moät caùch chi tieát trong taùc phaåm 
The Bridge of Quiescense Experiencing Tibetan Buddhist Meditation 
(Chicago: Open Court, 1997) cuûa B. Alan Wallace.

example, the electromagnetic field of a single electron is 
a subtle phenomenon, which can be detected only with 
very sophisticated instruments. Likewise, the light from 
galaxies billions of light years away is very subtle and can 
be detected only with very powerful, refined telescopes. 
Similarly, Buddhism posits the existence of subtle states 
of awareness and mental events that can be detected 
only with very sensitive, focused, sustained attention. 
Ordinary consciousness is too unrefined and unstable 
to detect such phenomena, but Buddhism has devised 
numerous techniques for training the attention, unknown 
to modern science, so that it can ascertain increasingly 
more subtle mental and physical phenomena.1 While 
subtle states of awareness can be detected only with 
very refined awareness, even the grossest mental states, 
such as rage (which can be ascertained firsthand by an 
ordinary, untrained mind), cannot be directly detected 
with the physical instruments of modern neuroscience: 
they detect only the neurophysiological correlates of 
such mental states and other related physical behavior. 
Thus, all states of consciousness may be regarded as 
too subtle for modern neuroscience to detect.

1 These techniques are discussed in detail in The Bridge of Quiescense 
Experiencing Tibetan Buddhist Meditation by B. Alan Wallace 
(Chicago: Open Court, 1997).
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Trong khi ôû Taây phöông nieàm tin vaøo kieáp sau hay 
söï töông tuïc cuûa taâm thöùc sau khi cheát thöôøng chæ ñöôïc 
xem nhö moät caùch haønh xöû laïc quan cuûa nieàm tin, thì 
Phaät giaùo traùi laïi cho raèng nieàm tin vaøo söï chaám döùt 
moät caùch töï ñoäng vaø vónh vieãn cuûa khoå ñau ôû thôøi ñieåm 
cheát do söï bieán maát cuûa yù thöùc chæ laø moät caùch haønh 
xöû laïc quan cuûa nieàm tin maø khoâng coù caùc cô sôû thöïc 
nghieäm hay laäp luaän thuyeát phuïc naøo ñeå hoã trôï. Phaät 
giaùo quaû thaät coù noùi raèng khoå ñau cuøng vôùi nguoàn goác 
cuûa noù coù theå dieät tröø taän goác moät caùch vónh vieãn, 
nhöng ñieàu naøy ñoøi hoûi moät söï tinh luyeän kheùo leùo 
vaø laâu beàn cuûa taâm thöùc vaø söï dieät tröø nguyeân nhaân 
caên baûn cuûa khoå ñau – cuï theå laø voâ minh vaø aûo töôûng 
– thoâng qua vieäc nuoâi döôõng tueä giaùc thieàn ñònh vaø tri 
thöùc. Nhöõng phöông thöùc ñeå phaùt trieån moät tueä giaùc 
nhö theá ñöôïc trình baøy trong con ñöôøng höôùng ñeán söï 
giaûi thoaùt cuûa Phaät giaùo.

Söï thaät veà con ñöôøng dieät khoå

Theo Phaät giaùo Taây Taïng, goác reã neàn taûng cuûa khoå 
ñau laø moät loaïi voâ minh coù tính baåm sinh veà baûn chaát 
caù tính cuûa chính mình, yù thöùc cuûa chính mình vaø theá 
giôùi maø mình nhaän thöùc. Truyeàn thoáng naøy xaùc nhaän 
raèng taát caû moïi ngöôøi ñeàu sinh ra vôùi nhöõng söï voâ 
minh naøy, tröø nhöõng ngöôøi ñaõ ñöôïc giaùc ngoä ôû baäc cao. 
Nhöng söï voâ minh naøy coù theå bò suy yeáu ñi vaø thaäm 
chí laø bò loaïi boû hoaøn toaøn. Moät caùch cuï theå, do aûnh 
höôûng cuûa söï voâ minh baåm sinh nhö vaäy, ta baùm chaáp 

Whereas belief in an afterlife or the continuity of 
consciousness after death is often regarded as an 
optimistic act of faith in the West, Buddhism counters that 
the belief in the automatic, eternal cessation of suffering 
at death due to the disappearance of consciousness is 
an optimistic act of faith, with no compelling empirical 
or rational grounds to support it. Buddhism does indeed 
propose that suffering, together with its source, can be 
radically, irreversibly dispelled, but this requires skillful, 
sustained refinement of the mind and the elimination 
of the root cause of suffering – namely, ignorance and 
delusion – through the cultivation of contemplative insight 
and knowledge. The means for developing such insight 
are presented in the Buddhist path to liberation.

The Reality of the Path to the Cessation of 
Suffering

According to Tibetan Buddhism, the fundamental root 
of suffering is a type of inborn ignorance regarding the 
nature of one’s own identity, one’s own consciousness, 
and the world of which one is conscious. This tradition 
claims that all but highly realized people are born with 
these, but they can be attenuated and even eliminated 
entirely. Specifically, under the influence of such inborn 



354 PHUÏ LUÏC 2 355APPENDIX 2

vaøo tính nhò nguyeân tuyeät ñoái cuûa ta vaø ngöôøi khaùc, vaø 
ñieàu naøy laïi daãn tôùi söï cuï theå hoùa taát caû kieåu loaïi hieän 
töôïng tinh thaàn vaø vaät lyù, cuõng nhö laø söï phaân chia cuûa 
chính hai phaïm truø tinh thaàn vaø vaät chaát. Theo quan 
ñieåm Trung quaùn, loaïi voâ minh nhö theá bò ñoái trò bôûi 
vieäc nhaän bieát roõ caùch thöùc maø taát caû caùc hieän töôïng, 
keå caû baûn ngaõ, toàn taïi nhö laø caùc söï kieän coù quan heä 
moät caùch phuï thuoäc laãn nhau nhö ñaõ moâ taû tröôùc ñaây 
trong luaän vaên naøy.

Cuøng vôùi söï voâ minh baåm sinh nhö theá, con ngöôøi 
coøn laø ñoái töôïng cuûa moät loaïi khoå naõo tinh thaàn thöù 
hai ñöôïc bieát nhö laø voâ minh öùc ñoaùn. Khoâng ai sinh 
ra saün coù loaïi voâ minh naøy, noù thöïc ra ñöôïc tieáp nhaän 
thoâng qua söï truyeàn baù vaø öùc ñoaùn sai laàm. Phaät giaùo 
luoân cho raèng do keát quaû cuûa vieäc tieáp nhaän caùc giaû 
ñònh öùc ñoaùn khoâng coù caên cöù, ta coù theå trôû neân nhaàm 
laãn nhieàu hôn so vôùi khi khoâng nhaän ñöôïc baát kì söï 
giaùo duïc chính thöùc naøo.

Vì vaäy, nhieäm vuï ñuùng ñaén cuûa vieäc reøn luyeän trong 
Phaät giaùo laø khoâng truyeàn thuï cho ngöôøi ta nhöõng giaùo 
ñieàu ñònh saün hay moät loaït caùc nguyeân lyù trieát hoïc. 
Thay vì vaäy, phaûi khích leä ngöôøi ta töï mình khaûo saùt 
vaø kieåm ñònh caùc giaû thieát ñöôïc aáp uû laâu nhaát veà baûn 
chaát cuûa thöïc taïi. Baèng caùch lieân tuïc kieåm tra laïi caùc 
giaû ñònh cuûa chuùng ta qua söï khaûo saùt khaét khe baèng 
phöông phaùp quan saùt caån thaän vaø laäp luaän roõ raøng, ta 
töï taïo ra khaû naêng khaùm phaù vaø xoùa boû söï nhaàm laãn 
do öùc ñoaùn cuûa chính mình. Moät khi söï nhaàm laãn naøy 

ignorance we grasp on the absolute duality of self and 
other, which leads in turn to the reification of all manner 
of mental and physical phenomena, as well as the 
division of mental and physical itself. According to the 
Madhyamaka view, such ignorance is to be countered by 
realizing the manner in which all phenomena, including 
oneself, exist as dependently related events as described 
earlier in this essay.

In addition to such inborn ignorance, human beings 
are subject to a second type of mental affliction known 
as speculative ignorance. No one is born with this kind of 
ignorance, rather it is acquired through false indoctrination 
and speculation. Buddhism maintains that as a result of 
adopting unfounded, speculative presuppositions, we 
may become more confused than we would have been 
without receiving any formal education whatsoever.

Thus, the proper task of Buddhist training is not 
to indoctrinate people into a given creed or set of 
philosophical tenets. Rather, it is to challenge people 
to examine and re-examine their own most cherished 
assumptions about the nature of reality. By repeatedly 
putting our presuppositions to the test of critical 
examination by way of careful observation and clear 
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ñöôïc queùt saïch, ta seõ ñaït ñeán moät möùc ñoä coù hieäu quaû 
hôn nhieàu trong vieäc nhaän bieát vaø cheá ngöï phaàn voâ 
minh baåm sinh tieàm aån cuøng vôùi nhöõng ñau khoå tinh 
thaàn do noù gaây ra. Trong ñaïo Phaät, söï laønh maïnh tinh 
thaàn vaø möùc ñoä tröôûng thaønh taâm linh coù theå ñöôïc ño 
löôøng trong moái quan heä tröïc tieáp vôùi söï thaønh coâng 
cuûa moät ngöôøi trong vieäc cheá ngöï hai loaïi khoå naõo tinh 
thaàn naøy.

Trong khi löu taâm ñeán söï phaân loaïi hai lôùp voâ minh 
nhö theá, ta haõy khaûo saùt nhöõng ñieåm chung giöõa Phaät 
giaùo vaø khoa hoïc hieän ñaïi nhö laø 2 phöông phaùp khaùc 
haún nhau trong vieäc ñoái maët vôùi thöïc taïi. Moät beân söû 
duïng nhöõng phöông thöùc gaén lieàn vôùi moät heä thoáng tö 
töôûng vaø beân kia thì baèng caùch theo ñuoåi caùc nghieân 
cöùu khoa hoïc. Nhaø nhaân chuûng hoïc xuaát saéc Clifford 
Geertz1 nhaän xeùt veà vaán ñeà naøy: “Khoa hoïc ñaët teân caáu 
truùc cuûa caùc traïng thaùi theo caùch sao cho khuynh höôùng 
haøm yù ñoái vôùi chuùng laø voâ tö... Nhöng heä tö töôûng 
ñaët teân caáu truùc cuûa caùc traïng thaùi theo caùch sao cho 
khuynh höôùng haøm yù ñoái vôùi chuùng laø söï tin töôûng.”2 
Geertz ñeà caäp tôùi loøng tin toân giaùo nhö laø moät moâ thöùc 
kieåu maãu cuûa heä tö töôûng, vaø oâng löu yù raèng ñieàu naøy coù 

1 Clifford Geertz, nhaø nhaân chuûng hoïc ngöôøi Myõ, sinh naêm 1926 vaø maát 
naêm 2006. OÂng ñaõ coù nhöõng ñoùng goùp quan troïng mang tính caùch 
maïng veà quan ñieåm trong ngaønh hoïc naøy vaøo nhöõng naêm 70 cuûa theá 
kyû tröôùc. (ND)

2 The Interpretation of Cultures (New York: Basic Books, 1973) cuûa 
Clifford Geertz, trang.230-231.

reasoning, we empower ourselves to discover and 
eliminate our own speculative confusion. Once this is 
cleared away, we are in a much more effective position 
to detect and vanquish the underlying, inborn ignorance 
and its resultant mental afflictions. In Buddhism, mental 
health and spiritual maturation may be measured in 
direct relation to one’s success in overcoming these two 
types of mental afflictions.

With this twofold classification of ignorance in mind, 
let us examine the interface between Buddhism and 
modern science in terms of two quite disparate ways of 
confronting reality. One is by means of adhering to an 
ideology and the other is by pursuing scientific inquiry. 
The eminent anthropologist Clifford Geertz comments in 
this regard, “Science names the structure of situations 
in such a way that the attitude contained toward them 
is one of disinterestedness... But ideology names the 
structure of situations in such a way that the attitude 
contained toward them is one of commitment.”1 Geertz 
regards religious belief as a paradigmatic example of 
an ideology, and he remarks that this involves a prior 

1 Geertz, Clifford. The Interpretation of Cultures (New York: Basic Books, 
1973), pp. 230-31.
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lieân quan tôùi söï thöøa nhaän tröôùc moät quyeàn löïc chuyeån 
hoùa kinh nghieäm. Moät caùch ngaén goïn, ñoái vôùi baát cöù 
heä tö töôûng naøo, ai muoán hieåu bieát thì tröôùc heát phaûi 
coù loøng tin.

Khoù khaên cuûa vieäc tieáp thu moät heä tö töôûng phaùt 
sinh khi coù söï khaùc bieät giöõa nhöõng gì ñöôïc tin töôûng 
vôùi nhöõng gì coù thöïc hieäneå ñöôïc xaùc nhaän bôûi chöùng cöù 
thuyeát phuïc. Nhöng caùi gì caáu thaønh chöùng cöù thuyeát 
phuïc vaø noù ñöôïc daønh cho ai? Caùc nhaø khoa hoïc tin 
vaøo chuû nghóa duy vaät thì heát söùc hoaøi nghi ñoái vôùi 
baát kì chöùng cöù naøo khoâng phuø hôïp vôùi quan ñieåm ñoù. 
Nhö Allan Hobson1 nhaän xeùt, taâm tö cuûa hoï phaûi côûi 
môû ñoái vôùi caùc chöùng cöù nhö theá, nhöng söï côûi môû ñoù 
coøn raát heïp hoøi. Maët khaùc, caùc nhaø Phaät hoïc Taây Taïng 
laø nhöõng ngöôøi tin vaøo thuyeát luaân hoài thì laïi heát söùc 
hoaøi nghi caùc khaúng ñònh cuûa khoa hoïc thaàn kinh raèng 
taâm thöùc chæ hoaøn toaøn laø moät hieän töôïng phuï hay chöùc 
naêng cuûa boä naõo. Do ñoù, vôùi cuøng moät chöùng cöù cuûa 
khoa hoïc thaàn kinh ñöôïc ñöa ra, caùc nhaø vaät lyù thaáy 
ñoù laø chöùng cöù thuyeát phuïc ñeå baùc boû söï toàn taïi phi 
vaät lyù cuûa taâm thöùc, trong khi caùc nhaø Phaät hoïc Taây 
Taïng theo truyeàn thoáng vaø nhöõng ngöôøi khoâng theo 
chuû nghóa duy vaät thì khoâng thaáy nhö vaäy.

Haàu heát caùc nhaø khoa hoïc haún phaûi thöøa nhaän hoï 
khoâng thaät söï bieát raèng “yù thöùc khoâng phaûi laø gì khaùc 

1 J. Allan Hobson, nhaø giaùo duïc vaø taâm lyù trò lieäu ngöôøi Myõ, sinh naêm 
1933. (ND)

acceptance of authority which transforms experience. In 
short, with respect to any ideology, one who would know 
must first believe.

The problem of adopting an ideology arises when 
there is a discrepancy between what is believed and 
what can be established by compelling evidence. But 
what constitutes compelling evidence and for whom? 
Scientists who are committed to physicalism are 
extremely skeptical of any evidence that is incompatible 
with that view. As Allan Hobson comments, their minds 
must be open about such evidence, but that opening 
is quite narrow. On the other hand, Tibetan Buddhists 
who are committed to the theory of metempsychosis 
are extremely skeptical of neuroscientific claims that the 
mind is simply an epiphenomenon or function of the brain. 
Thus, with the same neuroscientific evidence presented 
to them, physicalists find compelling evidence for 
refuting the nonphysical existence of the mind, whereas 
traditional Tibetan Buddhists and other nonmaterialists 
do not.

Most scientists would acknowledge that they do not 
know that consciousness is nothing more than a function 
of the brain, and most Buddhists, I believe, would 
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hôn moät chöùc naêng cuûa naõo”; vaø toâi tin raèng haàu heát 
caùc nhaø Phaät hoïc haún cuõng thöøa nhaän hoï khoâng thaät 
söï bieát raèng “yù thöùc laø moät caùi gì ñoù nhieàu hôn laø moät 
chöùc naêng cuûa naõo”. Vaø söï thuyeát phuïc dieãn ra raát 
maïnh ôû caû hai phía, cho thaáy raèng hai beân tin theo caùc 
heä tö töôûng raát khaùc bieät nhau. Neáu ñieàu naøy ñuùng, 
thì caùc nhaø khoa hoïc cuõng nhö caùc nhaø Phaät hoïc ñeàu 
nhö nhau, cuøng coù khuynh höôùng nghieâng veà caùc heä tö 
töôûng – theo caùch noùi cuûa Robert Livingston1 laø “caùc giaû 
ñònh öùc ñoaùn”. Trong khi lòch söû khoa hoïc phaàn lôùn laø 
vieäc töï söûa chöõa caùc giaû ñònh öùc ñoaùn sai laàm, thì nhö 
Robert Livingston chæ ra, Phaät giaùo cuõng ñaët öu tieân 
cao cho vieäc xoùa boû caùc voâ minh nhö theá ñeå coù theå loaïi 
tröø voâ minh baåm sinh aån saâu hôn nôi coäi nguoàn cuûa 
ñau khoå.

Coù leõ ñeå khaûo saùt ñieåm chung naøy maø ñöùc Dalai 
Lama ñaõ daãn ra söï phaân chia ba loaïi hieän töôïng theo 
Phaät giaùo. Loaïi thöù nhaát bao goàm caùc hieän töôïng coù 
theå tröïc tieáp nhaän hieåu hay chöùng minh baèng thöïc 
nghieäm. Loaïi thöù hai laø caùc hieän töôïng ñöôïc bieát qua 
suy luaän hôïp lyù, nhöng khoâng tröïc tieáp. Loaïi thöù ba bao 
goàm nhöõng hieän töôïng ñöôïc chaáp nhaän hoaøn toaøn döïa 
treân söï xaùc nhaän hay uy tín cuûa moät ngöôøi khaùc. Ngaøi 
cuõng boå sung ngay raèng ñaây khoâng phaûi laø caùc phaåm 
chaát voán coù cuûa caùc loaïi hieän töôïng khaùc nhau; maø laø 

1 Robert Livingston: ñoàng taùc giaû cuûa taùc phaåm Consciousness at the 
Crossroads, bieân soaïn cuøng vôùi tieán só B. Alan Wallace. (ND)

acknowledge they do not know the consciousness is 
something more than a function of the brain. And yet 
convictions run strong in both ways, indicating that both 
sides are committed to disparate ideologies. If this is true, 
then scientists, together with Buddhists, may be equally 
prone to ideologies – or to use Robert Livingston’s term, 
“speculative suppositions.” While the history of science 
is largely an account of disabusing ourselves of mistaken 
speculative suppositions, as Robert Livingston points 
out, Buddhism also places a high priority on dispelling 
such ignorance in order to eliminate the deeper, inborn 
ignorance that lies at the root of suffering.

Perhaps in order to explore this commonality, the 
Dalai Lama cited a threefold classification of phenomena 
that is made in Buddhism. The first of these categories 
includes phenomena that can be directly apprehended, 
or empirically demonstrated. The second includes those 
that are known by logical inference, but not directly. 
The third includes those that are accepted simply on 
the basis of someone else’s testimony or authority. He 
hastened to add that these are not qualities inherent to 
different types of phenomena; rather, they are related 
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tuøy thuoäc vaøo söï giôùi haïn kieán thöùc cuûa chính chuùng 
ta. Moät söï kieän ñöôïc moät ngöôøi bieát ñeán hoaøn toaøn döïa 
treân söï xaùc nhaän cuûa ngöôøi khaùc (loaïi thöù ba), nhöng coù 
theå ñöôïc moät ngöôøi thöù hai bieát ñeán qua suy luaän (loaïi 
thöù nhì); vaø cuøng moät söï kieän ñoù laïi coù theå ñöôïc moät 
ngöôøi thöù ba nhaän bieát tröïc tieáp (loaïi thöù nhaát). Moïi 
ngöôøi ñaõ ñoàng yù raèng nhieäm vuï cuûa khoa hoïc laø giaûm 
thieåu soá löôïng caùc hieän töôïng thuoäc loaïi thöù ba, vaø coá 
gaéng heát söùc ñeå chuyeån ñoåi toái ña caùc hieän töôïng thuoäc 
loaïi thöù nhì sang loaïi thöù nhaát. Ñieàu naøy thaät ra cuõng 
laø muïc tieâu cuûa ñaïo Phaät.

Bôûi vì Phaät giaùo ñöôïc phaàn lôùn Taây phöông xem 
nhö chæ ñôn thuaàn laø moät toân giaùo, neân neàn hoïc thuaät 
cuûa ñaïo Phaät vaãn ñöôïc nhieàu ngöôøi xem nhö laø moät heä 
thoáng tö töôûng, ngöôïc laïi vôùi kieán thöùc khoa hoïc. Quaû 
thaät, nhieàu nhaø Phaät hoïc tieáp nhaän moät caùch khoâng 
pheâ phaùn caùc giaùo lyù trong tín ngöôõng cuûa hoï nhö laø 
moät giaùo ñieàu, maø khoâng heà ñöa ra phaân tích baèng lyù leõ 
hay thöïc nghieäm. Caùc heä thoáng tö töôûng thöôøng khoâng 
döïa treân kinh nghieäm tröïc tieáp hay söï phaân tích hôïp 
lyù vaø thuyeát phuïc, maø laø döïa treân söï chöùng nhaän cuûa 
moät ngöôøi khaùc, chaúng haïn nhö ñöùc Phaät, ngöôøi ñöôïc 
xem laø coù ñuû uy tín. Neáu nhöõng lôøi daïy cuûa ñöùc Phaät 
khoâng ñöôïc chaáp nhaän nhö laø ñaùng tin caäy, thì neàn 
taûng cuûa heä tö töôûng naøy seõ hoaøn toaøn tan bieán. Cho 
duø nhieàu Phaät töû quaû laø coù chaáp nhaän giaùo lyù nhaø Phaät 
theo caùch naøy, nhöng ñöùc Phaät töøng raên daïy caùc ñeä töû 
tin theo Ngaøi raèng: “Caùc tyø-kheo! Cuõng nhö ngöôøi khoân 

to the limitations of our own knowledge. An event that 
is known to one person solely on the basis of someone 
else’s testimony may be inferentially known by a second 
person; the same event may be known directly by a third 
person. Everyone agreed that it is the task of science to 
reduce the number of phenomena in the third category, 
and to move as many phenomena as possible from the 
second to the first category. This, in fact, is the goal of 
Buddhism as well.

Since it is widely regarded in the West simply as 
a religion, Buddhist doctrine is still widely regarded as 
an ideology, in contrast to scientific knowledge. Indeed, 
many Buddhists do uncritically adopt the tenets of their 
faith simply as a creed, without subjecting it to either 
empirical or rational analysis. Ideologies are commonly 
based not on immediate experience or on cogent, logical 
analysis, but on the testimony of someone else, such as 
the Buddha, whom one takes to be an authority. If the 
words of the Buddha are not accepted as authoritative, 
then the basis for this ideology vanishes into thin air. Even 
though many Buddhists do accept Buddhist doctrine in 
this way, the Buddha admonished his followers: “Monks, 
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ngoan chæ chaáp nhaän vaøng sau khi ñaõ thöû nghieäm baèng 
caùch nung noùng, caét goït, vaø neùn daäp noù, nhöõng lôøi cuûa 
ta cuõng vaäy, chæ ñöôïc chaáp nhaän sau khi ñaõ kieåm tra 
chuùng, chöù khoâng phaûi do söï toân kính (ñoái vôùi ta).”1 
Do ñoù, söï tin töôûng khoâng tra xeùt vaøo moät heä tö töôûng 
chaúng nhöõng laø khoâng caàn thieát trong Phaät giaùo, maø 
coøn bò quôû traùch roõ raøng bôûi chính ñöùc Phaät!

Trong khi tri thöùc khoa hoïc thöôøng ñöôïc xem nhö 
töông ñoàng vôùi caùc khaùm phaù thöïc nghieäm, vôùi vieäc 
lieân tuïc giaûm thieåu söï phuï thuoäc vaøo suy ñoaùn hay söï 
xaùc nhaän cuûa ngöôøi khaùc, thì toâi tin raèng ngay caû chæ 
vôùi moät söï kieåm tra löôùt qua veà lòch söû khoa hoïc cuõng 
ñuû ñeå chöùng minh raèng quan ñieåm so saùnh naøy khoâng 
heà chính xaùc. Vôùi söï chuyeân moân hoùa ñoà soä trong caùc 
ngaønh khoa hoïc vaø khoái löôïng khoång loà caùc nghieân cöùu 
ñaõ töøng thöïc hieän xuyeân suoát lòch söû vaø treân toaøn theá 
giôùi ngaøy nay thì khoâng moät ai coù theå hy voïng xaùc nhaän 
ñöôïc baèng thöïc nghieäm caùc khaùm phaù cuûa nhöõng ngöôøi 
khaùc trong coäng ñoàng khoa hoïc. Hôn theá nöõa, nghieân 
cöùu khoa hoïc thöïc nghieäm tin caäy vaøo caùc coâng cuï tinh 
vi cuûa coâng ngheä, nhöng ít coù khoa hoïc gia naøo ñuû thì 
giôø hay coù yù muoán kieåm tra kó thuaät cuûa moïi coâng cuï 
maø hoï söû duïng. Ñeå tri thöùc khoa hoïc coù theå tieán trieån, 
caùc nhaø khoa hoïc ngaøy caøng buoäc phaûi tin caäy nhieàu 

1 Caâu naøy thöôøng ñöôïc trích daãn trong kinh vaên Taây Taïng, ñöôïc trích töø 
baûn sôù giaûi Vimalaprabhā veà Kālacakra, maëc duø noù cuõng thaáy xuaát 
hieän trong Kinh taïng Pāli. Phaàn tieáng Sanskrit ñöôïc trích daãn trong 
Tattvasaṃgraha, do D. Shastri bieân taäp (Vārāṇasī: Bauddhabharari, 
1968), k. 3587.

just as the wise accept gold after testing it by heating, 
cutting, and rubbing it, so are my words to be accepted 
after examining them, but not out of respect [for me].”1 
Thus, unquestioning commitment to an ideology is 
not only unnecessary in Buddhism, it was explicitly 
condemned by the Buddha himself!

While scientific knowledge is commonly equated 
with empirical discoveries, with an ever decreasing 
reliance upon inference and others’ testimony, I believe 
even a cursory examination of the history of science 
demonstrates that this view is far from accurate. With 
the enormous specialization among the sciences and 
the vast amount of research that has been conducted 
throughout history and throughout the world today, no 
single individual can hope to empirically confirm the 
findings of the rest of the scientific community. Moreover, 
empirical scientific research relies upon the sophisticated 
tools of technology, and few scientists have the time or 
inclination to check the engineering of every instrument 
they use. For scientific knowledge to progress, scientists 

1 This verse, often quoted in Tibetan Buddhist literature, is cited from 
the Vimalaprabhā commentary on the Kālacakra, although it appears 
in the Pāli Canon as well. The Sanskrit occurs as a quotation in 
Tattvasaṃgraha, ed. D. Shastri (Vārāṇasī: Bauddhabharari, 1968), k. 
3587.
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hôn vaøo caùc xaùc nhaän cuûa nhöõng ñoàng nghieäp khoa hoïc 
vaø coâng ngheä trong quaù khöù cuõng nhö hieän taïi. Trong 
haàu heát caùc tröôøng hôïp, toâi tin raèng söï tin caäy ñoù laø 
caàn thieát, nhöng noùi chung thì nhö vaäy quaû thaät laø tin 
caäy vaøo uy tín cuûa ngöôøi khaùc chöù khoâng phaûi caùc quan 
saùt cuûa chính mình hay caùc laäp luaän chaët cheõ. Vì ñieàu 
naøy laø ñuùng trong giôùi khoa hoïc, neân noù coøn hoaøn toaøn 
ñuùng hôn ñoái vôùi caû coäng ñoàng xaõ hoäi, voán laø nguoàn taøi 
trôï cho nghieân cöùu khoa hoïc – ngöôøi ta xem caùc nhaø 
khoa hoïc nhö laø nhöõng ngöôøi coù uy tín trong laõnh vöïc 
töông öùng cuûa hoï vaø chaáp nhaän nhöõng lôøi noùi cuûa hoï 
treân cô sôû söï tin caäy ñoù. Söï tin caäy naøy ñöôïc baûo ñaûm 
bôûi loøng tin raèng, neáu moät ngöôøi ñaõ ñöôïc tham gia söï 
ñaøo taïo khoa hoïc caàn thieát vaø töï mình tieán haønh moät 
loaïi nghieân cöùu cuï theå naøo ñoù, thì veà nguyeân taéc ngöôøi 
ñoù haún coù theå thaåm tra keát quaû nghieân cöùu cuûa nhöõng 
ngöôøi khaùc moät caùch thöïc nghieäm, hay ít nhaát cuõng 
baèng söï phaân tích hôïp lyù. Caùc thieàn giaû Phaät giaùo cuõng 
coù cuøng moät söï tin caäy nhö theá khi tieáp nhaän söï giaùo 
huaán chính thöùc trong Phaät giaùo vaø coá gaéng töï mình 
chöùng nghieäm caùc khaùm phaù coù muïc ñích cuûa chính ñöùc 
Phaät veà baûn chaát cuûa khoå ñau, nguoàn goác cuûa khoå ñau, 
söï chaám döùt cuûa khoå ñau, vaø con ñöôøng ñi ñeán söï chaám 
döùt ñoù.

Söï thaåm tra cuûa ngöôøi Phaät töû ñoái vôùi ba loaïi hieän 
töôïng treân ñöôïc tieán haønh baèng vaøo boán nguyeân lyù laäp 
luaän1 maø ñöùc Dalai Lama chæ neâu ra moät caùch vaén taét 

1 Xem laïi phaàn Nghieäp vaø theá giôùi töï nhieân, trang 170. (ND)

must rely increasingly on the claims of their scientific and 
engineering colleagues of the past and present. In most 
cases, I believe, that trust is well earned, but in most 
cases that is indeed reliance upon others’ authority, 
not upon one’s own observations or rigorous logic. As 
this is true within the scientific community, it is all the 
more true for the public at large, which provides the 
funding for scientific research – people regard scientists 
as authorities in their respective fields and accept their 
words on the basis of such trust. This trust is warranted 
by the belief that if one were to engage in the necessary 
scientific training and perform a specific type of research 
for oneself, one could, in principle, verify other’s findings 
empirically or at least by logical analysis. It is with this 
same kind of trust that Buddhist contemplatives receive 
formal training in Buddhism and try to put to the test the 
Buddha’s own purported discoveries about the nature of 
suffering, the source of suffering, its cessation, and the 
path to that cessation.

Buddhist inquiry into the above three types of 
phenomena proceeds by way of four principles of 
reason, to which the Dalai Lama referred only briefly in 
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trong cuoäc hoäi nghò naøy.1 Ñeå môû roäng moät caùch tinh 
giaûn nhöõng lôøi giaûng cuûa Ngaøi ôû ñaây, coù theå hieåu laø 
nguyeân lyù phuï thuoäc chæ cho söï phuï thuoäc cuûa caùc hieän 
töôïng keát hôïp vaøo caùc nguyeân nhaân cuûa chuùng, chaúng 
haïn nhö söï phuï thuoäc cuûa nhaõn thöùc vaøo thaàn kinh thò 
giaùc. Nguyeân lyù naøy cuõng gaén lieàn vôùi söï phuï thuoäc cuûa 
baát kyø loaïi hieän töôïng naøo vaøo chính caùc thaønh phaàn 
vaø thuoäc tính cuûa noù, hoaëc phuï thuoäc vaøo caùc thöïc theå 
khaùc, nhö trong söï töông thuoäc giöõa “leân” vôùi “xuoáng”, 
giöõa “cha meï” vôùi “con caùi”. Nguyeân lyù veà naêng löïc gaén 
lieàn vôùi hieäu quaû nguyeân nhaân cuûa moät hieän töôïng cuï 
theå, chaúng haïn nhö khaû naêng cuûa moät haït baép taïo ra 
moät thaân caây baép. Nguyeân lyù chöùng minh hôïp lyù bao 
goàm ba phöông thöùc ñeå ngöôøi ta xaùc nhaän söï toàn taïi 
cuûa baát kì ñieàu gì – ñoù laø: tröïc tieáp nhaän thöùc, suy ñoaùn 
chaéc chaén, vaø tri thöùc döïa vaøo söï xaùc nhaän. Ba phöông 
thöùc naøy töông öùng vôùi söï phaân chia ba loaïi hieän töôïng 
veà maët nhaän thöùc nhö ñaõ noùi treân, vaø roõ raøng laø khoâng 
phaûi laø veà maët baûn theå. Nguyeân lyù veà baûn chaát chæ ñeán 
baûn chaát cuûa caùc hieän töôïng toàn taïi trong caùc ñaëc tính 
rieâng vaø chung cuûa chuùng. Chaúng haïn, moät ñaëc tính 
rieâng cuûa nhieät laø ñoä noùng vaø moät trong caùc ñaëc tính 
chung cuûa noù laø voâ thöôøng. Ñeå minh hoïa cho nguyeân 

1 Ñöùc Dalai Latma ñeà caäp ñeán 4 nguyeân taéc naøy ñaày ñuû hôn trong taùc 
phaåm The World of Tibetan Buddhism (Boston: Wisdom, 1995), trang 
47-49, nhöng chuùng coøn ñöôïc thaûo luaän chi tieát hôn nöõa trong baøi luaän 
vaên cuûa Matthew Kapstein: “Mi-pham’s Theory of Interpretation”, trong 
taùc phaåm Buddhist Hermeneutics, ñöôïc bieân taäp bôûi Donald S. Lopez, 
Jr. (Honolulu: University of Hawaii Press, 1988), trang 152-161.

this meeting.1 To expand briefly on his comments here, 
the principle of dependence refers to the dependence 
of compounded phenomena upon their causes, such 
as the dependence of visual perception upon the optic 
nerve. It also pertains to the dependence of any type of 
phenomenon upon its own parts and attributes, or upon 
other entities, as in the interdependence of “up” and 
“down” and “parent” and “child.” The principle of efficacy 
pertains to the causal efficacy of specific phenomena, 
such as the capacity of a kernel of corn to produce a 
stalk of corn. The principle of valid proof consists of 
three means by which one establishes the existence of 
anything: namely, direct perception, cogent inference, 
and knowledge based upon testimony, which correspond 
to the above threefold epistemological – and explicitly not 
ontological – classification of phenomena. The principle 
of reality refers to the nature of phenomena that is 
present in their individuating and generic properties. An 
individuating property of heat, for instance, is heat, and 
one of its generic properties is that it is impermanent. 

1 The Dalai Latma addresses these four principles at somewhat greater 
length in his work The World of Tibetan Buddhism (Boston: Wisdom, 
1995) pp. 47-49, a yet more detailed discussion is found in Matthew 
Kapstein’s essay “Mi-pham’s Theory of Interpretation” in Buddhist 
Hermeneutics, ed. Donald S. Lopez, Jr. (Honolulu: University of Hawaii 
Press, 1988), pp. 152-161.
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lyù naøy, ñöùc Dalai Lama neâu ra söï thaät raèng cô theå laø 
söï keát hôïp cuûa caùc haït töû vaät chaát vaø söï thaät laø yù thöùc 
hoaøn toaøn thuoäc veà baûn chaát cuûa söï saùng toû vaø nhaän 
bieát. Nhöõng söï kieän naøy hoaøn toaøn phaûi ñöôïc chaáp 
nhaän vì yù nghóa hieån nhieân: chuùng khoâng ñöôïc giaûi 
thích bôûi söï khaûo saùt caùc nguyeân nhaân cuûa cô theå vaø 
taâm thöùc hay hieäu quaû nguyeân nhaân cuûa rieâng chuùng.

Haõy aùp duïng boán nguyeân lyù naøy vaøo söï hieåu bieát 
duy vaät veà yù thöùc. Theo quan ñieåm naøy, yù thöùc chæ ñôn 
thuaàn laø moät ñieàu kieän töï nhieân cuûa naõo boä ñaõ hoaït 
hoùa, raát gioáng nhö hôi noùng laø moät ñieàu kieän töï nhieân 
cuûa löûa (nguyeân lyù veà baûn chaát) Nhö theá, yù thöùc tan 
bieán ngay khi naõo khoâng coøn hoaït ñoäng (nguyeân lyù phuï 
thuoäc), vaø noù khoâng coù hieäu löïc nguyeân nhaân naøo cuûa 
rieâng noù, ngoaïi tröø naõo boä (nguyeân lyù veà naêng löïc). Caùc 
keát luaän naøy döïa treân nhöõng quan saùt tröïc tieáp cuûa caùc 
nhaø thaàn kinh hoïc khi khaûo saùt veà caùc moái töông quan 
giöõa taâm thöùc vaø naõo boä; chuùng ñöôïc suy ñoaùn ra bôûi 
caùc nhaø trieát hoïc hieåu bieát veà caùc töông quan nhö theá; 
vaø chuùng ñöôïc chaáp nhaän nhö moät söï thaät bôûi nhieàu 
ngöôøi thöøa nhaän chuû nghóa duy vaät khoa hoïc maø khoâng 
töï bieát ñöôïc caùc söï kieän thöïc nghieäm hay caùc lyù leõ loâ-
gíc laøm neàn taûng cho noù (nguyeân lyù veà chöùng minh hôïp 
lyù).

Ngöôïc laïi, theo quan ñieåm Phaät hoïc thì yù thöùc hoaøn 
toaøn thuoäc veà baûn chaát saùng toû vaø nhaän bieát, raát gioáng 
nhö löûa thuoäc veà baûn chaát cuûa nhieät (nguyeân lyù veà baûn 
chaát). Caùc traïng thaùi cuï theå cuûa yù thöùc khôûi leân trong 

The Dalai Lama cites as examples of this principle the 
fact that the body is composed of particles of matter and 
the fact that consciousness is simply of the nature of 
luminosity and cognizance. These facts are simply to 
be accepted at face value: they are not explained by 
investigating the causes of the body and mind or their 
individual causal efficacy. 

Let us apply these four principles to the materialist 
understanding of consciousness. According to this 
view, consciousness is simply a natural condition of the 
activated brain, much as heat is a natural condition of 
fire (the principle of reality). As such, consciousness 
vanishes as soon as the brain is no longer active (the 
principle of dependence), and it has no causal efficacy 
of its own apart from the brain (the principle of efficacy). 
These conclusions are based on the direct observations 
of neuroscientists investigating mind/brain correlates; 
they are inferred by philosophers who know of such 
correlates; and they are accepted as fact by many people 
who accept scientific materialism without knowing for 
themselves its supporting empirical facts or logical 
arguments (the principle of valid proof ).

According to the Buddhist view, in contrast, 
consciousness is simply of the nature of luminosity and 
cognizance, much as fire is of the nature of heat (the 
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söï phuï thuoäc vaøo caùc giaùc quan,1 caùc ñoái töôïng cuûa söï 
caûm thuï,2 vaø caùc traïng thaùi phi vaät lyù tröôùc ñoù cuûa yù 
thöùc (nguyeân lyù phuï thuoäc); vaø roài caùc traïng thaùi yù thöùc 
naøy laïi aûnh höôûng ñeán nhöõng traïng thaùi tinh thaàn vaø 
vaät lyù tieáp theo sau, goàm caû caùc aûnh höôûng giaùn tieáp 
leân theá giôùi vaät chaát beân ngoaøi (nguyeân lyù veà naêng 
löïc). Caùc keát luaän naøy ñöôïc thöøa nhaän döïa treân quan 
saùt tröïc tieáp cuûa caùc thieàn giaû, nhöõng ngöôøi ñaõ thaâm 
nhaäp vaø nhaän hieåu moät caùch thaáu ñaùo veà baûn chaát cuûa 
yù thöùc; chuùng ñöôïc suy ñoaùn ra bôûi caùc nhaø trieát hoïc 
döïa treân cô sôû kinh nghieäm cuûa ngöôøi khaùc; vaø chuùng 
ñöôïc chaáp nhaän nhö moät söï thaät bôûi nhieàu Phaät töû 
tin nhaän Phaät hoïc maø khoâng töï bieát ñöôïc caùc söï kieän 
thöïc nghieäm hay caùc lyù leõ loâ-gíc laøm neàn taûng cho noù 
(nguyeân lyù veà chöùng minh hôïp lyù).

Trong vieäc ñaùnh giaù hai caùch hieåu veà yù thöùc hoaøn 
toaøn khaùc nhau naøy, caâu hoûi troïng taâm naûy sinh laø: 
Nhöõng ngöôøi naøo ñöôïc cho laø ñaùng tin caäy trong vaán 
ñeà yù thöùc, döïa treân tri kieán tröïc tieáp rieâng bieät cuûa hoï? 
Nhöõng ngöôøi Taây phöông hieän ñaïi coù theå heát söùc hoaøi 
nghi baát kì ai töï cho mình laø ngöôøi ñaùng tin caäy maø 
khoâng phaûi laø moät nhaø thaàn kinh hoïc taøi ba. Ngöôïc laïi, 
caùc Phaät töû Taây Taïng truyeàn thoáng cuõng coù theå hoaøi 
nghi töông töï ñoái vôùi baát kì ai töï cho mình laø ñaùng tin 

1 Thuaät ngöõ Phaät hoïc goïi laø caùc caên, bao goàm 6 caên (luïc caên) laø maét, 
tai, muõi, löôõi, thaân vaø yù (nhaõn caên, nhó caên, tæ caên, thieät caên, thaân caên 
vaø yù caên).

principle of reality). Specific states of consciousness 
arise in dependence upon the sense organs, sensory 
objects, and prior, nonphysical states of consciousness 
(the principle of dependence); and they, in turn, exert 
influences on subsequent mental and physical states, 
including indirect influences on the outside physical world 
(principle of efficacy). These conclusions are purportedly 
based on the direct observations of contemplatives who 
have thoroughly fathomed the nature of consciousness; 
they are inferred by philosophers on the basis of others’ 
experiences; and they are accepted as fact by many 
Buddhists who accept Buddhist doctrine without knowing 
for themselves its supporting empirical facts or logical 
arguments (the principle of valid proof).

In evaluating these two radically different ways of 
understanding consciousness, the central question 
arises: which people are deemed to be authorities on 
consciousness due to their privileged, direct knowledge? 
Modern Westerners may look with deep skepticism 
upon anyone claiming to be an authority who is not 
an accomplished neuroscientist. Traditional Tibetan 
Buddhists, on the other hand, may look with equal 

2 Thuaät ngöõ Phaät hoïc goïi laø caùc traàn, bao goàm 6 traàn (luïc traàn) laø hình 
saéc, aâm thanh, muøi höông, vò neám, söï xuùc chaïm vaø caùc yù töôûng (saéc, 
thanh, höông, vò, xuùc, phaùp).
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caäy trong vaán ñeà yù thöùc maø chöa ñaït ñöôïc caùc möùc ñoä 
thieàn ñònh baäc cao ñeå qua ñoù töï quay vaøo quaùn xeùt baûn 
chaát cuûa taâm thöùc. Ngöôøi ta phaûi döïa vaøo nhöõng tieâu 
chuaån naøo ñeå ñaùnh giaù ai laø ngöôøi ñaùng tin caäy, vaø ai 
coù theå ñöa ra moät söï xaùc nhaän ñaùng tin caäy? Noùi caùch 
khaùc, nhöõng quan saùt tröïc tieáp cuûa ai ñöôïc cho laø ñaùng 
tin caäy? Toâi raát ngôø raèng nhöõng giaûi ñaùp cho caùc caâu 
hoûi treân phaûi höôùng tôùi vai troø cuûa heä tö töôûng, vaø coù 
leõ söï thaät hoùa ra laïi laø: nhöõng ai muoán hieåu bieát – duø 
laø thoâng qua söï suy ñoaùn hoaëc döïa treân söï xaùc nhaän 
ñaùng tin caäy – thì tröôùc heát phaûi coù loøng tin. Nhöõng 
caâu hoûi naøy chaéc chaén laø raát ñaùng ñeå ñöôïc khaûo saùt chi 
tieát hôn nhieàu, ñaëc bieät laø trong khuoân khoå cuûa cuoäc 
ñoái thoaïi giao löu vaên hoùa nhö theá naøy. 

Tröôùc khi keát thuùc, toâi muoán neâu leân moät vaán ñeà 
cuoái cuøng, voán laø troïng taâm cuûa Phaät giaùo cuõng nhö ñoái 
vôùi chính ñöùc Dalai Lama, ñoù laø loøng töø bi. Nhö ñöùc 
Dalai Lama ñaõ nhieàu laàn nhaän xeùt, caùc lyù thuyeát trieát 
hoïc vaø toân giaùo ñoåi khaùc töø neàn vaên hoùa naøy sang neàn 
vaên hoùa khaùc, vaø caùc lyù thuyeát khoa hoïc phaûi thay ñoåi 
theo thôøi gian, nhöng taàm quan troïng cuûa yeâu thöông 
vaø töø bi thì laïi khoâng thay ñoåi trong suoát lòch söû con 
ngöôøi. Con ñöôøng ñi ñeán giaûi thoaùt vaø thöùc tænh taâm 
linh cuûa Phaät giaùo Taây Taïng cuõng theá, luoân nhaán maïnh 
nhö nhau vaøo vieäc nuoâi döôõng tueä giaùc vaø töø bi. Trong 
thöïc teá, tri kieán chöùng nghieäm höôùng ñeán trong ñaïo 

skepticism upon anyone claiming to be an authority on 
consciousness who has not accomplished advanced 
degrees of meditative concentration by which to explore 
the nature of the mind introspectively. By what criteria 
does one judge who is and who is not an authority who 
can provide reliable testimony? In other words, whose 
direct observations are to be deemed trustworthy? I 
strongly suspect that answers to these questions must 
address the role of ideology, and perhaps it will turn out 
to be true that one who would know – either through 
inference or on the basis of authoritative testimony – 
must first believe. These questions certainly deserve to 
be examined in much greater detail, especially in the 
context of such cross-cultural dialogue.

Before closing, I would like to raise one final issue 
that is central to Buddhism and to the Dalai Lama 
himself, and that is compassion. As the Dalai Lama has 
commented many times, philosophical and religious 
theories vary from culture to culture, and scientific theories 
are subject to change over time, but the importance of 
love and compassion is a constant throughout human 
history. The Tibetan Buddhist path to liberation and 
spiritual awakening likewise places an equal emphasis 
on the cultivation of insight and compassion. Indeed, the 
experiential knowledge sought in Buddhism is said to 
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Phaät ñöôïc cho laø ñeå hoã trôï vaø naâng cao loøng töø bi cuûa 
con ngöôøi, vaø baát cöù quan ñieåm naøo laøm suy giaûm loøng 
töø bi ñeàu bò xem laø heát söùc ñaùng ngôø.

Coù leõ vì nghó ñeán ñieàu naøy neân trong hoäi nghò ñöùc 
Dalai Lama ñaõ hoûi nhöõng ngöôøi tham döï Taây phöông – 
nhöõng ngöôøi luoân quaû quyeát veà söï ñoàng nhaát giöõa taâm 
thöùc (vaø haøm yù moät con ngöôøi) vôùi naõo boä – raèng hoï 
coù theå caûm thaáy xuùc ñoäng vôùi moät boä naõo hay khoâng? 
Phaûn öùng chung trong caùc nhaø thaàn kinh hoïc coù leõ ñöôïc 
bieåu loä roõ nhaát bôûi Antonio Damasio: “Ñieàu maø toâi coù 
theå caûm thaáy xuùc ñoäng phaûi laø moät caù nhaân cuï theå, 
moät ngöôøi maø toâi quen bieát... Toâi khoâng thaáy xuùc ñoäng 
chuùt naøo [vôùi caùc boä naõo]”. Lewis Judd ñaõ phaùt bieåu 
trong moät kieåu caùch töông töï: “Ngöôøi y só coáng hieán 
tri thöùc vaø kó naêng cuûa mình vì lôïi ích cuûa beänh nhaân 
nhö laø moät toång theå, moät con ngöôøi, khoâng phaûi vì moät 
boä phaän rieâng reû hay moät cô quan naøo ñoù... Beänh nhaân 
khoâng phaûi chæ laø moät laù gan hay boä naõo coù beänh, hay 
baát kyø cô quan naøo... Beänh nhaân laø moät con ngöôøi keát 
hôïp troïn veïn.” Nhöng “caù nhaân cuï theå” hay “con ngöôøi 
troïn veïn” naøy phaûi tìm thaáy ôû ñaâu? Theo chuû nghóa duy 
vaät, lieäu ñaây coù phaûi laø gì khaùc hôn moät aûo giaùc khoâng 
coù cô sôû? Vaø trong tröôøng hôïp naøo thì heä tö töôûng naøy 
khoâng laøm suy giaûm nghieâm troïng loøng yeâu thöông vaø 
töø bi?

Theo quan ñieåm Trung quaùn, moät ngöôøi khoâng theå 
ñöôïc xaùc ñònh vôùi chæ rieâng phaàn taâm thöùc hay naõo boä, 
hay phaàn coøn laïi cuûa thaân theå. Nhöng khoâng coù caù nhaân 

support and enhance one’s compassion, and any view 
that undermines compassion is viewed with extreme 
skepticism.

It was perhaps with this in mind that at one point 
in this conference the Dalai Lama asked the Western 
participants whether they – who asserted the identity 
of the mind (and implicitly the person) with the brain – 
could feel affection for a brain. The general response 
among the neuroscientists was perhaps best expressed 
by Antonio Damasio: “What I can feel affection for is a 
particular individual, a person whom I know... I don’t 
feel any affection whatsoever [for brains].” Lewis Judd 
commented in a similar vein, “the physician is dedicating 
his or her knowledge and skills on behalf of the patient 
as a totality, as a person, not to some fractional part or 
organ system.... The patient is not just a diseased liver or 
diseased brain, or whatever. The patient is an integrated, 
whole person.” But where is this “particular individual” or 
“whole person” to be found? According to physicalism, 
is this anything more than a baseless illusion, in which 
case, doesn’t this ideology critically undermine love and 
compassion?

According to the Madhyamaka view, a person cannot 
be identified with the mind alone or with the brain or the 
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naøo coù theå ñöôïc tìm thaáy qua söï phaân tích beân ngoaøi 
thaân theå cuõng nhö taâm thöùc. Khoâng coù “caùi toâi”, hay töï 
ngaõ naøo coù theå ñöôïc tìm thaáy döôùi söï khaûo saùt kó löôõng 
theo kieåu baûn theå hoïc nhö theá, vaäy neân nhöõng ngöôøi 
theo Trung quaùn toâng keát luaän, cuõng gioáng nhö nhieàu 
nhaø thaàn kinh hoïc ngaøy nay, raèng baûn ngaõ khoâng toàn 
taïi moät caùch khaùch quan hay voán coù, khoâng lieân quan 
ñeán söï ñònh danh theo khaùi nieäm. Tuy nhieân, nhöõng 
ngöôøi theo Trung quaùn toâng cuõng theâm raèng, trong 
khi khoâng coù ai trong chuùng ta toàn taïi nhö nhöõng thöïc 
theå ñoäc laäp, thì chuùng ta quaû thaät coù toàn taïi trong moái 
töông quan qua laïi vôùi nhau. Do ñoù, ta khoâng toàn taïi 
trong söï caùch bieät xa laï vôùi caùc chuùng sinh höõu tình 
khaùc vaø vôùi moâi tröôøng quanh ta; thay vì vaäy, chuùng ta 
toàn taïi trong söï phuï thuoäc saâu saéc laãn nhau, vaø nhaän 
thöùc naøy ñöôïc cho laø taïo ra ñöôïc caûm xuùc thöông yeâu 
vaø töø bi saâu saéc hôn nhieàu so vôùi caûm xuùc gaén lieàn vôùi 
yù thöùc vaät theå hoùa veà söï rieâng bieät vaø töï toàn cuûa moãi 
caù nhaân chuùng ta.

Duø coù baát cöù söï hieåu bieát môùi meû naøo coù theå naûy sinh 
töø söï coäng caùc giöõa caùc nhaø Phaät hoïc vaø thaàn kinh hoïc, 
toâi hy voïng laø nhöõng hieåu bieát aáy coù theå daãn daét chuùng 
ta trôû neân nhöõng con ngöôøi ngaøy caøng töû teá, giaøu tình 
caûm vaø bieát caûm thoâng hôn. Toâi xin keát thuùc luaän vaên 
naøy baèng chính nhöõng lôøi keát luaän cuûa ñöùc Dalai Lama: 
“Cho duø loøng töø bi coù toàn taïi ñoäc laäp trong baûn ngaõ hay 
khoâng, toâi nghó raèng trong ñôøi soáng haèng ngaøy, chaéc 
chaén loøng töø bi vaãn laø neàn taûng cho nieàm hy voïng, laø 
nguoàn goác vaø söï baûo ñaûm cho töông lai con ngöôøi.”

rest of the body. But no individual can be found under 
analysis apart from the body and mind either. No “I,” or 
self, can be found under such ontological scrutiny, so 
Madhyamikas conclude, like many neuroscientists today, 
that the self does not exist objectively or inherently, 
independently of conceptual designation. However, 
the Madhyamikas add that while none of us exist as 
independent things, we do exist in interrelationship with 
each other. Thus, we do not exist in alienation from other 
sentient beings and from our surrounding environment; 
rather, we exist in profound interdependence, and this 
realization is said to yield a far deeper sense of love and 
compassion than that which is conjoined with a reified 
sense of our individual separateness and autonomy.

Whatever fresh insights may be arise from the 
collaboration of Buddhists and neuroscientists, it is my 
hope that these may lead us to become more and more 
“warm-hearted persons.” I would like to conclude this 
essay with the Dalai Lama’s own concluding words: 
“Whether compassion has an independent existence 
within the self or not, compassion certainly is, in daily 
life, I think, the foundation of human hope, the source 
and assurance of our human future.”
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