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Loi Pdu Sdch

Ngay sau khi Phat dat dugc dai gidc tai B6 dé dao trang, ngai da di
vao vudn Loc uyén tai thanh Ba La Nai, d€ gidng bai phap dau tién vé
Trung Pao, T Thanh P& va Bat Chianh Pao. Nhu vay chiing ta c6 thé
n6i Loc Uyén 12 noi dau tién vang day 13i tuyén thuyé&t phap am tir
kim khau clia ditc Phat. Tai Vudn Loc Uyén trong thanh Ba La Nai,
thoat ddu Piic Phat bi nim anh em Kiéu Tran Nhu lang tranh, nhung
khi Pitc Phat ti€n lai gin ho, ho cdm nhin tir noi Ngai c6 nhitng tuéng
hio rit dic biét, nén tit cd déu tuw dong ditng day nghénh ti€p Ngai.
Sau d6 ndm vi dao si thinh cAu Dtic Th& Ton chi gido nhitng diéu Ngai
da gidc ngd. Nhitng 16i chi day nay cla ddc Phat 1a nhitng trin mua
phdp diu tién tir kim khiu ctia dic Phat. Pitc Phat nhan d6 da thuyét
Bai Phap Piu Tién: Chuyén Banh Xe Phip. Ngai bit diu thuyét
gidng: “Nay cdc Sa Mon! Cdc dng nén biét ring c6 bon Chan Ly. Mot
12 Chan Ly vé Khd. Cudc sdng diy diy nhitng khd dau phién nio nhu
gia, bénh, bt hanh va chét chéc. Con ngudi ludn chay theo cdc duc
lac, nhung cudi ciing chi tim thdy kh& dau. Ma ngay khi c¢6 dugc thi
vui thi ho ciing nhanh chéng cdm thAy mét mdi vi nhitng lac thi nay.
Khdng c6 ndi ndo ma con ngudi tim thdy dugc su thda mian that sy hay
an lac hoan toan ci. Thit hai 14 Chan Ly vé Nguyén Nhin ctia Khd.
Khi tAm chiing ta chifa day long tham duc v vong tudng ching ta sé
gip moi diéu dau khd. Thit ba 1a Chan Ly vé sy Chadm dit Khd. Khi
tAm chiing ta thdo g& hét tham duc va vong tudng thi sy khd dau sé
chdm dit. Chiing ta s& cAm nghiém dugc niém hanh phiic khong dién
td dugc bing 18i. Cudi ciing 12 Chan Ly vé Pao Diét Khd. Con dudng
gitp chiing ta dat dugc tri tué toi thugng.” Bai phdp diu tién nay cla
ditc Phit di tr§ thanh c6t 16i clia gido phdp nha Phat.

Vao khodang nim 2009, Thién Phiic dd bién soan by Phit Phip
Cin B4n, gdm 8 tp. Tuy nhién, qui 13 rat khé dic biét 13 ngudi tai gia
vdi nhiéu gia vu doc hay nghién cttu mdt bd sich v6i khodng 6184
trang gid'y khd 16n. Vi vdy ma Thién Phiic di trich chuong 20 trong tip
Il ra, cd gdng bién soan gon lai va in thanh tip sdch nhd c¢6 nhan dé 1a
Mua Phap Trong Vudn Nai (Phdp Vi Loc Da Vién), hay Ia nhitng tran
mua phdp trong khu vudn nai. Quyén sich nhd c¢é twra dé “Mua Phap
Trong Vudn Nai” nay khdng phai 12 mot nghién citu vé tri€t 1y thAm
sau clia Phat gido, ma né chi don thuin trinh bay nhitng bai phdp dau



tién cua ddc Phat, mot bac gidc ngd vi dai trong lich s nhin loai.
Nhitng trin mua phdp diu tién khong chi don thudn thinh linh d§
xudng ving Loc D Vién, ma day con m& ra mot ky nguyén mdi: khéi
di€ém ctia mot ddi séng bSt khd thém vui cho toan thé thé gidi. Phat tir
chin thuan nén ludn nhd ring tu Phat khong hin 1 phai xuit gia vao
chua lam Tang hay Ni, ma né c6 nghia la budc vao viéc thuc tip
nhitng bai tip dugc lién k&t d€ thi€t 14p nhitng miu muc sdng hing
ngay clia minh, lam cho ddi sdng clia ching ta tré nén yén binh hon.
Pitc Nhu Lai da gidi thich 1 vé con dudng diét khd ma Ngai di tim ra
va trén con dudng d6 Ngai da ti€n t6i qua vi Phat. Pudng tu tip con
doi héi nhiéu c& ging va hi€u biét lién tuc. Chinh vi th€ ma mic du
hién tai di c6 qud nhiéu sdch vi€t vé Phat gido, toi cling mao mudi
bién soan tidp sach “Mua Phdap Trong Vudn Nai” song ngif Viét Anh
nhiam giGi thi€u gido 1y nha Phat cho Phat tit & moi trinh do, dic biét 1a
nhitng ngudi so co. Nhitng mong su déng gép nhoi ndy s& mang lai Igi
lac cho nhitng ai mong ciu cé dugc cudc song an binh, tinh thic va
hanh phiic.

Thién Phic



Preface

Right after the Buddha’s Enlightenment at Buddha Gaya, He
moved slowly across India until he reached the Deer Park near
Benares, where he preached to five ascetics his First Sermon. The
Sermon preached about the Middle Way between all extremes, the
Four Noble Truths and the Noble Eightfold Path. Thus, we could say
the Deer Park was the first place where the sound of truth was
resounded from the golden mouth of the Buddha. In the Deer Park,
Benares, at first the Buddha was ignored by the five brothers of
Kaundinya, but as the Buddha approached them, they felt that there
was something very special about him, so they automatically stood up
as He drew near. Then the five men, with great respect, invited the
Buddha to teach them what He has enlightened. These were first sets
of rain of dharma from the golden mouth of the Buddha. So, the
Buddha delivered His First Teaching: Turning the Wheel of the
Dharma. He began to preach: “O monk! You must know that there are
Four Noble Truths. The first is the Noble Truth of Suffering. Life is
filled with the miseries and afflictions of old age, sickness, unhappiness
and death. People chase after pleasure but find only pain. Even when
they do find something pleasant they soon grow tired of it. Nowhere is
there any real satisfaction or perfect peace. The second is the Noble
Truth of the Cause of Suffering. When our mind is filled with greed and
desire and wandering thoughts, sufferings of all types follow. The third
is the Noble Truth of the End of Suffering. When we remove all
craving, desire, and wandering thoughts from our mind, sufferings will
come to an end. We shall experience undescribable happiness. And
finally, the Noble Truth of the Path. The Path that helps us reach the
ultimate wisdom.” This first sermon became the core teachings of
Buddhism.

In around 2009, Thién Phiic composed a set of 8 books titled “Basic
Buddhist Doctrines”. However, it's really difficult for people,
especially lay people with a lot of familiy duties, to read or to study the
total of 6,184 big-sized pages. So, Thién Phic extracted Chapter 20 in
Volume II, tried to revise and publish it as a small book titled “Showers
of Dharma At the Deer Park™. This little book titled “Showers of
Dharma At the Deer Park” is not a profoundly philosiphical study of



Buddhism, but a book that simply presents the first sermons of the
Buddha, the Great Enlightened in human history. These first gusts of
rain of dharmas did not simply fall down at the Deer Park, but these
teachings also opened a new era: A starting point of a life with less
suffering but more happiness for the whole world. Devout Buddhists
should always remember that cultivation in Buddhism does not mean to
renounce the world and to enter into a temple as a monk or nun, but it
means to enter into practicing well-being exercises that are linked to
established daily life patterns, makes our lives more peaceful. The
Buddha already explained clearly about the path of elimination of
sufferings which He found out and He advanced to the Buddhahood on
that path. The path of cultivation still demands continuous efforts with
right understanding and practice. Presently even with so many books
available on Buddhism, I venture to compose this booklet titled
“Showers of Dharma At the Deer Park” in Vietnamese and English to
introduce basic things in Buddhism to all Vietnamese Buddhist
followers, especially Buddhist beginners, hoping this little contribution
will help Buddhists in different levels to understand on how to achieve
and lead a life of peace, mindfulness and happiness.

Thién Phic
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Chuong Mot
Chapter One

Tong Quan Vé Khu Vuon Loc Da
Trong Bang Uttar Pradesh

Khu vudn Loc Di hay Loc Uyén ciing duge biét v6i tén goi Ba La
Nai, mot trong nhitng trung tim Phat gido ndi ti€ng tai An bg, thudc
bang Uttar Pradesh, cdch thinh phd Varanasi khodng 10 ciy s6. Sau
khi chitng dao tai BO Pé Pao Trang, Pitc Phat di di d&€n khu Loc
Uyén (Vudn Nai), tuyén thuyét bai phip diu tién cho nim anh em
Kiéu Tran Nhu, vin chuyén banh xe phap, dudc bi€t nhu 13 tif diéu d€.
Chinh noi niy nén tdng cia Ting doan Phat gido dudc dit 1én.

=

(Nhitng chi nai trong khu Vuon Nai tai Sarnath
Wandering deers in the Deer Park in Sarnath)

Con dudc goi 1a Loc Da Vién hay Loc Da Uyén, Tién Nhan Poan
X, Tién Nhan Loc Vién, Tién Nhin Ludn X&, Tién Nhan Tru Xd.
Pay 14 noi an cu ki€t ha ndi ti€ng ciia Ptc Phat. Tong Thién Thai cho
ring day 12 noi ma trong 12 nim dau Dic Phat di thuy&t nhitng bd
kinh A Ham. Khu vuc ndy bay gid goi 1a Sanarth, gin thinh Ba La
Nai. Tén cii 1a Rsipatana, t€n mdi 1a Sarnath, cidch thanh Ba La Nai
chitng bay dam, trong tiéu bang Uttar Pradesh, mién Bic An Pg. Loc
Uyén 12 noi ddnh dau sy ra ddi ctia dao Phat, do d6 ndi day trd thanh
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mot trung tAm 16n cda céc hoat dong Phat gido trong sudt hon mot
ngan ndm trdm ndm sau ngay Phat nhip dié€t. Pay ciing 1a ndi ma Duc
Phit trdi qua mia an cu ki€t ha dau tién. Theo Gido Su P.V. Bapat
trong Hai Ngan Nam Trim Nidm Phat Gido, cic dong chit khic trén
cdc bia d4, goi noi ndy l1a “Tu Vién So Chuyén Phip Luin”
(Saddharmacakra-pravartana vihara), ddy la cdi tén ma cdc nha vin
Phat gido thdi xwa vin thudng x{t dung. Du ring ngudi ta khong dudc
bi€t nhiu vé lich st Loc Uyén trong cdc th€ ky dau tién ctia Phat
gido, nhung dia danh ndy di trd nén ndi ti€ng nhu cdc thinh dia Phat
gido khdc k€ tir thdi vua A Duc. Ong vua thanh thién niy da dung 1én
mot loat tu vién, k€ cd mot tru d4 cé ghi khic mot chi du cdm céc
Tang Ni chia r& trong gido hoi. Cac nha hanh huong Trung Qudc Ia
Phdp Hién va Huyén Trang di 1an lugt d€n chiém bai ndi ndy vao thé
ky thit nim va thit by sau Tay lich, ho di dé lai cho chiing ta nhitng
chi ti€t c6 gia tri vé dia di€ém quan trong ndy. Cdc di tich cda Loc
Uyén trdi ra trén mot dién tich rong. Cdc nha khdo ¢ di thuc hién
nhiéu cudc khai quit tai ddy va da phoi bay ra 4nh sing mot s6 cong
trinh ki€n tric va diéu khic tuyét my. Trén dudng dén day tir thanh Ba
La Nai (Banares), di€ém dip vio mit ngudi ta trudc tién 12 mot go cao
x4y bing gach, tén dia phuong 1a Chaukhandi, trén chép c6 mot ngon
thap hinh bat gidc. Pay 1a di tich cia mdt ngon thdp dit trén mot bé
cao, dung 1én d& ghi diu ndi Pitc Phit trén dudng di tir Gaya dén
Isipatana, d3 gip lai nim ngudi ban ddng tu trude kia va nhitng ngudi
ndy sau d6 da dugc Ngai héa d6 dé theo Chanh Phap. Cach nita dim
vé phia Bic 1a cdnh vudn Loc Uyén, ndi da c6 nhiéu cdng trinh kién
triic nguy nga trong nhitng ngay cuc thinh xa xua. TAt cd bay gid chi 1a
nhitng phé& tich d6 ndt, ngoai trlir ngoi thap bi€n dang Dhamekh dang
vuon cao dinh nhon I&én khéi viing xung quanh gin 45 mét. Cdc cong
trinh ki€n tric nay dugc thyc hién vio cic thdi dai khic nhau, ma cong
trinh s6m nhit c6 tir thdi vua A Duc. Du da bi bi€n dang nhung thap
Dhamekh vin con c6 dd cao 143 bd Anh tinh tir ddy. PAy qud 1a mot
ki€n tric kién cd, xdy bing nhitng ting d4 16n & ting dudi, va bing
gach & cdc ting trén. Thap c6 hinh ling tru, & phan dudi c6 tdm chd 10i
ra, mdi chd 16i ra 12 mot bé thd v6i mot pho tugng bén trong. Ngoai
nhitng ph€ tich d§ nat va di tich clia thdi qud khi ra, con c6 mot dia
di€ém d4ng dugc chd y ngay nay, dé 1a noi dudc Hoi Pai Bd Pé xay
dung dé trang bi cho tu vién Mulagandhakuti nhim muc dich thd cdc
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x4 1gi Phat tim thidy & Taksasila. Hién nay Bdo Tang Khio C§ tai Ba
La Nai con luu giit x4 1¢i cda Dtc Phat va nhiéu phi diéu Phat gido,
bao gdm hinh 4nh Phit va cdc vi Bd Tit, dudc xem 13 nhitng kiét tic
nghé thuit ctia Phit gido.

Pia diém ndy dugc ghi nhin véi Thiap Dhamek, dugc xdy dung
vao khodng tir nhitng th& ky thit tw d&€n tht sdu xung quanh mot ngdi
Thap nhd dugc dung 1€n tir thdi vua A Duc khoang nim 234 trude Tay
lich, nhim d4nh diu sy truyén b4 thong diép ctia Dic Phat vé tir bi va
tri tué. Gan dé 1a mot ngdi Thap theo kiéu diéu khic méi, dién ta lai
cdnh thinh gid ctia bai phdp diu tién 12 nim vi khd tu ngdi vay quanh
Diic Phat. PAy 12 mot trong nhitng cdng trinh ndi bic nhit tai Ba La
Nai, c6 hinh tron tru, cao 43,6 thudc v6i dudng kinh tai d€ thdp khodng
28 thudc, nita bing dd va nira bing gach. Ngoai ra, Ba La Nai con c6
ddu tich clia thap Dharmajajika cao khodng 61 thudc, va mot tru da do
vua A Duc xdy dyng dé€ ky niém ngay nha vua thim vi€ng Ting Poan.
Hinh 4nh su ti bdn mit & dinh cda tru dudc sit dung 1am huy hiéu cla
nudc Cong Hoa An Do hién nay. Su tif tugng trung cho sy bén vitng
clia vuong tridu clia vua A Duc va ngdi vi phdp vuong ctia Pic Phat.

(Thdp Dhamekh uy nghi trong khu vuon Loc Da
The imposing Dhamek Stupa at Sarnath)

An Overview of the Deer Park
In the State of Uttar Pradesh

Also known as Mrgadava or Migadaya, one of the most famous
Buddhist centers in India, in Uttar Pradesh, about 10 kilometers from
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Varanasi. After enlightenment in Bodhgaya, the Buddha went to the
Deer Park to deliver His first sermon to five ascetics, setting in motion
the profound law, which is known as the four noble truths. This is
where the foundation of Buddhist Order was laid.

Also called Mrgadava, literally means Deer Park, one of the four
important sacred places of Buddhism, the place where the Buddha
preached his first sermon, Dharmacakrapravartana-Sutra or Setting in
Motion of the Wheel of the Law to his first five disciples and where
foundation of Buddhist Order was laid, located outside of Benares. The
park, abode, or retreat of wise men, whose resort it formed; a famous
park north-east of Varanasi, a favourite resort of Sakyamuni. The
modern Sarnath, or Saranganatha, near Benares. T’ien-T"ai also counts
it as the scene of the second period of his teaching, when during twelve
years he delivered the Agama sutras. Its ancient name is Rsipatana
(skt) or Isipatana (p), the modern name is sarnath, situated at a distance
of about seven miles from the present-day city of Benares or Varanasi,
in the Uttar Pradesh state of northern India. Sarnath marks the birth of
the religion of the Gautama Buddha. Hence it became a great center of
Buddhist activities and remained so for more than fifteen hundred
years after the death of the Buddha. This is also the place where the
Buddha spent his first rainy season retreat. According to Prof. P.V.
Bapat in The Twenty-Five Hundred Years of Buddhism, the inscription
on the stone pillars refer to the site as the “Monastery of the Turning of
the Wheel of Righteousness” (Saddharmacakra-pravartana vihara) by
which name this sacred place was known to ancient Buddhist writers.
Though very little is known of the history of the Deer Park during the
early centuries of Buddhism, the place acquires celebrity, like the other
holy places of Buddhism, from the time of Asoka. This saintly monarch
erected a series of monuments including a pillar inscribed with an edict
warning the resident monks and nuns against creating schisms in the
temple.

The Chinese pilgrims, Fa-Hsien and Hsuan-Tsang, visited the place
in the fifth and seventh centuries A.D. respectively, and left us
valuable information regarding this important site. The ruins of Sarnath
cover an extensive area. The archaeologists have excavated at the site
a number of interesting monuments and sculptures of exquisite beauty
from Banares, the first landmark that attracts the eye is a lofty mound
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of brickwork, locally known as the Chaukhandi, surmounted by an
octagonal tower at the top. The mound represents the ruins of a stupa
on a terraced basement erected to mark the spot where the Buddha, on
his way from Gaya to Ispatana, first met his five former comrades who
were soon to become coverts to his Faith. Half a mile to the north is the
site of the Deer Park, which must have had imposing buildings in the
days of its gloriness.

All is now in ruins, except a battered structure, the Dhamekh stupa,
which rears its head to a height of nearly 150 feet above the
surrounding country. These constructions belong to different periods,
the earliest going back to the days of Asoka. Although the Dhamekh is
battered by time, it still stands 143 feet high from its original
foundations. Indeed, it is a solid structure, built of massive blocks of
stone at the lower stage and of brick. It is of cylindrical shape and is
relieved in the lower section by eight projecting bays, each with a large
altar platform containing an image. Besides the ruins and relics of the
past, a place of modern interest is furnished by the Mulagandhakuti
Vihara, erected by the Mahabodhi Society where are enshrined certain
Buddhist relics discovered at Taksasila, Nagarjunakonda and Mirpur-
khas in Sindh. At this moment, the Archaeological Museum at Sarnath
still houses Buddha’s relics and several Buddhist sculptures, comprising
numerous Buddha and Bodhisattva images, considered among the
finest masterpieces of Buddhist art.

The spot is marked with the Dhamek Stupa, said to have been built
sometime around the fourth to sixth centuries around a smaller Stupa
erected during the time of Asoka in around 234 B.C. to mark and
spread the Buddha’s message of compassion and loving-kindness.
Nearby is a modern sculpture depicting the Buddha surrounded by the
five ascetics who constituted the audience of the first teaching. This is
one of the most conspicuous structures at Sarnath, with a cylindrical
tower, 28 meters in diameter at the base and 43,6 meters in height,
built partly of stone and partly of brick. DBesids Dhamekh stupa,
Sarnath also has the ruins of Dharnajajika Stupa, which was about 61
meters high, and the Asoka’s Pillar which was errected by Emperor
Asoka commemorates his visit to the foundation of the Buddhist
Sangha here. The four-lion capital on top of this pillar was adopted as
the meblem of the modern Indian republic. The lion symbolizes both
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Asoka’s sustainable imperial rule and the dharma kingship of the
Buddha.
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Chuong Hai
Chapter Two

Loc Da Vien:
Noi Phdt Gido Pugc Thanh Hinh

Vao thé k¥ thit 7 trude Tay lich, An Do gdm 16 viing lanh th, tim
viing 12 tdm vuong qudc, con tdm ving khac 1a cdc xit Cong Hoa. Xa
hoi An bo tru6e thoi Bic Phat va ngay trong thdi Pic Phat 1a mdt xa
hoi ddy khiing hodng, dic biét nhat 1a nhitng sy tranh chdp quyén luc
va clia cdi vat chat. Nhiéu ngudi khong thé tim ra ciu tra 13i théa min
vé nhitng khé khin xdo tron trong ddi song hiing ngay clia ho. Vi su
khong toai nguyén ndy ma trong thdi gian ndy da c6 rat nhicu cdi cdch
ton gido xuat hién trong c& ging tim ra 18i thodt cho An Do gido ra
khdi tinh ndng can clia né. Mot trong nhitng cdi cdch ndy la Phat gido.
Sau khi dic Phat di gidng Kinh Chuyén Phdp Luin, dé cip dén T
Diéu P&, 1a bai phap dau tién, khu vudn Loc Uyén 1a noi lich st chitng
ki&n sy thanh 1ap clia mot ton gido: Phat Gido.

DPao Phat, mot tri€t ly, mot phuong cdch song hay 12 mot ton gido.
DPéu niy khong quan trong. Phat gido 1a gido phdp clia Dic Phat
thuyé&t gidng, mot nén gido 1y hoan toan xdy dung trén tri tué cla con
ngudi. Pao Phat rat tdn trong 1y tri. Nhim mit tin sudng la trdi véi
gido 1y nha Phat. Chinh Bic Phat da day: “Khong nén tin mdt cdch mu
quang nhitng 16i ta day, ma trudc tién hay thi né nhu dem Ira thi vang
dé biét vang that vang gid.” Pao Phat khong phai 12 mot ton gido
chuyén thd cting hay ciu xin cdc vi thin linh. Pao Phit khong cim
Phat ti tim hi€u gido 1y ctia nhitng ton gido khic. Pic Phat day néu cé
nhitng di€u phdi va hgp ly thi Phat tf ¢6 quyén ty do thu nhin cho di
diéu 4y 1a gido 1y clia mdt tdn gido khic. Pao Phit khic véi cdc ton
gido va cdc chl nghia khdc & chd tdn trong quyén nhin xét cla cd
nhén, tu do tu tudng va phat trién 1y tri. Chinh vi vy ma DPdc Phat day
ring gido 1y clia Ngai khong c6 gi ddu di€m trong tay 40 cd. Ngai con
néi thém ring gido ly tiy thudc vao vao sy thau hi€u chian 1y clia con
ngudi, chit khong phii tly thudc vio 4n hué cia mot vi than linh hay
bi't cit quyén ning nao khic. Pic Phat con nhdn manh vé sy tu do do
xét khi Ngai bdo cdc dé tr ring n€u can phdi xét dodn ngay cd Diic
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Nhu Lai nita, @& c6 thé hoan toan tin chic gia tri ciia vi ThAy ma minh
dang theo. Phat day riing ching ta phdi hoc, hi€u, hanh rdi mdi tin.
Ngai nhic nhd ring néu chua hi€u hoic con hoai nghi ma mé mudi tin
theo 1a phi bang Phat. Hoai nghi khdng phai 1a mot cdi tdi, vi Phat gido
khong c6 nhitng tin diéu budc phai tin theo. Hoai nghi tw nhién mat khi
con ngudi hi€u ro, thdy 16 sy that, thdy rd chan ly. Danh tir Phat gido
dudc 13y tir goc Phan ngit “Bodhi” ¢6 nghia 1a “Gidc ngd,” va do vay
Phat gido 1a tri€t 1y cla sy gidc ngd. Chinh vi th€ ma dinh nghia that sy
ctia Phit gido la “Diéu D&.” bic Phat khong day tr 1y thuy€t, ma
Ngai ludn day tir quan diém thuc tién qua sy hi€u biét, gidc ngd va
thuc chiing vé chin 1y cla Ngai. Véi Pitc Phat, con ngudi 1a toi
thugng, nén Ngai da day: “Hay 1a ngon dudc va la ndi nuong twa cla
chinh ban, ché dirng tim noi nuong twa vao bat cif noi nao khic.” P6 la
15i n6i chin that cda Pic Phat. Ngai da ting néi: “TAt cd nhitng gi
thyc hién duge déu hoan toan do nd luc va tri tué rit ra tir kinh nghiém
ban than cta con ngudi. Con ngudi lam chi vin ménh ciia minh. Con
ngudi ¢6 thé 1am cho cudc d&i minh t6t hon hodc xAu hon. Con ngudi
néu tin stic tu tip déu c6 thé thanh Phat.”

Ngay tir khodng nim 600 truSc Tay lich, Pic Phat ching nhitng da
dé xuéng tif diéu d€ nhu cin bdn hoc thuyé&t nhu chiing da hién ra khi
Ngai dai ngd, ma Ngai con chi cho moi ngudi 1am cdch nao dé€ song
mot cdch khon ngoan va hanh phic, vi th€ ma gido phdp clia Ngai da
lan rdng tir x& An Do ra khip cic mién chau A, va xa hon thé nita. V&
mit tAm linh ma néi, Ngai da thic ddy con ngudi ding 1én chong lai
hé thong bao lyc dang ton tai thdi d6. Ky that Phat gido khong phai la
mot ton gido mGi mé § An D¢, ma né ma mot biéu tugng cua sy ly
khai v6i An Do gido. Nhu chiing ta thdy, trong khi kinh V& Pa ¢d vo
viéc cho phép gi€t stic vat d€ ding cing thin linh thi Phit gido kich
liét bai bac nhitng ki€u t&€ 1& nhu th€. Hon thé nita, Phat gido con ti€n
hanh nhiéu cudc vin dong manh mé chdng lai viéc t& 1& ndy. BSi vi
nghi thic t€ 1€ doi hdi phdi dugc thuc hién bdi nhitng ngudi Ba La
Moén, 1a nhitng ngudi chuyén mon vé nghi 1€ tdn gido thdi d6, trong khi
thudng dan tir th€ hé ndy qua th€ hé khic chi c6 thé lam nhitng viéc
tay chAn ma thoi. Chinh vi th€ ma dao Phit bic bd hoan toan hé thong
giai cAp & An D¢ thsi bdy gid. Va Pitc Phat bic bd moi sy tw cho minh
12 dong ddi cao sang nhu ki€u tw hio cda giai cAp Ba La Mon. Pao
Phat bac bd moi sy phan biét trong xd hoi gitta ngudi v4i ngudi va noi
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riang chinh cdi nghié€p, tic 1a nhitng viéc lam clia mdt ngudi, méi quyét
dinh sy danh gid hay thiap hén clia ngudi d6 ma thdi. Ptc Phat khing
dinh vé6i cac dé tif cda Ngai: “Viéc nhan manh dén sy binh ding vé dia
vi x4 hoi, cdn ct trén viéc lam ciia mot ngudi chit khong phai trén
dong ddi ctia ho.” Mot y tudng cdch mang khic ma chiing ta ¢6 thé tim
tha’y trong Phat gido 12 ton gido ndy md rong clra d6n nhin cd nam
gidi 1An nit gidi trong ddi song tu tAp. Ngoai cdc ni su' va cdc nit Phat tf
tai gia ndi tié’ng nhu Khema, Patacara, Dhammadinna, Sujata, Visakha,
va Samavati, ngay ca nhitng c6 gdi di€m nhu Amrapali ciing khong bi
chdi bd co hoi song ddi tu hanh pham hanh. Chinh vi the ma tir lic ma
dao Phat bit dau tai ving Pong Bic An cho dén ngay nay di gin 26
th& ky, n6 da ching nhitng di sdu vao long clia cdc dan toc chiu A, ma
tir th& ky thit 19 n6 da trd thanh ngudn tu tudng tu tAp cho nhiéu ngudi
& Au chau va My chéu nita.

Pao Phit dugc khai sinh lic nhiéu ngudi & An b6 nghi ngd ton
gido cda chinh xi s& ho. Ho s¢ hdi vi mudn ddi phdi diu thai vao mot
giai cAp. N&u ho thudc giai cip cuing dinh, ho phai ti€p tuc dau thai
vao giai cAp ndy hét d5i nay qua ddi khic. Thoat dau, Pic Phit ludn
bi day v bdi nhitng cAu héi nhu “Tai sao c6 bat hanh?” hay “Lam sao
con ngudi dugc hanh phiic?” Ciing nhu nhi€u cidu hdi khic. Ngai
chuyén tAm tu tip khS hanh, nhung sau sdu nim kién tri im ki€m va
tich cyc hy sinh, Ngai vAn khong tim ra dudc ciu trd 13i cho nhitng van
dé ndy. Sau sdu nim tim ki€m sy gidi thodt bing con dudng khd hanh,
Théi ti Tat Pat Pa quyét dinh tim cAu trd 18i qua tu tudng va thién
dinh. Sau 49 ngay dém thién dinh dudi co6i B4 D¢, Ngai di tré thanh
mdt ngudi “Gidc Ngd”. Con dudng ma Pic Phit tim ra 1a con dudng
“Trung Pao” gitta nhitng cuc doan. Nhitng cuc doan phai tranh 1a mot
mit qudz ham mé ddi s6ng nhuc duc, mit khic 13 ddi song khd hanh.
C4 hai cuc doan nay din d&€n sy mi't quan binh trong cudc sdng. Ca hai
cuc doan chfmg bao gid cé thé dua ai d€n muc tiéu that su giadi thodt
khdi khd dau va phién nio. Pic Phat tuyén bd: “Mudn tim con dudng
Trung Pao hoa hgp véi cudc sdng, mdi ngudi phdi tw minh than trong
tim ki€m, khdng nén phi thi gid vdo viéc tranh cdi. Mdi ngudi phai
thim do va tu thyc nghiém, khong c6 ngoai 1&.” Trdi qua gin hai mudi
sau thé ky, cd Phat gido Pai Thira 1in Ti€u Thira da ching té c6 thé
thich #ng vdi nhitng hoan cidnh thay d6i va vdi nhitng din toc khic
nhau. Vi th€ ma tir khi thanh hinh d&€n nay, Phat gido van s& con ti€p
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tuc 12 mot Anh hudng thit sy trong ddi song tAm linh cla nhiéu dan toc
trén th& gi6i vdi niém tin 1a nhitng diéu Pitc Phat khdm ph4 ra c6 thé
gitip d& hau hét moi ngudi. Vi cAu héi “Tai sao téi khong hanh
phic?” Pitc Phat gdi y: vi ban tran diy mong mudn, cho d&n khi su
mong mudn 13 sy khao khat thi n6 khong thé nao dudc thda min di
ban da dugc nhitng thit ma ban mudn. Nhu vy “Lam thé nao d€ tdi c6
hanh phic?” Biing cich chAm dift mong mudn. Gidng nhu ngon lta sé
tu nhién tit khi ban khong chim thém dau vao, cho nén sy bat hanh
cta ban chdm dit khi nhién liéu tham duc thai qud bi 14y di. Khi ban
chién thing dugc long ich ky, nhitng théi quen va hy vong dai dot,
hanh phic s€ thyc sy hién ra.

The Deer Park:
Where Buddhism Was Formed

About 7 centuries B.C., India was divided into sixteen zones, eight
of which were kingdoms and the remaining republics. Indian society
before and at the time of the Buddha was a society that had full of
conflicts, especially struggles for power and material wealth. During
this period many people were not able to find satisfaction in Hinduism
to their daily life’s disturbing problems. Because of this disastifaction,
some religious reforms shortly arose in an attempt to rid Hinduism of
its superficiality. One of these reforms was to be the beginning of
Buddhism. After the Buddha preached the first discourses, the
Dhammacakkappavattana Sutta, which deals with the Four Noble
Truths, the Deer Park was the historical place that witnessed the
formation of a religion: Buddhism.

Buddhism is a philosophy, a way of life or a religion. The teaching
of Buddha. This is not important. Buddhism is what the Buddha taught.
His teaching was based on human inner wisdom. Buddhism always
values reason. Blindly believing in everything is contrary to Buddha’s
teaching. The Buddha taught: “Do not believe blindly in my teachings.
Always test them like using fire to test gold to determine whether it is
authentic or counterfeit.” Buddhism is not a religion versed in
worshipping and imploring favors from deities. It is different from other
religions and doctrines in that it respects personal opinions, beliefs, and
intellectual development. Buddhism does not prevent its disciples from
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learning other religious teachings. The Buddha said that if there were
reasonable and rational teachings in other religions, His followers were
free to respect such things. From that basic principle, the Buddha
declared that there was nothing hidden in the sleeve of His saffron robe
when referring to His teachings. He also added that His doctrine was
consistent with how people understood the Truth. It did not depend on
the favors bestowed by any deity or any other spiritual power. The
Buddha emphasized the concept of free inquiry when He asked His
disciples to judge even the Tathagata in order to have an utter
trustfulness in Him. He asked them to study, understand, and believe
latter on. Whoever has not yet understood or still has doubt but blindly
believes has thus defamed the Buddha. Doubt is not a sin because
Buddhism has no creed to be believed. Doubt will automatically
dissipate when people fully understand or perceive the Truth. The name
Buddhism comes from the word “Bodhi” which means “waking up,” and thus
Buddhism is the philosophy of Awakening. Therefore, the real definition of
Buddhism is Noble Truth. The Buddha did not teach from theories. He always
taught from a practical standpoint based on His understanding, His
enlightenment, and His realization of the Truth. To the Buddha, man is a
supreme being, thus, he taught: “Be your own torch and your own refuge. Do
not seek refuge in any other person.” This was the Buddha’s truthful word. He
also said: “All realizations come from effort and intelligence that derive from
one’s own experience. Man is the master of his destiny, since he can make his
life better or worse. If he tries his best to cultivate, he can become a Buddha. ”

About 600 B.C., the Buddha not only expounded the four Noble Truths as
the core of his teaching, which he had recognized in the moment of his
enlightenment, He had also shown people how to live wisely and happily, and
therefore, his teachings soon spread from India throughout Asia, and beyond.
Spiritually speaking, He mobilized people to stand up to fight against the
existing power system. In fact, Buddhism is not a new religion in India, it is
only a symbol of separation with Hinduism. As we can see while the religion
of the Veda allowed animal sacrifice to propitiate the gods, Buddhism set its
face against sacrifices. Moreover, Buddhism waged strong campaigns against
this practice. Because the sacrificial ritual required the services of Brahmins,
who had specialized in religious ceremonies, while ordinary people, from one
generation to another, could only do labor works. Thus, Buddhism denounced
the Caste system at that time in India. And the Buddha denounced all claims to
superiority on the ground of birth as the Brahmins claimed. Buddhism
denounced all social distinctions between man and man, and declared that it
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was ‘karma’, the action of man, that determined the eminence or lowness of
an individual. The Buddha confirmed with his disciples: “The insistence on the
equality of social status based on one’s actions and not on the lineage of birth
of that person.” Another revolutionary idea we can find in Buddhism was the
fact that it widely opened the doors of organized religious life to women and
men alike. In addition to distinguished nuns and lay Buddhist-women, such as
Khema, Patacara, and Dhammadinna, Sujata, Visakha, and Samavati, even
courtesans like Amrapali were not denied opportunities to embrace the
religious life. For these reasons, from the beginning in Northeast India almost
26 centuries ago, Buddhism penetrated not only in the heart of Asian people,
but since the noneteenth century it also became part of the thinking and
practice of a lot of people in Europe and America as well.

Buddhism was born while many people in India questioned the value of
their own religion: Hinduism. According to Hinduism’s theories, they had to be
reborn to the same class forever. If they belonged to the class of Sudra, they
would be reborn into that class life after life. At first, Prince Siddhartha always
concerned with burning questions as: “Why was there unhappiness?”, or “How
could a man be happy?’ As well as many other questions. He diligently
performed ascetic practices, but after six years of persevering search and
strenuous self-denial, He still had not found the answers for these problems.
After spending six years in seeking a solution of emancipation through ascetic
practices without any success, Prince Siddhartha determined to find the
answer in thought and meditation. After 49 days and nights of meditation
under the Bodhi Tree, He had become the “Awakened One”. The path that the
Buddha had found was the “Middle Path”, which was in between extremes.
The extremes to be avoided were the life of sensual indulgence on the one
hand and the life of drastic asceticism on the other. Both led to out-of-balance
living. Neither led to the true goal of release from sufferings and afflictions.
The Buddha declared: “To find the Middle Path to harmonious living, each
person must search thoughtfully, not wasting any time in wordy arguments.
Each person must explore and experiment for himself without any exception.”
During almost twenty-six centuries, both Mahayana and Hinayana Buddhism
since the time of formation have proved adaptable to changing conditions and
to different peoples in the world with the belief that what the Buddha
discovered can help and influence almost everyone. For the question “Why
am I unhappy?’ the Buddha suggests: because you fill yourself with wanting,
until the wanting is a thirst that cannot be satisfied even by the things you
want. “How can I be happy?” By ceasing to want. Just as a fire dies down
when no fuel is added, so your unhappiness will end when the fuel of
excessive is taken away. When you onquer selfish, unwise habits and hopes,
your real happiness will emerge.
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Phén Hai
Diic Thé Ton Tuyén Thuyét
Phdp Am Tai Khu Ljc Da Vién

Part Two
The World Honored One Preached
the Truth in the Deer Park
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Chuong Ba
Chapter Three

Diic Phdt Thuyét
Kinh Chuyén Phdp Ludn

Tudng ciing nén nhic lai, tir BO P& Pao Trang, noi ditc Phat dat
dudgc dai giac, dén khu Vudn Nai, gﬁn thanh Ba La Nai, cidch xa
khodng trén 300 cAy s, nhung vi 15i hita trude day 12 sé tru6e tien do
nim anh em Kiéu Tran Nhu sau khi dai gidc nén didc Phat di khdng
quin ngai dudng xa. Ngai da di modt cdch chAm rdi va mat dén khodng
bdy ngay méi t6i ndi. Ngay tai khu Vudn Nai, ditc Phat da thuyét thoi
phdp dau tién cho nim vi tu khd hanh. Bai phdp thuyét vé Trung Pao,
Tt Diéu P€ va Bit Thdnh Pao. Bi&n ¢d 1an du tién ditc Phat chuyén
Phap Luan khai sdng ra mdt ton gido cd tén la Phat gido. Phap luin,
banh xe Phép trong Phat gido, hoc thuy&t do Phat thuyét gido gom T
diéu @€, Bat chanh dao va trung dao. Phap luan dudc biéu hién véi
mot banh xe c6 tdm tia, tugng trung cho Bat chdnh dao. Banh xe phdp
hay chin ly Phat phdp c6 kha ning nghién nit nhitng 4c quiy, d6i lap
va 40 vong. L&i thuyét phdp clia Pdc phiat phd v3 moi nio phién
nghiép hoic, 13i 4y khong ngirng nghi § mot ngudi nao, mot chd nao,
ma né xoay chuyén maii tir th€ hé niy qua th& hé khic. Theo Phat
gido, chuyén banh xe Phat Phdp hay thuyé&t Phat Phap. Chuyén Phip
Luén ciing c¢6 nghia 14 tuyén thuyé&t 1y tudng clia Phat, hay thé hién ly
tuwdng clia Phat trong thé gian, nghia 1a ki€n 14p vuong qudc clia Chanh
Phap.

Nhu trén d3 néi, lic ban sd, d&€ d6 nim anh em Kiéu Trin Nhu,
Ditc Phat Thich Ca Mau Ni da di d€n Vudn Loc Uyén. Nim vi nay
déu 12 ba con clia Ngai. Ho di tirng theo Ngai tu dao, tuy nhién, vi
khong chiu ndi nhitng phdp tu khd hanh ctia Pitc Phat lic & Nidi Tuyét,
vi mdi ngay Ngai chi an mdt hot me, mot hot mach, nén thian thé gdy
om. Ba vi déng tu vi khong chiu ndi nén bd di, chi con lai hai vi. V&
sau, vai ngdy ram thdng chap, c6 vi tin nit dem sifa t6i cling dudng Ditc
Phat, Ngai tho nhan, nén hai vi con lai ciing hi€u 1am, tudng Ngai da
tif chdi khd hanh, nén ciing bd di. Ho néi: “Tu hanh can phai khd hanh.
Bay gid Sa Mon C6 Pam udng sifa, ching con kha ning tu hanh nita.
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Ngai chazmg chiu dung dudc kh& hanh nita rdi.” Do d6 ho bd di. Thé 1a
c4 nim vi déu bd Ngai ma di d€n Vuon Loc Uyén. Khi d€n Vudn Loc
Uyén, Ptc Phat ba 1an thuyét gidng vé T Diéu D€, goi 1a “Tam
Chuyén Tt P& Phap Luan” cho nim vi Ty Kheo.

Ldn Pau Chuyén Phdp Tit Dé: DAy 1a Khd. T4anh ctia Khd 1a bic
bach. Pdy 1a Tap hay nguyén nhan ctia Khd. Tanh ctia Tap 1a chiéu
cam. Pay la Diét hay su chaim ddt dau khd. Sy didt Khd c6 thé ching
dic. Pay 1a Pao hay con dudng dit khd. Con dudng dit Khd c6 thé tu
tap dudc gidc ngd. Ldn Thit Nhi Chuyén Phdp Tit Pé: Pay 1a Khd, con
phai bi&t. Py 12 Tap hay nguyén nhan cia Khd, ma con phdi doan
trir. DAy 1a Diét hay sy chAm dift dau khd. Con phai chiing dic. Pay la
Pao hay con dudng dit khd ma con phai tu tap. Lan Thit Ba Chuyén
Phdp Tit D&: Pay 1a Khd. Ta da bi€t, khong can biét thém nita. Pay la
Tap hay nguyén nhin ctia Kh. Ta dd doan hét, khong can doan thém
nita. Py 12 Diét hay sy chAm dit dau khd. Ta da dit sach, khong can
dit thém gi nita. Pay 12 Pao hay con dudng dit khd. Ta di tu thanh,
khong can tu thém nita.

Difc Phat cling d4 nhic nhd nim anh em Kiéu Trin Nhu ring bon
chin ly nay la nhitng hién tugng nhan sinh. Khong ai c¢6 thé tranh dudc
nhitng ndi khd sanh, gia, bénh va chit ndy. Ngudn géc dua dé€n nhitng
ndi khd nay hay tip d€ cin ban xuit phat tir tam ddc tham, sin, si.
Nhitng chat doc nay phat khdi tham vong va nhitng mé md nim trong
ba nghiép than, khdu, va y. Lam thé€ nao d€ tiéu diét khd dau? Chiing
ta phai tu tap GiGi-Pinh-Hué dé d6i dau va triét tiéu tham, sin, si... tr
d6 cham dit khd dau phién ndo. Khi Pitc Phit da ba 1an chuyén banh
xe Phdp T P& rdi, Ngai di day: “Nay Kiéu Tran Nhu, hién gis ong
dang bi khach trin quiy nhiéu, khi€n dng ching ding gidi thoit.” Sau
khi Kiéu Trin Nhu nghe dé&n hai chit “Khach Tran” thi 6ng lién khai
ngd. Tai sao goi la khich tran? Khach Tran c6 nghia 1a ngudi khich
khong sach s& (vi bdn chit ctia n6 12 bui bim). Trong khi Ty T4nh clia
minh v6n 12 6ng chd, ty tdinh von thanh tinh. Chinh vi th€ ma 6ng khai
ngd va dudc Pirc Phat dit tén 13 “Gidi B6n T&” nghia 14 thong dat 1y
gidi chan 1y sin c6 xua nay.
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The Buddha Preached
The Sutra on Turning the Wheel of Dharma

It should be reminded that from Bodh-Gaya, where Prince
Sakyamuni attained great enlightenment, to the Deer Park near
Benares, which is about 300 kilometers, but because of his promise to
first preach to save the five brothers of Kaudinya after enlightenment,
so the Buddha walked slowly from Bodh-Gaya to the Deer Park, and it
took him a week to get there. Right at the Deer Park, the Buddha
preached to five ascetics his First Sermon (Dhammacakkappavattana
Sutta). The sermon preached about the Middle Way between all
extremes, the Four Noble Truths and the eight Noble Paths. This event
was also the Buddha's first turning the wheel of the Dharma which
gave birth to a religion with the name of Buddhism. Wheel of the
teaching in Buddhism, a symbol of the teaching expounded by the
Buddha, including the Four Noble Truths, The Eightfold Noble Path
and The Middle Way. The Dharma-Chakra is always depicted with
eight spokes representing the eightfold path. The Buddha truth which is
able to crush all evil and all opposition. The preaching of a Buddha.
Dharma wheel is likened a wheel because it crushed all illusions, evil
and on opposition, like Indra’s wheel, which rolls from man to man,
place to place, age to age. According to Buddhism, to turn the Dharma
Cakra (wheel) of dharma means to turn or roll along the Law-wheel,
i.e. to preach Buddha-truth, or to explain the religion of Buddha.
Turning the Wheel of Truth also means ‘preaching the Buddha’s Ideal,’
or the ‘realization of the Buddha’s Ideal in the world,” i.e., the
foundation of Kingdom of Truth.

As mentioned above, in the beginning, Sakyamuni Buddha first
went to convert the five Bhiksus in the Deer Park. These five Bhiksus
were the Buddha’s relatives. They had been cultivating the Way with
the Buddha, but three of them could not endure the bitterness of ascetic
practices. When Sakyamuni Buddha was in the Himalayas, he ate one
seasame seed and one grain of wheat each day, and he became as thin
as a matchstick, so they left because they were starving and could not
endure the suffering, only two of them remained. Later, on the eighth
day of the twelfth lunar month, a heavenly maiden made an offering of
milk to the Buddha. When the Buddha drank the milk, his two



28

remaining companions also left, saying: “Cultivation consists of ascetic
practice. But now, you have drunk milk. That shows that you could not
cultivate. You cannot take the suffering.” Then they left. All of them
went to the Deer Park. When the Buddha arrived at the Deer Park, He
turned the Dharma Wheel of the Four Holy Truths three times for the
five Bhiksus: The First Turning of the Four Noble Truths: This is
Suffering. Its nature is oppression. This is accumulation. Its nature is
enticement. This is Cessation. Its nature is that it can be realized. This
is the Way. Its nature is that it can be cultivated to become enlightened.
The Second Turning of the Four Noble Truths: This is Suffering. You
should know it. This is accumulation. You should cut it off. This is
Cessation. You should realize it. This is the Way. You should cultivate
it. The Third Turning of the Four Noble Truths: This is Suffering. I have
already known it and need not know it again. This is accumulation. I
have already cut it off and need not cut it off again. This is Cessation. |
have already realized and need not realize it any more. This is the
Way. I have already successfully cultivated and need not cultivate it
any more.

The Buddha also reminded the five brothers of Kaudinya that the
four truths represent the phenomena of life. No-one can avoid
sufferings associated with birth, old age, sickness, and death. The
source of these sufferings or the accumulation of sufferings basically
originated from the three poisons of desire, anger and ignorance. These
poisons generated passions and delusions that would reside in the
karma of the body, mouth and mind. How can we extinguish
sufferings? We must practice the three learnings of Precepts-
Concentration-Wisdom to counter and extinguish the three poisons of
desire, anger, and ignorance and to end sufferings and afflictions. After
speaking the Four Holy Truths, the Buddha said, “Ajnatakaundinya,
you are troubled by the guest-dust and have not obtained
emancipation.” When Ajnatakaundinya heard the words ‘guest-dust’ he
became enlightened. What is meant by ‘guest-dust’? Guest is not the
host, and ‘dust’ is something impure. The self-nature is the host, and it
is pure. So Ajnatakaundinya became enlightened, and the Buddha
named him “One who understands the original limit” because he
understood the basic principle.
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Chuong Bon
Chapter Four

Ditc Phdt Thuyét Kinh Vo Nga Tudng

Sau khi thuyé&t gidng xong kinh Chuyén Phap Luan, dic Phat ti€p
tuc gidng cho nim anh em Kiéu Trin Nhu thdi kinh V6 Ngi Tu6ng.
Khi Bdc Phat dua ra khdi niém vé “Vo ngd,” Ngai da lam dédo 1on
khong bi€t bao nhiéu quan niém vé vii tru va nhan sinh. Pitc Phat da
gidang mot don 16n trén y niém phd bi€n va kién cd nhat clia loai ngudi
thdi d6: y niém vé sy ton tai clia cdi “ngd” thudng con. Nhitng ai thau
hi€u dugc vo nga déu biét riing né dugc dua ra d€ ddnh d6 y niém vé
“ngd” chif khong phdi 12 mot d6 4n mdi cda thyc tai. Khdi niém “Vo
nga” 12 phuong tién, chit khong phai 1 cttu cAnh. N&u né trd thainh mot
¥ niém thi né ciing can dugc pha vd nhu bao nhiéu y niém khic.
Thuy&t V6 Ngi c¢6 hai dic tinh chinh 12 phdp v ngd va nhan vo nga.
Do6i khi gido Iy “vd ngd” giy ra boi rdi va hi€u 1dm. Bat ¢t lic nao
ching ta néi “T6i dang néi”, hay “T6i dang di”, vin van. Nhu vdy lam
sao ching ta c6 thé chdi bé thuc t& clia cdi “Ta”? Phat tif chon thuin
nén ludn nhd ring Pitc Phat khong bdo chiing ta chdi b viéc xung ho
“Ta” hay “T6i”. Chinh Ptic Phat con phai ding mdt tif ndo d6 d€ xung
ho, nhu tir “Nhu Lai” ching han, khong cAn biét tir nay c6 nghia gi, né
vin 12 mot tir hay mot danh xung. Khi Pic Phit day vé “Vo ngi”,
Ngai nhdn manh dén sy tit bd mdt ¥ niém cho ring “T6i” 12 mot thuc
thé thudng hiing va khong thay ddi. Ngai néi nim uin (sic, tho, tuéng,
hanh va thitc) khong phai 1a cdi “Ta”, va khong c6 cdi “Ta” nao dugc
tim thdy trong nim uin nay ca. Sy phi nhin cta Dic Phat c6 nghia 1a
st phii nhAn mot niém tin c6 mot thuc thé cé that, doc 1ap va thudng
con dudc ngudi ta goi la “Ta” vi mot thuc thé nhu vay phdi doc lap,
phai thudng con, khong bi€n d6i, khdong hodn chuyén, nhung mot thuc
thé nhu vy hay mot cdi “Ta” nhu thé khong thé tim thiy & dau dudc.

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

Vo6 ngi 1a mdt trong nhitng hoc thuy€t trong tAm cia dao Phat. N6
pht dinh cdi ngd bén trong modt c4 nhan theo nghia bat i, bat diét, duy
nhd't va doc 1ap. Gido thuyét “Anatta” hay “Antma” dugc Dic Phat
thuy&t gidng ma hau hét Phat t, ké ca thién gia déu cho ring day la y
tudng “vO ngd” cta chon tdnh con ngudi. Phit tr khong nén 1Am “vd
ngd” clia Phit gido v6i thuy&t “vo ngd” ctia An gido v6i nghia 1a chon
tdnh ma tAm con ngudi khong thé nhan bi€t duge. Lam thé nao ngudi
ta c6 thé néi 1a vo ngd néu khong cé ngi? Chiing ta phai hi€u Dic

~9

Phat mudn néi gi véi tir “Vo nga” ndy. Pitc Phat khong hé c6 mot y gi
ddi 1ap v6i “Nga” ca. Ngai khong dit hai tir ndy & vi tri k€ nhau va
néi: “Pay 1a cdi vo ngi clia toi ddi 14p vdi cdi ngd nay.” Tir Anatta, vi
ti€p ddu ngit “An” chi mot sy khong hién hitu, abhava, chit khong phai
ddi 1ap. Anatta c6 nghia 13 khong c6 “Atta,” d6 chi don thuin 13 sy phd
nhidn cia mot “Atta”, su khong hién hitu cia mot “Atta” ma thoi.
Nhitng ngudi tin c6 mot “Atta” c¢d ging d€ giit cdi “Atta” clia ho, con
Difc Phat chi phii nhin né bing cich thém ti€p diu ngit “An” vao. Vi
cdi quan niém c6 mot “Atta”, tu ngd hay linh hon ndy da in siu trong
rat nhiéu ngudi ma Pic Phat tirng gip, nén Ngai di phai thuyét nhitng
bai phdp dai vé van d& Bin nga ndy cho nhitng nha tri thirc, nhitng nha
bién chiing va nhitng ngudi gidi tranh ludn.

Thuyé&t V6 Ngi c6 hai dic tanh chinh 1 phip v ngid va nhan vo
ngi. Thit nhat 12 Nhan V6 Nga. Con ngudi khong c6 sy thudng hiing
clia cdi nga. Thd nhi 1a Phdap V6 Ngi, c6 nghia 1a van hitu khong cé
thuc ngd, khong c6 ty tinh, khong doc 1ap. Cdi ¥ niém cho riing khong
c6 tu tinh hay ngd tao nén tinh dic thu clia mdi sy vat dudc nhitng
ngudi theo Phat Gido Pai Thira khflng dinh 1a dac biét cua ho chwt
khong phai ctia Ti€u Thita. Y niém niy that tu nhién vi y niém vé
“khong tinh” 12 mot trong nhitng dic di€ém ndi bac nhat cia Pai Thira,
nén that 1a ty nhién khi cdc hoc gid Pai Thira dic “Phdap V6 Nga” &
mot vi tri ndi bac trong triét hoc clia ho. Trong Kinh Ling Gia, Pic
Phat day: “Khi mot vi BO T4t Ma ha tdt nhan ra ring tit cd cdc phdp
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déu thodt ngoai tim, mat na, y thiic, ngii phdp, va ba ty tinh, thi vi 4y
dugc goi 1a hiéu 16 thuc nghia clia “Phdp Vo Ngi.”

Theo dic Phit, vOo ngd tudng 1a mot trong tdim dic tdnh cta gidc
ngd trong Thién. C6 1& khia canh ddng chd y nhat ctia kinh nghiém
Thién 12 & chd né khong c6 dau vét nhan ngi. Trong sy ching ngd clia
Phat gido, khong hé c6 chiit dinh ddang vdi nhitng quan hé va xic cdm
c4 nhan bing nhitng tif ngit thong dién dya trén modt hé thong hitu han
clia tu tudng; thuc tinh, ching lién quan gi v6i chinh kinh nghiém. Du &
dau di nira, thi sy chitng ngd hoan toan mang tinh cidch v6 nga, hay
ding hon, tri ning t6i thugng. Khong nhitng sy chitng ngd chi 1a mot
bi€n ¢d binh thudng, nhat nh&o, ma cdi cd duyén kich phdt nhu ciing
vd vi va thi€u hin cidm gidc siéu nhién. Su ching ngd dugc kinh
nghiém ngay trong moi bi€n c6 binh sinh. N6 khdng xuit hién nhu mot
hién tugng phi thudng ma ngudi ta thd'y ghi chép trong cdc tic phim
than bi cia Thién Chia gido. Khi sy bung v& clia tAim trf ban d3 dén
ldc chin mui, ngudi ta ndm tay ban, v3 vai ban, mang cho mdt chén tra,
gdy mot chi y tam thudng nhat, hay doc mot doan kinh, mot bai tho,
ban chitng ngd tic khic. 0 day ching c6 ti€ng goi clia Thanh linh,
ching c6 su sung min cta Thanh siing, ching c6 4nh siang vinh danh
nio hét. Va § diy ching chiit sic mau 1ong ldy; tdt cd déu xam xit,
khong mot chiit 4n tugng, khong mot chit quyén rii. Trong thién tap,
trudc tién ban hay rii bd nga twdng. Néu c6 ngd tudng thi sé& sinh ra dd
thit chuéng ngai, va ban khong thé dat dugc mot loai tri hué nao ca.
Mot khi c6 ngd tuéng thi tv minh sanh ra tAm ich ky, rdi sau d6 sanh ra
tAm ty 16, tAim tim cAu, tAm tham lam. Khi cau khong dugc, ma tham
ciing khong xong, thi lai sanh ra tAm tranh dau, quyét tranh hon tranh
thua cling ngudi khic d€ quyét dinh manh y&u. Tham thién tifc 1a quét
sach hé&t nhitng bui vong tudng. Khi minh khong con vong tudng, Ay
chinh 13 nghia clia cAu “thdi thdi thudng phat thic,” vi hanh gid tu
thién khong mudn cho tim minh bim diy bui. Pay chinh 13 Phdp mon
“Quét sach tat cd moi phdp, xa rdi tit cd tuéng” hay Thién Vo Ngi
Tudéng.

N6i tém lai, theo nhu bai thuyét gidng cla didc Phit, van hitu
khong thuc, nhu 16ng riia sitng thd (14y bién k& s& chdp ma ban luin
Iy khdng thi cdi tuéng do tdm tinh todn cho la c6 thyc nga thuc phap,
goi 12 bi€n k€& s& chip tinh). Do ndi ngd chdp ma cé sy phan biét sai
1am cda sy phan dodn, va xudt phat tir sy hi€u ding ban chit clia cic
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sy vat, bén trong ciing nhu bén ngoai va hi€u ding mdi lién hé giita
cédc sy vat nhu 1a nhitng cd thé doc lap hay thudc cung mdt loai. Ly do
diu tién nhu Pirc Phat di day, 13 cdc phiap déu vo ngi, nghia 13 van
vat, hitu tinh hay vo tinh, tit cd déu khong c6 cdi ma chiing ta c6 thé
goi 12 ban ngd hay thyc thé. Chiing ta thit khdo sit con ngudi. Mot
ngudi khong thé xem tinh thin hay hon cda y 1a mot thuc ngi. Y hién
hitu nhung khong thé nio nim dugc cdi thuc thé clia y, khong thé tim
tha'y dugc tinh thin cda y, bdi vi sy hién hitu cda con ngudi khong gi
ngodi cdi ‘hién hitu thy thudc vao mdt chudi nhadn duyén.’ Moi vat
hién hitu déu 12 vi nhan duyén, va né sé tan bi€n khi nhitng tic dung
cta chudi nhan duyén Ay chAm ditt. Khi con ngudi con 1a mot hién hitu
tly thudc mdt chudi nhan duyén thi , n€u y c6 ging tri giit 14y chinh
minh vA nhin moi vt quanh minh tif quan diém doc ton ngd 1a mot
diéu that vd 1y. Moi ngudi phai tir bd cdi ngd clia minh, cd ging gitp
dd k& khdc va phdi nhan hic cdi hién hitu cong ddng, vi khong thé nao
con ngudi hoan toan hién hitu doc 1ap duge. NEu moi vat déu hién hiru
tlly thudc vio mot chudi nhitng nhan duyén thi c4i hién hitu dé cling
chi 13 tiy thudc diéu kién ma thoi; khong c6 mot vat chit nao trong vii
tru ndy c6 thé trudng tdn hay tu tai. Do d6 Piic Phat day ring vo ngi
1a y&u tinh clia van vat, va tir d6, dua dén mot 1y thuy&t nita 1a van vat
déu vo thudng, 13 diéu khong thé tranh.

The Buddha Preached
the Anattalakkhana Sutta

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

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

The doctrine of “Egolessness” is one of the central teachings of
Buddhism; it says that no self exists in the sense of a permanent,
eternal, integral and independent substance within an individual
existent. The anatta or anatma doctrine taught by the Buddha, to which
most Buddhists, including Zen practitioners, subscirbe, is briefly the
“not self” idea of man’s true nature. This is not to be confused with the
“not self” expression used in Hindu philosophies. It means that the true
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nature of man is not conceivable by the human mind. How can one
speak of “Anatta” if there is no “Atta”? We must understand what the
Buddha meant by “Anatta”. He never meant anything in contra-
distinction to “Atta”. He did not place two terms in juxtaposition and
say: “This is my ‘Anatta’ in opposition to ‘Atta’.” The term “Anatta”,
since the prefix “an” indicates non-existence, and not opposition. So
“Anatta” literally means no atta, that is the mere denial of an “atta”,
the non-existence of “atta”. The believers in an “atta” tried to keep
their “atta”. The Buddha simply denied it, by adding the prefix “an”. As
this concept of an Atta, Self, or Soul, was deep rooted in many whom
the Buddha met, He had to discourse at length on this pivotal question
of Self to learned men, dialecticians and hair-splitting disputants.

The doctrine of no-self has two main characteristics: selflessness of
things (dharma-nairatmya) and  selflessness of  person
(pudgalanairatmya). First, selflessness of person (Pudgalanairatmya).
Man as without ego or permanent soul, or no permanent human ego or
soul. Second, selflessness of things (Dharmanairatmya). This means no
permanent individuality in or independence of things. Things are
without independent individuality, i.e. the tenet that things have no
independent reality, no reality in themselves. The idea that there is no
self-substance or “Atman” constituting the individuality of each object
is insisted on by the followers of Mahayana Buddhism to be their
exclusive property, not shared by the Hinayana. This idea is naturally
true as the idea of “no self-substance” or Dharmanairatmya is closely
connected with that of “Sunyata” and the latter is one of the most
distinguishing marks of the Mahayana., it was natural for its scholars to
give the former a prominent position in their philosophy. In the
Lankavatara Sutra, the Buddha taught: “When a Bodhisattva-
mahasattva recognizes that all dharmas are free from Citta, Manas,
Manovijnana, the Five Dharmas, and the Threefold Svabhava, he is
said to understand well the real significance of Dharmanairatmya.”

According to the Buddha, Impersonal Tone or No Mark of the Self
is one of the eight chief characteristics of ‘satori.” In Zen. Perhaps the
most remarkable aspect of the Zen experience is that it has no personal
note in it as is observable in Christian mystic experiences. There is no
reference whatever in Buddhist satori to such personal feelings. We
may say that all the terms are interpretations based on a definite
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system of thought and really have nothing to do with the experience
itself. In anywhere satori has remained thoroughly impersonal, or
rather highly intellectual. Not only satori itself is such a prosaic and
non-glorious event, but the occasion that inspires it also seems to be
unromantic and altogether lacking in super-sensuality. Satori is
experienced in connection with any ordinary occurrence in one’s daily
life. It does not appear to be an extraordinary phenomenon as is
recorded in Christian books of mysticism. Sometimes takes hold of you,
or slaps you, or brings you a cup of tea, or makes some most
commonplace remark, or recites some passage from a sutra or from a
book of poetry, and when your mind is ripe for its outburst, you come at
once to satori. There is no voice of the Holy Ghost, no plentitude of
Divine Grace, no glorification of any sort. Here is nothing painted in
high colors, all is grey and extremely unobstrusive and unattractive. In
practices of meditation, first of all, you cannot have the mark of self. If
you have the mark of self, all kinds of obstacles will arise, and you will
obtain no wisdom at all. Once there is a mark of self, selfish thoughts
arise, followed by thoughts of seeking and greed. if you do not obtain
what you seek and crave, contentious thoughts arise, and you will
struggle with others to see who is stronger. The practice meditation
means to diligently wipe the mirror of the mind or to clean it. Only
when we are free of all random thoughts are we “diligently wiping it
clean at all times.” We want to wipe it clean so it will not get dusty.
This is the Dharma-door of “Sweeping away all dharmas, and
separating from all marks.”

In short, based on the Buddha's preaching, phenomena are unreal,
i.e. turtle-hair or rabbit’s horn; the unreality of phenomena, one of the
three kinds of unreality. From the attachment to an ego leads to wrong
discrimination of judgment, and proceeds from rightly comprehending
the nature of objects, internal as well as external, and also relationship
existing between objects as independent individuals or as belonging to
a genus. The first reason, as given by the Buddha is that all things are
selfless or egoless, which means that no things, men, animals and
inanimate objects , both living and not living, have what we may call
their original self or real being. Let us consider man. A man does not
have a core or a soul which he can consider to be his true self. A man
exists, but he cannot grasp his real being, he cannot discover his own
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core, because the existence of a man is nothing but an “existence
depending on a series of causations.” Everything that exists is there
because of causations; it will disappear when the effects of the
causation cease. As long as a man is an existent depending on a series
of causations, it is unreasonable for him to try to hold on to himself and
to regard all things around him from the self-centered point of view. All
men ought to deny their own selves and endeavor to help each other
and to look for co-existence, because no man can ever be truly
independent. If all things owe their existence to a series of causations,
their existence is a conditional one; there is no one thing in the
universe that is permanent or independent. Therefore, the Buddha’s
theory that selflessness is the nature of all things inevitably leads to the
next theory that all things are impermanent (anitya).
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Chuong Ndm
Chapter Five

Diic Phdt Thuyét Bai Phdp Ddu Tién
Va Sau Dé Bdt Pau Stt Ménh Thuyét Phdp

Tai Vudn Loc Uyén trong thanh Ba La Nai, thoat ddu Pitc Phat bi
nim anh em Kiéu Tran Nhu ling tranh, nhung khi Ptc Phat tién lai
gan ho, ho cdm nhan tir ndi Ngai c¢6 nhitng tuéng hdo rit dic biét, nén
tat ca déu ty dong ditng day nghénh ti€p Ngai. Sau d6 nim vi dao si
thinh cau Piic Thé Ton chi gido nhitng diéu Ngai da gidc ngd. DPirc
Phit nhin d6 di thuyé&t Bai Phdp PAu Tién: Chuyén Bdnh Xe Phdp.
Ngai bt diu thuyét gidng: “Nay cdc Sa Mon! Cdc dng nén biét ring
c6 bon Chan Ly. Thit nhdt la Chdn Ly vé Khé: Cudc song day diy
nhitng khd dau phién nido nhu gia, bénh, bit hanh va chét chéc. Con
ngudi ludn chay theo cdc duc lac, nhung cudi cting chi tim thdy khd
dau. Ma ngay khi c¢6 dugc thd vui thi ho cling nhanh chéng cdm thiy
mét mdi vi nhitng lac thd nidy. Khong c6 noi nao ma con ngudi tim
thdy dugc sy thda min that sy hay an lac hoan toan ca. Thit hai la
Chén Ly vé Nguyén Nhéan ciia Khé: Khi tim ching ta chita diy 1ong
tham duc va vong tudng chiing ta sé gip moi diéu dau khd. Thit ba la
Chén Ly vé sy Chdm ditt Kho: Khi tAim chiing ta thio g& hé&t tham duc
va vong tudng thi sy khd dau sé chdm dit. Chiing ta s& cAm nghiém
dugc niém hanh phic khong dién t& dugc bing 15i. Cudi ciing, thit tu la
Chén Ly vé Pao Di¢t Kho: Con dudng gitip ching ta dat dudc tri tué
t0i thugng.”

K& tir d6, ditc Phat truyén bd ching tf B6 P& khip moi noi. Pic
biét 12 sau 1an dirc Phat gip Da X4 va thuyét cho dng ta nghe vé gido
phdp dao Phit, Da X4 va nim mudi ngudi ban cla ong ta da ngay lap
tifc mic 40 ca sa vang va xuit gia theo ngai. Nhém clia Da X4 1a
nhém Ting Gia 16n dau tién phat nguyén di theo difc Phit ngay sau
khi Ngai gidc ngd. Tir d6 ditc Phat va Ting doan clia Ngai bit dau si
ménh thuyé&t phdp cia Ngai. Mot 1an no, khi dic Phat va Ting doan
clia Ngai dang trén dudng di d&€n xit Ma Kiét Pa, mot vuong qudc nim
& mién Trung An b9, dic Phat da cho mdi lanh dao nhém tu thd cling
than Itra 12 Uu LAu Tan Loa Ca Dié€p d&€n dé hdi noi tri ngu qua dém.
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Uu Lau Tan Loa Ca Diép chi cho dic Phat mot ngdi nha bing dd va
cdnh bdo ring tai d6 c6 mot con rong dit, thudng xuét hién vao Iic nira
dém dé nudt ngudi. Vi vay, n€u Phat chiu trd tai d6 thi ciing dirng nudi
ti€c khi bi n6 in thit. Tuy nhién, dic Phat va Ting doan m&i ndy clia
Ngai vin quyét dinh budc vao ngdi nha d4 va ngdi tréo chan mot cach
thu thd. Vao ldc nifa dém, rong dit xuat hién, hd rong miéng va nhe
nanh nhon, nhung né khong thé 1am hai dic Phat va Ting doan mdi
clia ngai. Ngay hom sau, ngodi sy du dodn ctia Uu LAu Tan Loa Ca
Dié€p va nhém thd thin lira clia dng ta, ditc Phit va Ting doan mdi clia
ngai vin binh an v6 sy trong ngdi nha d4 d6. Th& 1a Uu Lau Tan Loa
Ca Dié€p va nhém thd than Itra clia dng ta di tir sw ngac nhién cling cuc
dé&n than phuc. Uu Lau Tan Loa Ca Diép lién d&n gip dic Phat va hoi
Ngai vé nhitng phuong phdp tu hinh dic dao. Sau khi nghe ditc Phat
thuyé&t gidng diéu phédp bing giong néi vo cuing thuy€&t phuc va phong
cich dao difc clia ngai, bay gid thi Uu Lau TAn Loa Ca Di€p da hoan
toan bi thuy&t phuc. Ong ta quyé&t dinh tir bd tit ca nhitng gi ma minh
da tu tap i trude dén gid va dua nim trim dé ti cia minh d&€n quy y
véi dic Phat. Sau khi diic Phat nhan Uu Lau Tan Loa Ca Di€p va nim
trim dé tir cia dng ta, Ngai ciing thuyé&t cho ho nghe vé Tit Diéu DE.
TAt cd déu cdm thiy tran ngap niém hoan hy vdi Phat phdp, va nhian
thdy ring minh v cing may min dugc ditc Phat gidp cho ril bd nhitng
céi 4c, nhan 14y c4i thién va d&€n dugc trén con dudng chdnh dao. Sau
d6, Uu Lau Tan Loa Ca Diép gip dudc hai ngudi em clia minh va néi
cho ho bi€t vé chuyén minh cdi dao. Hai ngudi em ctia Uu Lau Tan
Loa ciing chiu tham du cudc thuyé&t phdp clia ditc Phat va cudi cling
chiu quy y theo Phit. Tudng ciing nén nhic lai, hai ngudi em ctia Uu
LAu Tan Loa Ca Diép ciing c6 nim trim dé t&r. Nhu vay chi trong mot
thdi gian ngdn, Ting dodn mdi clia dic Phat dia c6 trén mdt ngan
ngudi. TAt cd déu theo dic Phat vé ndi Linh Thitu trong thanh Vuong
X4. Vi nguyén doan ctia ho chi di bd nén doan Tang It ddi nay da gy
st chid ¥ cho cd vuong quc Ma Kiét Pa.

Trong cdc 1an thuyé&t phdp, dic Phit ludn nhic nhd ring ngudi
Phat tlr ludn cAn hai huéng gido duc: huéng thif nhat 1a gido duc ngoai
ddi va hudng thd hai 1a gido duc trong dao. Hai huéng nay dudgc xem
nhu 12 hai cdnh cda loai chim. Khong c6 hai cdnh loai chim khong bay
dudc. Tuong tu nhu vay, khong c¢6 dd day hai huéng gido duc, ngudi
Phit tf chdng nhitng khong c6 dudce d5i sdng 4m no ngoai ddi, ma ddi
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song tdm linh cling nghéo nan tim t8i. Gido duc ngoai doi s& gidp
chiing ta nghé nghiép nudi than va gia dinh, trong khi gido duc trong
dao gidp chiing ta ¢ dugc hanh phiic chin that trong ddi song tAm
linh. That vy, gido duc ton gido 1 cuc ky can thi€t vi né day chiing ta
suy nghi va hanh dong nhu th€ niao d€ thanh ngudi luong thién va c6
dudc hanh phic. Gido duc tdn gido con gilp chiing ta bi€t thuong yéu
va thong hi€u y nghia cudc ddi d€ tu thich ¢ng dugc minh theo quy
luat nhin sinh trong bt ct hoan cdnh ndo. Sau sdu nim kinh qua tu tip
khd hanh, Ptc Phat di khuyén hang dé tit cia Ngai nén theo dudng
trung dao. Ngai day: “Phat tt nén ludn 1gi dung t6i da cudc sdng ngoai
ddi trong khi tu hanh d€ di dé€n chian hanh phic trong ddi nay va ddi
sau.”

Theo Kinh A Ham, trong 49 nim thuy€&t Phdp cia Pdc Phat, Ngai
tuyén bo rd rang 12 Ngai chi day hai vin dé: Khd va Diét Khd, ngoai
ra Ngai khong day gi nita. Ngai khuy&n khich cdc dé tif cda Ngai du
hanh dé thuyé&t phdp va gidi thich ddi song pham hanh, vi hanh phic
va an lac cia ching sanh, vi long thuong tudng cho ddi, vi 1¢i ich va
hanh phiic clia chu Thién va loai ngudi. Pitc Phat néu rit rd muc dich
thuyé&t phap clia Ngai l1a khong tranh ludn v6i cdc nha 1anh dao tdn
gido khic va khdng canh tranh véi Iy thuyét d6i nghich. Khong c6 su
tranh chap trong sy thuy&t phdp clia Ngai. Ngai chi trinh bay con
dudng din dén gidc ngd va gidi thodt khd dau phién nio. Pic Phat
ludn ludn c6 day long tir bi v6i tat ca chiing sanh hitu tinh. Cho d&n khi
nim nghi, Ngai cling “taAm tif thuong chiing sanh.” Ngai c6 thuyé&t Phap
ciing chi vi tinh thuong clia Ngai d6i v6i ching sanh moi loai. Kinh
Phat gdbm trén 150 bd, ti't cd déu néi 1én sy hiém nguy ctia sanh tif nén
nhic cho ngudi khdc bi€t nhitng 15i Phit day v6i hy vong cudi cling ho
s& hi€u va vuot thodt khdi ludn hdi sanh ti.

The Buddha Preached the First Sermon
and Then Started His Preaching Mission

In the Deer Park, Benares, at first the Buddha was ignored by the
five brothers of Kaundinya, but as the Buddha approached them, they
felt that there was something very special about him, so they
automatically stood up as He drew near. Then the five men, with great
respect, invited the Buddha to teach them what He has enlightened. So,
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the Buddha delivered His First Teaching: Turning the Wheel of the
Dharma. He began to preach: “O monk! You must know that there are
Four Noble Truths. The first is the Noble Truth of Suffering: Life is
filled with the miseries and afflictions of old age, sickness, unhappiness
and death. People chase after pleasure but find only pain. Even when
they do find something pleasant they soon grow tired of it. Nowhere is
there any real satisfaction or perfect peace. The second is the Noble
Truth of the Cause of Suffering: When our mind is filled with greed and
desire and wandering thoughts, sufferings of all types follow. The third
is the Noble Truth of the End of Suffering: When we remove all
craving, desire, and wandering thoughts from our mind, sufferings will
come to an end. We shall experience undescribable happiness. And
finally, the fourth is the Noble Truth of the Path: The Path that helps us
reach the ultimate wisdom.”

Since then, the Buddha spread the seeds of Bodhi far and wide.
Specifically after the time the Buddha met with Yasas and preached to
him the teachings of Buddhism, Yasas and fifty friends of his
immediately donned the yellow robe and followed Him. They were the
first large group of Sangha to take vows right after the Buddha's
enlightenment. Henceforth, the Buddha and His Sangha started his
preaching mission. On one occasion, while in his way to Magadha, a
kingdom in central India at the time, the Buddha called on Uruvilva-
Kasyapa, the leader of the fire-worshipping cult and asked for lodging.
Uruvilva-Kasyapa showed the Buddha a stone hut and warned that
inside the hut there was a poisonous dragon that always appeared in
the middhle of the night to devour human beings. So, not be regret if
the Sangha of the Buddha chose to stay there and were eaten up.
However, the Buddha and his new Sangha still decided to enter the
stone hut and sat calmly in a crossed-legs posture. By midnight, the
poisonous dragon appeared, showed its jaws widely and clutched its
sharp claws, but it could neither harm the Buddha nor the new Sangha.
The following day, beyond the prediction of Uruvilva-Kasyapa and his
followers, the Buddha and his new Sangha were still safe and sound in
that stone hut. So Uruvilva Kasyapa and his followers went from
extreme surprise to admiration. So, Uruvilva Kasyapa came to consult
the Buddha about the methods of correct practices. After hearing the
wonderful Dharma from the Buddha in his ever convincing tone and his
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virtuous manner, Uruvilva Kasyapa was now totally convinced. He
then determined to give up what he had practiced in the past and led
his five hundred disciples to take refuge in the Buddha. After the
Buddha converted Uruvilva Kasyapa and his five hundred followers, he
also preached to them the Four Noble Truths. All of them was filled
with joys of the Dharma and found that they were very lucky to have
the Buddha's help to get rid of the evils, to receive the good, and come
to tread on the right path. After that, Uruvilva Kasyapa met his two
brothers and gave them the account of how he was converted. The two
brother also agree to attend the Buddha's preaching and finally took
refuge in the Buddha. It should be reminded that the two brothers of
Uruvilva Kasyapa also had five hundred followers. So in a very short
period of time, the new Sangha of the Buddha already had more than
one thousand people. All of them followed the Buddha to return to
Mount Vulture Peak in Rajagrha. For the whole Sangha only walked,
this long procession of Monks on the move caught the attention of the
entire Kingdom og Magadha.

In his preachings, the Buddha always reminded that Buddhists
always need two ways of education: the first way is secular education
and the second one is religious education. These two ways are
considered as the two wings for a bird. Without two wings, no bird can
fly. Similarly, without these two ways of education, Buddhists would
lead to a poor and obscure life, not only in the secular world but also in
the spiritual life. Secular education will help us with an appropriate
profession to support our family while religious education will help us
lead a true happy life. As a matter of fact, religious education is
extremely necessary, for it teaches us how to think and act in order to
be good and happy. Besides, it also helps us love and understand the
meaning of life so that we are able to adjust ourselves to its laws in any
circumstances. After experiencing six years in ascetic practices, the
Buddha advised his followers to follow the middle path. He taught:
“Buddhists should always make best use of their secular life while
cultivating the path of true happiness in this world and hereafter.”

According to The Agama Sutra, in 49 years of preaching the
Dharma, the Buddha declared explicitely that He did preach only on
Suffering and the End of Suffering, and nothing else. He exhorted His
disciples to go forth to preach the Dharma and to explain the holy life
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for the welfare of the many, for the happiness of the many, out of
compassion for the world, for the advantage, for the happiness of the
deities and human beings. The Buddha made it very clear that His
purpose in preaching the Dharma was not to quarrel with other
religious leaders or to compete with antagonistic doctrines. There is no
quarrel in His preaching. He just shows the way to enlightenment and
liberation from all sufferings and afflictions. The Buddha is always
filled with love and compassion for all living beings. Even when He
takes a rest, He still wants to spread His love and compassion to other
beings. His preaching is only performed out of compassion and love for
the world. There are over 150 Buddhist sutras, all of them are talking
about the danger of mortalilty, so to preach others about Buddha’s
teachings with the hope that they will eventually understand and be
able to escape the cycle of births and deaths.
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Chuong Sdu
Chapter Six

Ndam Vi B¢ Tit Pdu Tién Ciia Ditc Phét

Sau khi dat dugc chan 1y vii tru nhan sinh, Pic Phit di thing dén
Vudn Nai va dude nim vi ma Ngai di titng chung tu khS hanh ton bdi.
D6 1a cic vi A Nhi Kiéu Tran Nhu, Ma Thing (At Bé), Bat P& (Ba
bé), Thap Luc Ca Di€p, va Ma Ha Nam Cau Ly. Chi trir Ma Ha Nam
Cau Ly (Kulika) vi ty cdm thi'y x4u hd bdi nhitng 18i 1Am khi trudc nén
bé di, khong ddm gip Phat. Nhém bdn ngudi con lai td § hdi han truée
Pifc Phat vé viéc dd nghi ngd Phat vé chuyén co gai hi€n sita va bim
bdo lai viéc Kulika c6 tAm dia bat luong va nhiéu 1an bd di. Pirc Phat
da bi€t Kulika chura di nhan duyén nén khdng cudng ép, Ngai bén thu
nhin bon ngudi con lai 1am dé ti. Vé phan Kulika, hin bi Uong Quat
Ma La bit giff; tuy nhién, hin hita v6i Uong Quat Ma La 1a néu dudc
tha mang, hin sé& giip Uong Quat Ma La bit Ditc Phat vi Pitc Phat
méi 14 muc tiéu chinh ctia Uong Quat Ma La. Uong Quat Ma La ddng
¥ va ca hai cing nhau di d€n vuon Loc Uyén. Phat bi€t tAm dia bat
chinh ctia Kulka nhung vin chim rdi theo hdn vao ring siu. Khi
Kulika din Phat d&€n gin cdi hang thi bdng nhién cdm thay hdi han,
guc diu vao thin ciy khéc 16n, nhung khdng néi 15i nao. Kiéu Trin
Nhu va nhém con lai kéo dén trach hdi Kulika vi sao lai din Pic Phat
vao chd nguy hiém th& nay. Kulika chi bi€t im ling. Pitc Phat da biét
aAm muu cta Kulika, nén Ngai van thin thong dé€n ngay trudc chd cia
Uong Quat Ma La va néi véi hin: “N&u nguoi mudn dat nguyén vong,
ta c6 thé gidp, nhung ngudi phdi thé ring tir nay vé sau tuyét ddi
khong con sit sinh, di chi 124 mot con vat nhd nhit cling khong 1am
hai.” Udng Quit Ma La chi mudn dat dugc muc dich nén chiap nhin
ngay khdng can suy nghi. Liic nay luong tAm cta Kulika da tinh thifc,
lién vira chay vira la vira xdng dé€n ngay giita hai ngudi, néi véi Uong
Quat Ma La: “Xin hdy giét toi, chit dirng lam hai dén Pic Phat!”
Kulika t6 vé hdi hin va quy g6i ngay truéc Pic Phat. Pic Phat
nghiém khic vach ra: “Thién thin khong bao git ddi mdt trim sinh
mang 14y mot ngan tudi tho cho mdt ngudi bao gid!” Phat con gidng
gidi nhiéu Phat phdp cho hai ngudi. Ping trudc Ditc Phat nghiém khic
ma nhan tit, lai dugc nghe nhitng 13i rin day than thi€t, Uong Quat Ma
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La cudi cing da gidc ngd, viit bd guom gido trong tay, rap dau hdi cai
trudc Phat. Phit néi: “Biét sai c6 thé sira, ngodnh diu lai 12 by gidc.”
Uong Quat Ma La va Kulika déu vé y nuong v6i Phat. Dic Phat da
gidng cho nim vi Ty kheo & vudn Nai vé “T Thanh P&” c6 nghia 1a
bdn chin 1y cao thugng. Pitc Phit con néi cho nim vi Ty kheo vé “Bit
Thanh Pao”.

Theo Btc Phat va Phiat Phap ciia Hoa Thugng Narada, nam vi dé
t dau tién clia DPdc Phat 1 nhitng vi Kiéu Trin Nhu, Bat Pé
(Bhaddiya), Thap Luc Ca Di€p (Dasabala-Kasyapa), Ma Nam Cau Lgi
(Mahanama), va At Bé (Assaji). Kiéu Tran Nhu 13 vi tré tudi nhat
trong tdm vi Ba La Mon dudc vua Tinh Phan thinh d&n dy 1€ quédn
ddnh Thai T& sd sanh. Bon ngudi kia 1a con ctia bon trong bdy vi Ba
La Mon 16n tudi kia. TAt cd nim anh em déu cling nhau vao rirng tu
hoc. Ngay khi hay tin Thdi Tt Tat Pat Pa rdi bd cung dién, cd nim
anh em cuing di im dao si C6 Pam d€ phuc vu Ngai. Nhung d&n khi
Thdi T& chdm ddt cudc tu khd hanh ép xdc, cdc vi Ay thit vong, bd
Ngai di Isipatana. Ching bao ldu sau khi cdc vi ndy rdi bé Thdi tif thi
Ngai dic qud thanh Phat. Ngay sau khi Pitc Phit thanh dao, Ngai cat
budc di v& hudng vudsn Loc Uyén cia xi Ba La Nai. Tha'y Phat tir xa
dé&n, nim vi dao si (anh em Kiéu Trin Nhu) ban tinh quyét dinh khong
danh 1& Ngai v6i 1ong ton kinh nhu xua. Céc vi 4y hi€u 1am thdi do ctia
Ngai trong cudc chién ddu d€ thanh dao qua, vi Ngai di tir bd 18i tu
khd hanh cting nhic va chiing td 1a tuyét d6i vo ich d6. Nam vi dao si
ndy néi chuyén véi nhau: “Nay cdc dao hitu, dao si C6 Pam dang di
dén ta. Pao si 4y xa hoa, khong bén chi ¢ ging va da trd lai vdi ddi
song 1gi dudng. Pao si 4y khong dang cho ta niém nd ti€p dén va cung
kinh phuc vu. Ta khdng nén rudc y bat cho dao si 4y. Nhung diu sao
chiing ta ciing nén don sin mot chd ngdi. Néu dao si C6 Pam mudn
ngdi v6i chiing ta thi ¢ ngdi.” Tuy nhién, trong khi Pitc Phat budc gin
dén, v6i cung cdch oai nghi, Ngai dd cdm héa dudc nim vi dao si, va
khong ai bdo ai, nim ngudi cing dé€n danh 1& Ngai, sau d6 ngudi thi
ruSc y bat, ngudi don chd ngdi, ngudi di 14y nudc cho Ngai rira chan,
van van. Mic diu vay, ho vin goi Ngai bing danh hiéu “dao hitu,”
mot hinh thiic xung ho cla nhitng ngudi ngang nhau, hoic d€ ngudi
trén xung ho véi ké dudi. Khi d6 Pic Phat méi néi: “NAy cdc dao si,
khong nén goi Nhu Lai bing tén hay bing danh tir “dao hitu.” Nhu Lai
1a Pttic Thé Toén, 1a Pang Toan Gidc. Nghe day, cic dao si, Nhu Lai
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thanh dat dao qud V6 Sanh Bat Diét va s€ gidng day gido phdp. Néu
hanh ding theo 15i gido huan clia Nhu Lai, cdc thdy ciing s& sém
chitng ngd, do nhd tri tué tryc gidc, va trong ki€p song ndy, cdc thiy sé
hudng mot ddi s6ng cling tot thiéng liéng trong sach. Cling vi mudn di
tim d&i sdng cao thugng 4y nhiéu ngudi con trong cic gia toc quy phai
da rdi bé gia dinh, su nghiép, dé trd thanh ngudi khong nha khong
ctra.” Nim vi dao si bén tri 13i: “NAdy dao si C6 Pam, trudc kia, vdi
bao nhiéu c6 ging d€ nghiém tri ky ludt ma dao hitu khong thanh dat
tri tu€¢ siéu pham, cling khong chitng ngd dudc gi xitng ding véi chu
Phat. By gid dao hitu s6ng xa hoa va tir b moi c6 ging, dao hitu da
trd lai doi song 1¢i dudng thi lam sao ma cé thé thanh dat dugc tri hué
siéu pham va chitng ngd dao qua ngang hang véi chu Phat?” Sau d6
biic Phat gidi thich thém: “Nay cdc dao si, Nhu Lai khong xa hoa,
khong hé ngiling ¢d ging, va khong trd vé ddi song 1gi dudng. Nhu Lai
12 Bitc The Ton, 12 Pang Toan Gidc. Nghe ndy cdc dao si! Nhu Lai da
thanh dat dao qud V6 Sanh Bat Diét va sé gidng day Gido Phap. N&u
hanh ding theo 15i gido huin ctia Nhu Lai, cdc thdy ciing s& sém
chitng ngd, do nhd tri tué tryc gidc, va trong ki€p sdng nay cic thiy sé
hudng mot ddi sdng cung tdt thiéng liéng trong sach. Ciing vi mudn di
tim ddi s6ng cao thugng Ay ma nhiéu ngudi con trong cic gia tdc quy
phéi sé rdi bd gia dinh sy nghiép, dé trd thanh ngudi khong nha cira.”
LAn thit nhi nim dao si vAn giif nguyén thanh ki€n va té y thit vong.
DPé&n 14n thit ba, sau khi dugc Piic Phat 14p lai 16i xdc nhan, nim dao si
van gift vitng 1ap trudng, té y hoai nghi. Ptic Phat héi lai: “NAay céc
dao si! Céc thiy c6 bi€t mot 1an nao trudc ddy Nhu Lai da néi véi cac
thay nhu th& khong?” Qua that khong. Pitc Phat 1ap lai 1An thit ba ring
Ngai di 12 Pang Toan Gidc va chinh nim dao si ciing c¢6 thé ching
ngd né€u chiu hanh dong ding 15i gido huan. D6 1a nhitng 15i néi chan
that do chinh Pirc Phat thot ra. Nam vi dao si 12 bac thién tri, mic dau
di c6 thanh ki€n khong t6t, nhung khi nghe nhu vay da nhan dinh chic
chin ring Pitc Phit di thanh tyu dao qui vo thugng va c6 diy dd kha
ning dé huéng din minh. Nim thy biy gid mdi tin 15i Pdc Phit va
ngdi xudéng yén ling nghe Gido Phdp Cao Quy. Trong khi Pitc Phat
thuy&t phdp cho ba vi nghe thi hai vi kia di khi' thuc, va sdu vi cling do
v6i nhitng thuc vt ma hai vi dem vé. Qua hom sau hai vi ndy nghe
phdp thi ba vi kia di kha't thuc. Sau khi dugc Pitc Phat gidng day, tit cd
nim vi déu nhan dinh thyc tuéng clia ddi sdng. Von 1a chiing sanh, con
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phai chiu sanh, ldo, bénh, t&, va 4i duc, cdc vi tim thodt ra vong dau
khd ay d€ dén chd khong sanh, khong lio, khong, bénh, khong ti,
khong phién nio, khong 4i duc, cdnh ving ling tot buc vo song, niét
ban, cdnh chin toan tuyét ddi, noi khong con sanh 1o bénh ti, phién
nio va 4i duc. Tri hué phdt sanh, nim vi thiu hi€u riing su gidi thoat
clia cdc vi rit 13 vitng chic, khong thé lay chuyén, va day 1a 14n sanh
cudi ciing. Céc vi khong bao gi con tdi sanh nita. Ptic Phat da gidng
Kinh Chuyé&n Phap Luin, dé cip d&€n T Diéu D&, 1a bai phap diu tién
ma Pic Phat gidng cho nim vi. Khi nghe xong, Kiéu Tran Nhu, nién
truéng trong nim vi, dic qud Tu Pa Hudn, tAng diu tién trong bdn
tang Thanh. V& sau bon vi kia ciing dat dugc qui vi ndy. P&n khi nghe
Difc Phat gidng kinh Anattalakkhana Sutta, dé cAp d&€n phédp vo nga thi
tdt cA nim vi déu dic qud A La Han.

». A e
lk ‘i‘ A

(Tugng Piic Thé Ton dang thuyét Phdp cho ndm anh em Kiéu Tran Nhu
tai Sarnath Images of the Buddha and His first five converts in Sarnath)

Nguoi thit nhédt la A Nha Kiéu Tran Nhu: A Nha Kiéu Trin Nhu
12 tén cia mot trong nim vi dé ti diu tién cha Pdc Phat. Ong 12 ngudi
tré tudi nhit trong tim vi Ba La Mon dugc vua Tinh Phan thinh dén 1&
quin dinh Thai Ti so sinh. Ong nguyén 1a thdi & xit Ma Kiét Pa, 1a
cAu cla Ptc Phat, va ciing 12 ban cling tu khd hanh véi Dic Phat khi
Ngai mdi xuat gia (Nhém 6ng Kiéu Tran Nhu c6 nim ngudi, trude kia
theo 1am ban tu khd hanh vdi Ptic Phat. Sau khi thd'y Pic Phat tho
nhin bt sita cia nang Muc Nit ciing dudng, cho ring Pitc Phat da thoi
tAm trén dudng tim dao gidi thodt nén ho da ly khai v4i Phat. Sau khi
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DPitc Phat thanh dao, nim vi niy lai gip Pidc Phit tai vudn Loc
Uyén/Mrgadava trong thinh Ba La Nai/Varanasi, dugc Phat thuyét
gidng v& T Diéu P& d€ do ho trd thanh nhitng vi Ty Kheo diu tién. A
Nhi Kiéu Tran Nhu da titng cling tu khd hanh véi Thdi t ST Pat Pa
trudc khi Ngai thanh Phat. Kiéu Tran Nhu 12 mot trong nim dé tir dau
tién cta Phat trong vudn Loc Uyén. Hai thdng sau khi thanh dao, Dic
Phit gidng bai phdp dau tién 12 bai Chuyén Phdp Luin cho nim vi d
tirng tu kh6 hanh v6i Ngai tai Vuon Nai thudc thanh Ba La Nai. Trong
bai nay, Pitc Phat day: “Trinh hai cuc doan tham dim duc lac va khd
hanh ép xédc, Nhu Lai dd chitng ngd Trung Pao, con dudng dua dén an
tinh, thing tri, gidc ngd va Ni€t Ban. Pay chinh 12 B4t Thinh Pao gém
chanh ki€n, chdnh tu duy, chdnh ngit, chdnh nghiép, chinh mang,
chdnh tinh tdn, chdnh niém va chdnh dinh.” K& d6 Ngai gidng Tt Diéu
D€ hay Bon Sy That Cao Thugng: “Khd, nguyén nhin ctia Khd, su
diét khd va con dudng dua d&n sy diét khd.” Khi Phit ba 1an quay
banh xe Phiap T¢ P& rdi, Ngai day ring: “Nay Kiéu Tran Nhu, hién
gi¢ dng dang bi khach trin qudy nhiéu, khi€n dng ching ding gidi
thoat.” Khi Kiéu Tran Nhu nghe t6i hai chit ‘khdch trin’ thi 6ng lién
khai ngd va ching qud Dy Luu va bon vi con lai xin dugc Pitc Phat
nhan vao hoi ching clia Ngai. Nguoi thit nhi la Bat Dé Lé Ca: Con
dugc goi 1a Ba Pé hay Ba P& Lgi Ca, ngudi da tirng cling tu khS hanh
v6i Thdi t& ST Pat Pa trude khi Ngai thanh Phat. Mot trong nam Ty
Kheo dé tir dau tién cia Pitc Phat Thich Ca Mau Ni trong vudn Loc
Uyén, ngudi ta néi dng 1a con cia vua Cam L Vuong (ciing 1a cha clia
A Nau Lau Pa). Nguoi thit ba la Thdp Luc Ca Diép: Thap lyc Ca
Diép 12 ngudi di tirng cling tu khd hanh v6i Thai tir ST Pat Pa trudc
khi Ngai thinh Phit. Mot trong nim Ty Kheo dé tir dau tién clia Pic
Phat Thich Ca Mau Ni trong vudn Loc Uyén, ngudi ta néi dng 1a bac
c6 day dh thap tri ki€n hay mudi khd ning noi mdt vi Phit: Thit nhi't 1a
nhan bi€t bing truc gidc vé cdi c6 thé va cdi khong c6 thé trong moi
hoan cdnh. Thit nhi 1a nhan thitc sy chin mudi clia nhitng hanh dong.
Thit ba 1a nhan thifc vé nhitng ning luc cao nhit va thAp nhit noi tha
nhin. Thtt tuv 12 nhin thic vé nhitng thién huéng cla ho. Thi nim la
nhin thic vé nhitng thanh t6 clia th€ gi6i. Thit sdu 12 nhan thic vé
nhiéu con dudng din t6i nhitng trang hudng tdi sanh khdc nhau. Thi
bay 12 nhan thic v& sy tao ra thanh trugc. Thi tdm 13 nhan thitc vé suy
tudng, vé dai dinh, vé tam gidi thodt va thién dinh. Thi chin 13 nhin
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thitc vé su chét va tdi sanh. Thit mudi 1a nhan thifc vé& sy suy mon clia
nhiém trudc. Nguoi thit tu la Ma ha Nam: Ma Ha Na Ma, Ma Ha Nam
Cau Ly (Kulika), mdt trong nim vi ty kheo dugc Phat do6 diu tién.
Trong khi cdc vi khidc déu dén gip dic Phat, nhung Ma Ha Nam tu
cam thiy xdu hS bdi nhitng 18i 1Am khi trudc nén bd di, khong dam gip
Phat. Nhém bdn ngudi con lai td y hdi hin truSc Pitc Phit vé viéc da
nghi ngd Phat vé chuyén c6 gdi hi€n sita va bAm bdo lai viéc Kulika
c6 tim dia bat luong va nhi€u 1an bd di. Piic Phat da biét Kulika chwa
dl nhan duyén nén khong cudng ép, Ngai ben thu nhan bon ngudi con
lai 1am dé& t. V& phan Kulika, han bi Uong Quat Ma La bit giit; tuy
nhién, hin hita véi Uong Quit Ma La 1a néu dugc tha mang, hin sé
giip Uong Quat Ma La bdt Pitc Phat vi Pic Phat méi 12 muc tiéu
chinh ctia Uong Quat Ma La. Uong Quit Ma La ddng ¥ va c4 hai cling
nhau di d&€n vudn Loc Uyén. Phat bi€t tAim dia bat chinh cia Kulka
nhung van chim rdi theo hidn vao rirng sdu. Khi Kulika din Phat dén
gin cdi hang thi bdng nhién cdm thdy hdi hin, guc dau vao thin ciy
khéc 16n, nhung khong néi 15i ndo. Kiéu Tran Nhu va nhém con lai
kéo dén trach hdi Kulika vi sao lai din Ptc Phat vio chd nguy hiém
th& nay. Kulika chi bi&t im ling. Pic Phat da bi€t Am muu cia Kulika,
nén Ngai van than thong d&€n ngay trudc chd clia Uong Quat Ma La va
n6i v6i han: “N&u nguoi mudn dat nguyén vong, ta c6 thé gitp, nhung
ngudi phai thé ring tif nay vé sau tuyét di khong con sit sinh, dui chi
1a mot con vat nhd nhat ciing khong 1am hai.” Uong Quat Ma La chi
mudn dat dugc muc dich nén chdp nhian ngay khong cAn suy nghi. Liic
nay luong tdm clia Kulika da tinh thic, lién vira chay vira la vira xong
dén ngay giita hai ngudi, néi véi Uong Quat Ma La: “Xin hay giét toi,
chit dirng 1am hai d&€n Pic Phat!” Kulika t6 vé hdi han va quy goi
ngay truSc Pic Phat. Pic Phiat nghiém khic vach ra: “Thién thin
khong bao gid d6i mot trim sinh mang 14y mot ngan tudi tho cho mot
ngudi bao gid!” Phat con gidng gidi nhiéu Phat phdp cho hai ngudi.
bPung trudc Pic Phat nghiém khdc ma nhin tr, lai dudc nghe nhitng
13i rin day than thi€t, Uong Quat Ma La cudi cling da gidc ngd, viit bd
gudm gido trong tay, rip ddu hdi cdi truSc Phat. Phit néi: “Biét sai c6
thé stta, ngoanh diu lai 1a bd gidc.” Uong Quat Ma La va Kulika déu
v€ y nuong vGi Phat. Nguoi thit nam la A Xa Chi: Hién ching ta
khong c6 nhiéu tai liéu vé A Xa Chi. chi bi€t 6ng 1a vi dé tit Phat ma
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chi v6i 15i tuyén gidng vé nhan qui da chuyén ddi cd X4 Ldi Phat va
Muc Kién Lién.

The First Five of Buddha’s Converts

After attaining the truth of life in the universe, the Buddha went
straight to the Deer Park and was worshipped by four of the people
with whom he had practiced asceticism. They were Ajnata Kaundinya
(Anna Kondanna), Asvajit (Assajit), Bhadrika (Bhaddiya), Dasabala
Kasyapa (Dasabala Kassapa), and Mahanama-Kulika (Mahanama-
Kuliya). Except Kulika who slipped away because he felt so ashamed
of himself for his past wrong-doings. They repented to the Buddha for
their supicion over the matter of the Buddha accepting milk from the
shepherd girl. They also reported that Kulika had evil plans and how he
slipped away several times in the past. The Buddha already knew that
conditions were not ripe for Kulika to be converted, so he accepted the
four of them as his disciples. As for Kulika, he was caught by
Angulimala; however, he promised Angulimala to help the former to
catch the Buddha if his life can be saved, for the Buddha deserved to
be the final goal. Angulimala agreed and both of them went to the Deer
Park to catch the Buddha. The Buddha was fully aware of Kulika’s evil
plot, still accompanied him walking slowly into the thick forest. While
leading the way to the cave, Kulika suddenly felt remorseful. He
leaned on the side of a tree and burst into tears, but he would not say a
word. Kaudinya and the rest rushed to the scene and questioned Kulika
as to why he wished to lead the Buddha to such dangers. Kulika was
dumbfounded. As the Buddha already knew of Kulika’s plot, he used
his supernatural power to arrive at Angulimala’s place first and said to
him: “I can help you realize your wish, but you must swear that from
now on, you will abstain from killing, not even harming a small insect!”
Since Angulimala only wished to achieve his goal, he agreed without
thinking. At that time, Kulika recovered his conscience. He was yelling
as he ran and stood between the Buddha and Angulimala. He pleaded:
“I beg you to kill me, but never harm the Buddha!” He knelt before the
Buddha and repented his previous wrong doing. The Buddha sternly
pointed out: “No Gods of Heaven will allow the exchange of a hundred
lives for a thousand-year life span for any individual.” The Buddha
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preached to these two evil men much of the Buddha Dharma. Face to
face with the solemn yet kind Buddha, and having heard his
admonitions, Angulimala was finally convinced. He threw away the
sword in his hand and knelt before the Buddha showing penitence. The
Buddha said: “Knowing your wrongs, you can amend your ways and
turn your back on them. You are thus saved!” Both Angulimala and
Kulika took refuge in the Buddha. The Buddha initially taught Dharma
to the five Bhiksus in the Deer Park by expounding on the Four Noble
Truths. The Buddha also taught the five Bhiksus the “Eightfold Path,”
which are the eight ways of practice leading to Sainthood. At last, he
spoke of the Twelve Links of Causation.

According to The Buddha and His Teaching, written by Most
Venerable Narada, the first five disciples of the Buddha were
Kondanna, Bhaddiya, Dasabala-Kasyapa, Mahanama, and Assaji. They
were of the Brahmin clan. Kondanna was the youngest and cleverest of
the eight Brahmins who were summoned by King Suddhodana to name
the infant prince. The other four were the sons of those older Brahmins.
All these five retired to the forest as ascetics in anticipation of the
Bodhisattva while he was endeavouring to attain Buddhahood. When
he gave up his useless penances and severe austerities and began to
nourish the body sparingly to regain his lost strength, these favourite
followers, disappointed at his change of method, deserted him and
went to Isipatana. Soon after their departure the Bodhisattva attained
Buddhahood. Right after his enlightenment, the Buddha started out to
the Deer Park in Benares. The five ascetics saw him coming from afar
decided not to pay him due respect as they miscontrued his
discontinuance of rigid ascetic practices which proved absolutely futile
during his struggle for enlightenment. They convinced one another as
follow: “Friends, this ascetic Gotama is coming. He is luxurious. He
has given up striving and has turned into a life of abundance. He should
not be greeted and waited upon. His bowl and robe should not be
taken. Nevertheless a seat should be prepared in case he wished to sit
down with us.” However, when the Buddha continued to draw near, his
august personality was such solemnly that they were compelled to
receive him with due honour. One came forward and took his bowl and
robe, another prepared a seat, and yet another prepared water for his
washing of feet. Nevertheless, they addressed him by name and called
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him friend (avuso), a form of address applied generally to juniors and
equals. At this time, the Buddha addressed them thus: “Do not,
Bhikkhus, addressed the Tathagata by name, or by title “friend.” An
Exalted One, O Bhikkhus, is the Tathagata. A fully enlightened one is
he. Give ear, O Bhikkhus! Deathlessness has been attained. 1 shall
instruct and teach the Dharma. If you act according to my instructions,
you will before long realize, by your own intuitive wisdom, and live,
attaining in this life itself, that supreme consummation of the holy life,
for the sake of which sons of noble families rightly leave the household
for homelessness.” Thereupon the five ascetics replied: “By that
demeaner of yours, avuso Gotama, by that discipline, by those painful
austerities, you did not attain to any superhuman specific knowledge
and insight worthy of an Ariya. How will you, when you have become
luxurious, have given up striving, and have turned into a life of
abundance, gain nay such superhuman specific knowledge and insight
worthy of an Ariya?” In further explanation, the Buddha said: “The
Tathagata, O Bhikkhus, is not not luxurious, has not given up striving,
and has not turned into a life of abundance. An exalted one is the
Tathagata. A fully enlightened one is he. Give ear, O Bhikkhus!
Deathlessness has been attained. I shall instruct and teach the Dharma.
If you act according to my instructions, you will before long realize, by
your own intuitive wisdom, and live, attaining in this life itself, that
supreme consummation of the holy life, for the sake of which sons of
noble families rightly leave the household for homelessness." For the
second time the prejudiced ascetics expressed their disappointment in
the same manner. For the second time the Buddha reassured them of
his attainment to enlightenment. When the adamant ascetics refusing to
believe him, expressed their view for the third time, the Buddha
questioned them thus: “Do you know, O Bhikkhus, of an occasion when
I ever spoke to you thus before?” The five ascetics replied: “Nay,
indeed Lord!” The Buddha then repeated for the third time that he had
gained enlightenment and that they also could realize the truth if they
would act according to his instructions. It was indeeda frank utterance,
issuing from the sacred lips of the Buddha. The cultured ascetics,
though adamant in their views, were then fully convinced of the great
achievements of the Buddha and of his competence to act as their
moral guide and teacher. They believed his words and sat in silence to
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listen to his noble teaching. Three of the ascetics the Buddha
instructed, while three went out for alms. With what the two ascetics
brought from their almsround the six maintained themselves. The next
day, two of the ascetics he instructed, while the other three ascetics
went out for alms. With what the three brought back, six sustained
themselves. And those five ascetics thus admonished and instructed by
the Buddha, being themselves subject to birth, decay, death, sorrow,
and passions, realized the real nature of life and, seeking out the
birthless, decayless, diseaseless, deathless, sorrowless, passionless,
incomparable supreme peace, Nirvana, attained the incomparable
security, Nirvana, which is free from birth, decay, disease, death,
sorrow, and passions. The knowledge arose in them that their
deliverance was unshakable, that it was their last birth and that there
would be no more of this state again. The Dhammacakkappavattana
Sutta, which deals with the Four Noble Truths, was the first discourses
delivered by the Buddha to them. Hearing it, Kondanna, the eldest,
attained the first stage of sainthood. After receiving further instructions,
the other four attained Sotapatti later. On hearing the Anattalakkhana
Sutta, which deals with soullessness, all the five attained Arahantship,
the final stage of sainthood.

The first disciple was Ajnata-Kaundinya: Kondanna was name a
prince of Magadha, uncle and one of the first five disciples of
Sakyamuni. He was the youngest and cleverst of the eight Brahmins
who were summoned by King Suddhodana to name the infant prince.
He used to practise ascetic practices with Prince Siddhartha when he
just left home. Ashavajit, one who used to practice asceticism with
Prince Siddhartha before he became Buddha. He is one of the first five
disciples of the Buddha in the Deer Park. Two months after his
Enlightenment, the Buddha gave his first discourse entitled “The
Turning of The Dharma Wheel” to the five ascetics, the Kodannas, his
old companions, at the Deer Park in Benares. In this discourse, the
Buddha taught: “Avoiding the two extremes of indulgence in sense
pleasures and self-mortification, the Tathagata has comprehended the
Middle Path, which leads to calm, wisdom, enlightenment and Nirvana.
This is the Very Noble Eight-fold Path, namely, right view, right
thought, right speech, right action, right livelihood, right effort, right
mindfulness, and right concentration.” Next he taught them the Four
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Noble Truths: Suffering, the Cause of Suffering, the Ceasing of
Suffering and the Path leading to the ceasing of suffering. After
speaking the Four Holy Truths, the Buddha said, “Ajnatakaundinya,
you are troubled by the guest-dust and have not obtained liberation.
When Ajnatakaundinya heard the words ‘guest-dust’ he understood the
Dharma and immdediately became a Sotapanna, the other four asked
the Buddha to receive them into his Order. It was through the second
sermon on the “No-self Quality” that all of them attained Arahantship.
The second disciple was Bhaddiya: Bhadrika, one who used to practice
asceticism with Prince Siddhartha before he became Buddha. He is one
of the first five disciples of Sakyamuni in the Deer Park. One of the
first five disciples, said to be a son of king Amrtodana (also father of
Anuruddha). The third disciple was Dasabala-Kasyapa: Dasabala-
Kasyapa (skt & p), one who used to practice asceticism with Prince
Siddhartha before he became Buddha. He is one of the first five
disciples of Sakyamuni in the Deer Park. One of the first five disciples,
said to be a possessor of Ten Powers or Ten kinds of Knowledge: First,
knowledge concerning what is possible and impossible in any situation.
Second, knowledge concerning the ripening of deeds. Third,
knowledge concerning the superior and inferior abilities of other
beings. Fourth, knowledge concerning their tendencies. Fifth,
knowledge concerning the manifold constituents of the world. Sixth,
knowledge concerning the paths leading to the various realms of
existence. Seventh, knowledge concerning the engendering of purity
and impurity. Eighth, knowledge concerning the contemplations,
meditative states (samadhi), the three liberations, and the absorption
(dhyana). Ninth, knowledge concerning deaths and rebirths. Tenth,
knowledge concerning the exhaustion of all defilements (asrava). The
Sfourth disciple was Mahanama: Mahanama was one of the first five of
Sakyamuni’s converts. After attaining the truth of life in the universe,
the Buddha went straight to the Deer Park and was worshipped by four
of the people with whom he had practiced asceticism. They were
Ajnata Kaundinya (Anna Kondanna), Asvajit (Assajit), Bhadrika
(Bhaddiya), Dasabala Kasyapa (Dasabala Kassapa), and Mahanama-
Kulika (Mahanama-Kuliya). Except Kulika who slipped away because
he felt so ashamed of himself for his past wrong-doings. They repented
to the Buddha for their supicion over the matter of the Buddha
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accepting milk from the shepherd girl. They also reported that Kulika
had evil plans and how he slipped away several times in the past. The
Buddha already knew that conditions were not ripe for Kulika to be
converted, so he accepted the four of them as his disciples. As for
Kulika, he was caught by Angulimala; however, he promised
Angulimala to help the former to catch the Buddha if his life can be
saved, for the Buddha deserved to be the final goal. Angulimala agreed
and both of them went to the Deer Park to catch the Buddha. The
Buddha was fully aware of Kulika’s evil plot, still accompanied him
walking slowly into the thick forest. While leading the way to the cave,
Kulika suddenly felt remorseful. He leaned on the side of a tree and
burst into tears, but he would not say a word. Kaudinya and the rest
rushed to the scene and questioned Kulika as to why he wished to lead
the Buddha to such dangers. Kulika was dumbfounded. As the Buddha
already knew of Kulika’s plot, he used his supernatural power to arrive
at Angulimala’s place first and said to him: “I can help you realize your
wish, but you must swear that from now on, you will abstain from
killing, not even harming a small insect!” Since Angulimala only
wished to achieve his goal, he agreed without thinking. At that time,
Kulika recovered his conscience. He was yelling as he ran and stood
between the Buddha and Angulimala. He pleaded: “I beg you to kill
me, but never harm the Buddha!” He knelt before the Buddha and
repented his previous wrong doing. The Buddha sternly pointed out:
“No Gods of Heaven will allow the exchange of a hundred lives for a
thousand-year life span for any individual.” The Buddha preached to
these two evil men much of the Buddha Dharma. Face to face with the
solemn yet kind Buddha, and having heard his admonitions,
Angulimala was finally convinced. He threw away the sword in his
hand and knelt before the Buddha showing penitence. The Buddha
said: “Knowing your wrongs, you can amend your ways and turn your
back on them. You are thus saved!” Both Angulimala and Kulika took
refuge in the Buddha. The fifth disciple was Assaji: At the present
time, we don't have much information on Assaji, we onlt know that he
was the disciple of the Buddha whose with simple declaration of the
doctrine of causation converted Sariputra and Moggallana.
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Phén Ba
So Luoc Vé Chdan Ly Duoc
Tuyén Thuyét Tai Vuon Loc Uyén

Part Three
A Summary of the Truth
That Was Preached in the Deer Park
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Chuong Bay
Chapter Seven

Téng Quan Va Y Nghia Ciia
Bén Chdn Ly Cao Thugng

B6n chan 1y cao thugng hay T Thanh D€ trong gido 1y nha Phat
n6i rd vi dau c6 khd va con dudng gidi thodt. Ngudi ta néi Pirc Phat
Thich Ca Mau Ni da gidng bai phap dau tién vé “Bon Chan Ly Cao
Thugng” trong vusn Loc Uyén, sau khi Ngai gidc ngd thanh Phat.
Trong d6 Pitc Phat da trinh bay: “Cudc sdng chira ddy dau khd, nhitng
khd dau dé déu c6 nguyén nhin, nguyén nhan ctia nhitng khd dau niy
c6 thé bi hiy diét bing con duong diét khd.” Bon Chan Ly Cao
Thudng 12 bon trong nhitng gido 1y cin bin nhit clia gido 1y nha Phat.
Thoi Ditc Phat con tai th&, Ngai luén nhan manh ring khong thdng
hi€u va thuc hanh B6n Chian Ly Cao Thugng sé& khi€n ching ta phai
lin troi mdi trong vong luan hdi sanh t&. Bon Chan Ly Cao Thugng
hay bon chin 1y nhiém mau trong gido 1y nha Phat, néi rd vi diu c6
khd va con dudng gidi thodt. Ngudi ta néi Ptic Phat Thich Ca Mau Ni
da gidng bai phip dau tién vé “Bon Chan Ly Cao Thudng” trong vudn
Loc Uyén, sau khi Ngai gidc ngd thanh Phit. Trong d6 bdc Phat da
trinh bay: “Cudc sdng chita ddy dau khd, nhitng khS dau d6 déu c6
nguyén nhin, nguyén nhan clia nhitng khd dau ndy cé thé bi hiy diét
bing con dudng diét khd.” T Thanh P& 1a bon trong nhitng gido 1y
cin ban nhat clia gido 1y nha Phat. Theo Hoa Thugng Piyadassi trong
quyén “Con Pudng C6 Xua,” ddi v6i dao Phat, viéc thitc tinh tir Vo
Minh dé&n Gidc Ngd luon ludn ham y sy thau triét Bon Chan Ly Cao
Thudng. Bac Gidc Ngo duge goi 12 Phat, chi vi Ngai da thau triét Tt
Thdnh DE. Toan bd bai phdp diu tién clia Pitc Phat danh tron ven dé
trinh bay vé Bon Chan Ly Cao Thugng nay; vi d6 1a cot tdy cda dao
Phat. Vi nhu ddu chin clia cdc lodi di trén dat, c6 thé dudc chita dung
trong ddu chan voi, dugc xem 12 16n nhi't vé tAm cd, gido ly Bon Chan
Ly Cao Thudng niy ciing vdy, bao quit hét thdy moi thién phdp.
Trong kinh di€n Pali, dic biét Ia trong tang kinh (Suttas), B6n Chan Ly
Cao Thugng niy dudc dién gidi chi ti€t bing nhiéu cdch khdc nhau.
Khong c6 mot nhan thifc rd rang vé Bdn Chan Ly Cao Thugng, ngudi
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ta khé c6 thé hi€u dugc Piic phat di day nhitng gi trong sudt 45 nim
hoiing h6a. Pdi véi Pitc phat thi toan bd 15i day ctia Ngai chi nhim dé
hi€u vé Khd, tinh chit bt toai nguyén ctia moi hién hitu duyén sanh,
va hi€u vé con dudng thodt khdi tinh trang bat toai nguyén niy. Toan
bd 16i day cia Bdc Phiat khdng gi khac hon 1a sy ¢ng dung mdt nguyén
tic nay. Nhu vay chiing ta thi'y 1 Dic phat i khdam pha ra Bon Chan
Ly Cao Thugng, phan con lai chi 1a sy khai tri€n c6 hé théng va chi
ti€t hon vé T& Thanh P& nay. C6 thé xem day 1a gido 1y tiéu biéu clia
ba ddi chu Phat. Tinh chat wu viét ciia T Thanh D€ trong 13i day clia
Diic Phat, dudc thé hién rd nét qua biic thong diép clia Ngai trong ritng
Simsapa, ciing nhu tir bifc thong diép trong vudn Loc Uyén. Thoi Pic
Phit con tai th&, Ngai luon nhadn manh ring khong thong hiéu va thuc
hanh Bon Chan Ly Cao Thugng s& khi€n chiing ta phdi lin trdi mai
trong vong luan hdi sanh t&¥. Hanh gid nén luén nhé ring ‘Bén Chan
Ly Cao Thugng’ dugc tha'y o khi chanh niém va tri tué c6 mit.

Khong ¢6 tir ngit dich twong duong trong Anh ngit cho tit “Dukkha *
trong ti€ng Pali (Nam Phan) hay ti€ng Sanskrit (Bic Phan), nén ngudi
ta thudng dich chit “Dukkha” dich sang Anh ngit 1a “Suffering”. Tuy
nhién chit “Suffering” thinh thodng gy ra hi€u 1dm bdi vi n6 chi su
khon khS hay dau d6n cuc ky. CAn nén hiéu riing khi Pitc Phat bio
cudc sdng cla chiing ta 1a khd, y Ngai mudn néi d&€n moi trang thdi
khong thda min cda ching ta véi mdt pham vi rat rong, tir nhitng buc
doc nho nhd dé&n nhitng vin dé khoé khin trong ddi song, tir nhitng ndi
khd dau ndt long chi d&€n nhitng tang thudng ctia ki€p sdng. Vi vay chit
“Dukkha” nén dugc ding d€ dién ta nhitng viéc khong hoan hio x3y
ra trong ddi song clia chiing ta va chiing ta ¢6 thé cai hda chiing cho tot
hon. Néi tém lai, moi hién hitu déu c6 ban chit khS chit khong mang
lai toai nguyén (su khd v bién vd han, sanh khd, gia khd, binh khd,
chét khd, thuong yéu ma phai xa lia khS, odn ghét ma ct gip nhau la
khd, cau bat ddc khd, van van. Khd deo theo ngii uin nhu sic than, sy
cam tho, tudng tugng, hinh dnh, hanh dong, tri thdc). Qua tu tip, hanh
gid c6 thé thdy tryc ti€p 1a cdc hién tugng danh va sic, hay than va
tam, déu dau khd. Tap D€ 1a su that rd rang vé ngudn goc clia nhitng
ndi khS. Theo gido 1y nha Phat, tham 4i 12 nguyén nhin ctia dau khd.
Nhitng duc vong xau xa ndy nd tif nhitng viéc vun vit trong gia dinh,
lan ra ngoai xa hoi, va nd 1én thanh chi&n tranh giita cdc ching tdc,
giffa cdc qudc gia, hay giita nhitng phe nhém clia cdc qudc gia trén thé
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gi6i. Ngu si 12 nguyén nhin ctia moi cdi khd (sy ham sdng lam cho
chiing sanh c& mii chét di song lai, h& ham song tAt ham vui suéng,
ham quyén th€&, ham tai sin, cing dudc cang ham). Ctu cdnh diét khd
12 Niét ban tinh tich (n€u chiu ha long tham xudng rdi bé né di, hay
truc né ra khéi minh thi goi 1a diét). Qua thién quén, chanh niém va tri
tué c¢6 mit, hanh gia thdy rd sy chAm dit khd dau mot khi si mé va céc
phién nio khic déu bi€n mat. Chan 1y vé con dudng diét khd, Ay la
thuc hanh Bt Thdnh dao. Pic Phat da day ring: “BAt ctt ai chAp nhian
B6n Chan Ly Cao Thugng va chiu hanh tri Bat Thanh Pao, ngudi Ay
s& hé&t khS va chdm dit luan hdi sanh tt.”

Overview and Meanings of Four Noble Truths

The four Noble Truths, a fundamental doctrine of Buddhism which
clarifies the cause of suffering and the way to emancipation. Sakyamuni
Buddha is said to have expounded the Four Noble Truths in the Deer Park in
Sarnath during his first sermon after attaining Buddhahood. The Buddha
organized these ideas into the Fourfold Truth as follows: “Life consists
entirely of suffering; suffering has causes; the causes of suffering can be
extinguished; and there exists a way to extinguish the cause.” Four Noble
Truths are four of the most fundamental Buddhist theories. At the time of the
Buddha, He always stressed that failing to comprehend and practice the Four
Noble Truths have caused us to run on so long in the cycle of birth and death.
A fundamental doctrine of Buddhism which clarifies the cause of suffering and
the way to emancipation. Sakyamuni Buddha is said to have expounded the
Four Noble Truths in the Deer Park in Sarnath during his first sermon after
attaining Buddhahood. The Buddha organized these ideas into the Fourfold
Truth as follows: “Life consists entirely of suffering; suffering has causes; the
causes of suffering can be extinguished; and there exists a way to extinguish
the cause.” Four Noble Truths are four of the most fundamental Buddhist
theories. According to Most Venerable Piyadassi in “The Buddha’s Ancient
Path,” in Buddhism, awakening from ignorance to full knowledge always
implies the comprehension of the Four Noble Truths. The Enlightened One is
called the Buddha simply because he understood the Truths in their fullness.
The whole of his first sermon is devoted to the formulation of these Truths; for
they are the essence of the Buddha’s teaching. “As the footprint of every
creature that walks the earth can be contained in an elephant ‘s footprint,
which is pre-eminent for size, so does the doctrine of the Four Noble Truths
embrace all skilful Dhamma, or the entire teaching of the Buddha. In the
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original Pali texts, specifically in the discourses, these Four Noble Truths are
made clear in detail and in diverse ways. Without a clear idea of the Truths,
one can not know what the Buddha taught for forty-five years. To the Buddha
the entire teaching is just the understanding of Dukkha, the unsatisfactory
nature of all phenomenal existence, and the understanding of the way out of
this unsatisfactoriness. The entire teaching of the Buddha is nothing other than
the application of this one principle. Thus, we clearly see that the Buddha
discovered the Four Noble Truths, and the rest are logical developments and
more detailed explanations of the Four Noble Truths. This is the typical
teaching of the Buddhas of all ages. The supremacy of the Four Noble Truths
in the teaching of the Buddha is extremely clear from the message of the
Simsapa Grove as from the message of the Deer Park. At the time of the
Buddha, He always stressed that failing to comprehend and practice the Four
Noble Truths have caused us to run on so long in the cycle of birth and death.
Practitioners should always remember that the Four Noble Truths are seen at
any time when mindfulness and wisdom are present.

There is no equivalent translation in English for the word “Dukkha” in
both Pali and Sanskrit. So the word “Dukkha” is often translated as
“Suffering”. However, this English word is sometimes misleading because it
connotes extreme pain. When the Buddha described our lives as “Dukkha”, he
was referring to any and all unsatisfactory conditions. These range from minor
disappointments, problems and difficulties to intense pain and misery.
Therefore, Dukkha should be used to describe the fact that things are not
completely right in our lives and could be better. In one word, all existence
entails suffering. All existence is characterized by suffering and does not bring
satisfaction. Through cultivation, Practitioners may see directly that all
physical and mental phenomena share the characteristic of suffering. Truth of
the causes of suffering. According to Buddhist tenets, craving or desire is the
cause of suffering. It creates dissension in the family and society that
degenerates into war between races, nations, and groups of nations in the
world. The truth of the origin of suffering or causes of suffering, or its location.
All sufferings are caused by ignorance, which gives rise to craving and
illusions (craving or grasping the wrong things), i.e. craving for life, for
pleasure, for power, for wealth; the more he earns, the more he wants. There
is an end to suffering, and this state of no suffering is called Nirvana. Through
meditation, mindfulness and wisdom are present, practitioners see clearly
suffering will be ceased when ignorance and other afflictions fall away and
cease. Regarding the practicing of the Eight-fold Noble Truths, the Buddha
taught: “Whoever accepts the four dogmas, and practises the Eighfold Noble
Path will put an end to births and deaths.
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Chuong Tdam
Chapter Eight

Chén Ly Vé Kho

Chiing Sanh C6 V6 S6'Khé Pau Va Phién Nao: Moi hién hitu déu
c6 ban chit khd chit khong mang lai toai nguyén (su khd vo bién vo
han, sanh khd, gia khd, binh khd, chét khd, thuong yéu ma phai xa lia
khd, o4dn ghét ma ctt gip nhau la khd, cau bat dic khd, van van. Khd
deo theo ngii udn nhu sic thin, sy cdm tho, tudng tugng, hinh dnh,
hanh ddng, tri thic). Khdng cé tir ngit dich tudng duong trong Anh ngit
cho tr “Dukkha “ trong ti€ng Pali (Nam Phan) hay ti€ng Sanskrit (Bic
Phan), nén ngudi ta thudng dich chitr “Dukkha” dich sang Anh ngif 1a
“Suffering”. Tuy nhién chit “Suffering” thinh thodng giy ra hi€u 1Am
bdi vi n6 chi su khén khd hay dau dén cuc ky. Cian nén hi€u ring khi
Pitc Phat bdo cudc song cia chiing ta 13 khd, y Ngai mudn néi dén
moi trang thdi khong théa man cla ching ta véi mot pham vi rat rong,
ti nhitng buc doc nho nhd dén nhitng van dé kho khin trong ddi song,
tir nhitng ndi khd dau nat long chi dé€n nhitng tang thuong cta kiép
song. Vi vy chit “Dukkha” nén dugc ding dé dién ta nhitng viéc
khong hoan hio xay ra trong dJi song clia chiing ta va ching ta c6 thé
cdi héa chiing cho t6t hon. C4 hai tir Duhkha (skt) va Dukkha (p) la
nhitng tir Bic Phan va Nam Phan c6 nghia 13 “KhS” hay “Bat toai.”
Pay la d€ thd nhat trong T¢ Diéu D& cia Phat gido, cho ring vong
luan hdi sanh tir dugc dit tinh héa bdi nhitng bat toai va dau khd. Piéu
nay lién hé t6i y twdng cho ring van hitu vd thudng, chiing sanh khong
thé nao trdnh dugc phan ly v6i cdi md ho mong méi va bit budc phai
chiu dung nhitng thit khong vui. Muc dich chinh dudc k€ ra trong Phat
gido 12 khic phuc “khd dau.” Cé ba loai khd dau: 1) khd khd, bao gdm
nhitng ndi khd vé thé€ chat va tinh thin; 2) hoai khd, bao gébm nhitng
cam tho khong ding din vé hanh phiic. Goi 13 hoai khd vi van hitu
déu hu hoai theo thdi gian va diéu nay dua d&€n khd dau khong hanh
phiic; 3) Hanh khd, ndi khd dau trong vong sanh ti, trong d6 ching
sanh phdi hitng chiu nhitng bat toai vi 4&nh hudng cta nhitng hanh dong
va phién nio ué& nhiém.

Sau khi dat dudc dai gidc, 15i tuyén bd dau tién ctia Pic Phat tai
vudn Nai 1a: “Pdi chi 12 khd dau” va “Niam thi udn 1a khd dau”. Mot
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1an khéc tai thanh X4 V&, Pic Phat da 1ap lai: “Nay cdc Ty Kheo,
Nhu Lai s& gidng cho cdc ngudi vé khd va gbc clia khd. Hiy ling
nghe, ndy cic Ty Kheo, th& ndo 12 khd? Niy cdc Ty Kheo, Sic 12 khd,
Tho 1a khd, Tudng 1a khd, Hanh 1a khé, Thic 1a khd. Nay cdc Ty
Kheo, d6 1a ¥ nghia ctia khd. Va ndy cic Ty Kheo, th€ nao 1a goc clia
kh3? Chinh Ai ndy din dén tdi sanh, di ciing véi lac thi va tham luyén,
tim cdu lac thi chd ndy chd kia: d6 1a duc 4i, hitu 4i va vo hitu 4i.” N6i
cdch khic, khd dau clia con ngudi von 1a k&t qua cda sy sinh khdi clia
duyén khdi, ciing 12 k&t qua cda su sinh khdi clia ngii uin. Va nhu vy
khong phai ngii un, hay con ngudi va cudc ddi gdy nén dau khd, ma
12 sy chap thli nim uén ctia con ngudi gy nén dau khd. Piic Phat dién
t4 ba dic di€m cta Khd trong cudc song hing ngay cda ching ta. Thi
nhat 12 khS vi dau dén c6 nghia 12 khi ching ta bi cAm gidc dau dén
thé€ xdc hay khd s vé tinh thin. Pau dén vé thé xdc bao gdm nhifc
diu, dau lung, nhitc nhdi do bénh ung thu hay dau thit tim, van van.
Kh§ s tinh than 13 khi khong dat dugc diéu ma chiing ta mong mudn,
khi mat sy vit ma ching ta ua thich ho#c khi chiing ta gip nhitng bat
hanh trong ddi. Chiing ta budn khi nghé nghiép khong thanh dat, chiing
ta suy sup tinh thin khi phdi xa lia nhitng ngudi than yéu, chiing ta cdm
thdy lo au khi trong chd tin tifc tho tif clia con cdi, vin van. Thit hai,
khd vi sy ddi thay 14 khé do sy bién chuyén hay ddi thay cé nghia la
nhifng sy viéc ma ching ta thudng xem la hanh phic khong bao gid
gitt nguyén trang nhu th€ mii, chic chin ching phai bi€n chuyén theo
cdch nay hay cach khac va trd thanh ndi thong khd cho ching ta. Khi
chiing ta mua mdt cdi 40 mdi, chiing ta thich né vi né trong 1ong 13y;
tuy nhién, ba nim sau chiing ta s& cdm thdy khd s& hay khé chiu khi
mic lai chi€c 40 Ay vi n6 da cii ky rach son. Khdng cin biét 12 chiing
ta thich mot ngudi nhu th€ nao va ching ta cdm thiy sung suéng khi &
canh ngudi 4y; tuy nhién, néu chiing ta & bén ngudi 4y 1au ngay chiy
thdng thi chiing ta s& cim thiy khé chiu. Nhu vy su sung suéng khdng
phdi 12 ban chit c6 sdn trong c4i ngudi ma ching ta cdm thiy wa thich,
ma né chi 1a k&t qua clda sy tuong tic trong moi quan hé giita ching ta
va ngudi 4y. Thit ba, khd vi duyén khdi néi téi hoan cdnh thin tAm clia
chiing ta c6 khuynh huéng khd dau. Chiing ta cdm thdy khd s& vi moi
trudng bén ngoai thay ddi. Thdi ti€t thay d6i lam cho ching ta cdm
tha’y lanh; ban bé thay d6i cach cu xit lam cho chiing ta cAm thi’y budn
khG. Than thé ma chiing ta dang c6 14 cd s dé cho chiing ta c6 nhitng
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cam nhan vé stc khde tdi té. N&u chiing ta khdong c6 mot cd thé nhan
bi€t dau d6n va nhiic nhdi thi ching ta s& khong bao gid bi bénh tat
cho dui chiing ta c6 ti€p cin vdi bi€t bao nhiéu vi khuidn hay vi tring di
nita. TAm thifc ma ching ta dang c6 chinh 1a c¢d s& d€ ching ta cim
nhin nhitng cdm gidc dau budn khd nio. Néu ching ta c¢é6 mot tim
thi'c ma san han khong nhiém vao dudgc thi chiing ta s& khong bao git
phdi chiu cdm gidc tic gidn khi d6i nghich va xdc cham véi ngudi
khac.

Trong Phat gido, c6 hai loai khd: khd vé thé chit va khd vé tinh
than. Thit nha't 14 ndi khd vé thé chat, titc 1a ndi khd do binh hoan giy
ra. Khd v& thé chit gdm c6 sanh, ldo, bénh, tir. Than khd 13 thin ndy
da nho nhdp, lai bi sy sanh gid bénh chét, néng lanh, déi khat, vat va
cuc nhoc chi phdi, lam cho khd s& khdng dudc tu tai an vui. Vang, that
vay, sanh ra ddi 1a khd vi cdi dau dén cda ba me va cla dda tré lic
méi sanh ra 13 khong thé tranh dudc. Vi sanh ra ma nhitng hinh thic
khdc cta khd nhu gia, bénh, chét..., theo sau khong thé tranh khéi. Su
khd dau vé thé xdc c6 nhiéu hinh thitc. Trong d5i it nhdt mot vai 1an
con ngudi dd nhin thdy cidnh ngudi than gid nua clia minh dau dén vé
thé xdc. Phan 16n cic khdp xuong clia ho dau dén khién ho di lai khé
khin. Cang 16n tudi, cudc séng clia ngudi gia cang thém khé khin vi
ho khong con thdy rd, khong nghe o va dn udng khé khin hon. Con
ndi dau dén vi bénh hoan thi cd gia 13n tré déu khong chiu ndi. Pau
dén vi cdi chét va ngay ca lic sanh ra, cd me 1an con déu dau dén. Su
that 1a ndi khd dau vé sanh, 1o, bénh, t 1a khong thé tranh dugc. C6
ngudi may min c¢é cudc sdng hanh phic, nhung dé chi 1a van dé thai
gian trudc khi ho phai kinh qua dau khé ma thoi. Piéu t& hai nhat 1a
khong ai c6 thé chia xé ndi dau khd vdi ngudi dang bi khd dau. Ty nhu,
mot ngudi dang lo ling cho tudi gia cia me minh. Tuy nhién, ngudi 4y
khong thé nao th& chd va chiu dung khd dau thé cho me minh dudc.
Ciing nhu vy, né€u mot difa tré 1dm bénh, ba me khong thé nao kinh
qua dudc nhitng khé chiu clia bénh hoan clia dita nhd. Cudi ciing 1a ca
me 14n con, khdng ai c6 thé gitip dudc ai trong gid phiit 1am chung c3.
Thit nhi 12 tdm khd hay siu muon hay su dau dén vé tim linh. Bén
canh khd dau vé thé xdc, con c6 nhiéu hinh thitc khd dau vé tinh than.
Kh§ vé tinh than nhu budn phién, ghen ghét, ding cay, bit toai, khong
hanh phiic, vin van. Ngudi ta thdy budn, thd'y don doc, thi'y sdu thim
khi mat di ngudi than yéu. Cdm thay khé chiu khi bi bdt budc phai di
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v6i ngudi minh khong thich. Ngudi ta cling cdm thidy khd dau khi
khong thé théa min nhitng gi minh mudn, van van. TAm khd 13 khi tim
ta kh&i phién ndo, tdt bi Ita phién ndo thiéu dot, gidy phién ndo tréi
budc, roi phién nio dinh dudi sai khi&€n, khéi bui phién ndo lam tim
t6i nhiém 6. Cho nén ngudi nao khdi phién nio tit ké d6 thi€u tri hué,
Vi trr 1am khd minh trudc nha't. Ngoii ra, con c¢6 ndi khd vi cdnh. Canh
khd 12 cdnh ndy ning lira mua diu, chiing sanh vt va trong cudc muu
sinh, mdi ngay ta thdy trudc mit dién day nhitng hién trang nhoc nhiin
bi tham.

Trén ddi ndy, lo ling va khd sd 1a hai thit doc hai sinh d6i. Chiing
ciing hién hitu trén thé gian nay. H& ban lo ling 12 ban kh& sd, va
ngugc lai; h& ban khd sd 1a ban lo ling. Phit tif thudn thanh nén ludn
nhd ring lo ling 1a do chinh tAm minh tao ra, chit khong do th nao
khdc. Chiing ta tao chiing trong tAim minh vi chiing ta khong hi€u dudgc
nguy cd cia sy luy&n chip va nhitng cdm gidc vi ky. Mudn hang phuc
nhitng tr§ ngai nay chiing ta phai cd ging quédn sit va huin luyén tim,
vi mot cdi tim khong dudc huan luyén (tdn loan) chinh 12 nguyén nhan
chii y&€u ctia moi trd ngai, k& ca lo ling va khd sd. Piéu quan trong 1a
phdi ludn c6 mdt cudi cho chinh minh va cho tha nhin trong bit ¢t tinh
hudng nao. Pic Phat day: “Lo 4u chi khdi 1én ndi nhitng ké ngu muoi,
chtr khong khdi 1€n noi nhitng ngudi khon ngoan.” Lo du chi 1a mot
trang thdi tim khong hon khong kém. Chinh nhitng tu tudng ti€u cuc
hay bt thién sdn sanh ra lo ling kh& sd, trong khi nhitng tu tudng tich
cuc hay thién lanh sin sanh ra hanh phic va an lac. Trang th4i khS ndo
bitc bach than tAm (tAm duyén vao d6i tugng vira ¥ thi cdm thay vui,
duyén vao ddi tugng khong vira y thi cAm thdy khd) tir ndi khd dén
ngoai khd. Ndi noi khd ¢6 c4 than khd 14n tim khS. Than Khé 1 ndi
khd vé thé chat tir bén trong nhu binh hoan siu dau. TAm Khé 13 ndi
khG vé tinh thin nhu budn phién, ghen ghét, ding cay, bit toai, khong
hanh phiic, van van. Noi ngoai khd c6 ca nhitng ndi khé tir hoan cinh
bén ngoai nhu tai hoa, chi€n tranh, van van. Pitc Phat day khé nim
trong nhan, khd nim trong qui, khS bao trim c3 thdi gian, khd bao
trim c4 khong gian, va khd chi phdi cd pham 1dn Thanh, nghia 1a khd
& khip noi noi. Ptrc Phat néi riing bat cif thit gi vo thudng 1a khd dau vi
vo thudng dii khong phdi 12 nguyén nhin ctia khd dau, nhung né tao cd
hdi cho khd dau. Vi khong hi€u vo thudng nén ching ta tham dim va
bam viu vao nhitng ddi tuong véi hy vong 1a ching sé& thudng con,
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hoic chiing s& mang lai hanh phiic vinh vién. Vi khong chiu hiéu ring
tudi xuan, sttc khde va ddi sdng ty né ciing vd thudng nén chiing ta
tham ddm va bam viu vao ching. Ching ta bam viu mot cdch tuyét
vong vao tudi xuin va cd ging kéo dai ddi sdng, nhung chic chin mot
ngay nao do chiing ta s& gia, s& bénh. Khi viéc nay xay dén, vo thudng
chinh 13 nhin t8 tao cd hdi cho khé dau phién ndo vay. Theo Tuong
Ung Bo Kinh, Phim TAm Cau, c6 ba loai khd. Chiing sanh moi loai
déu kinh qua ba loai khS. P6 1a Khé Khé Téanh, Hoai Khd T4nh, va
Hanh Khd Tanh. Thit nhit 13 Khd Khd Tanh, tic 12 khd gy ra bdi
nhitng nguyén nhén tryc ti€p hay khd khd, gdbm nhitng ndi khd xdc
than nhu dau d6n, gia, chét; ciing nhu nhitng lo Au tinh thin. Ngudi ta
bi khd kh& khi khdng c¢é nha cira d€ &, khong c6 40 quan 4m dé trinh
lanh, khong c6 40 quan méng dé mic khi trdi néng nuc oi bitc, khong
c6 thyc phadm d€ sinh tdn, van van. Thit nhi 12 Hoai Khd Téanh 1a ndi
khd giy ra bdi nhitng thay ddi, ching han nhu nhitng ngudi dang sdng
trong giau sang phd quy, nhung dot nhién gip phai hdéa hoan thiéu
sach hé&t moi thit vat dung. Hodc bi r6t mdy bay, hodc chim thu ma
chét trén bién mot cich bat ngd, déu 1a hoai khd. Thit ba 13 Hanh Khd
T4nh 12 ndi khS vi chu phap vo thudng, than tim ndy vo thudng. Ai
ciing phai kinh qua tudi thd, trang nién, rdi gia, roi chét. Ai ciing phai
trdi qua nhitng thay ddi bi€n chuyén trong tirng phiit tiing gidy ma tu
minh khdng 1am chd dugc. Lic gia thi mit md, tai di€c, thAim chi tay
chin run rdy khong con linh hoat nita. DAy 13 hanh khé.

Trén hét gido Phdp clia Pitc phat dua ra mot gidi phdp doi v6i van
dé cin ban vé thin phan con ngudi. Theo Phat gido, ki€p sdng con
ngudi dude nhin ra bdi sy kién 12 khong cé diéu gi trudng tdn vinh
vién: khong c6 hanh phiic nio sé& vitng bén mai mai dii c6 bat ctt diéu
gi khic di nifa, ciing s& ludn ludn dau khd va chia lia. Budc ddu tién
trén con dudng cia Phit gido d€ di dén gidc ngd 14 phai nhin chin ra
diéu nay nhu 1a vin dé quan trong nhit clia ki€p ngudi, dé thiy ring
tat cd déu 1a khd. Tuy nhién, ddy khong phdi 12 mot sy kién bi quan,
bdi vi trong khi nhan bi€t sy hién dién khidp ndi cla ‘khd’, Phat gido
dwa ra mot gidi phdp trong hinh thitc Con Pudng Din Dé&n Su Diét
Khé. Chinh Pitc Phat md ta dic di€m gido phdp cta Ngai bing cich
n6i “Nhu Lai chi day vé ‘Kh&’ va sy ‘Diét Khd’.” Ngudi ta ¢6 thé cam
nhan ‘khd’ theo ba hinh thic. Thit nhat 1a sy dau khS binh thudng, né
tdc dong d€n con ngudi khi cd thé bi dau dén. Su dau khd binh thudng
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ciing 12 sy dau d6n tinh than: d6 1a sy dau khd khi khong dat dudc dicu
ma ngudi ta ham mudn, hodc budn ba do su xa cdch nhitng ngudi thin
yéu hay nhitng diéu thi vi. N6 ciing 12 nhitng ndi khd dau khi ngudi ta
phdi d6i mit véi sanh, 1do, bénh, tir. Theo cin ban, du bat ¢t loai hanh
phiic nio ching ta ciing nén c6 sy hi€u biét ring bat ctt khi ndo cé
niém vui thii hoic thda thich, thi s& khong c¢6 su 1au dai. Khong sém thi
muon nhitng thing trAim clia cudc song s& dua lai su thay d6i. C6 mot
cAu tuc ngit Phat gido néi ring ngay ca ti€ng cudi cling ¢ sy khd dau
trong d6, bdi vi tit ca ti€ng cudi déu vo thudng. Tinh khong bén vitng
nim & sy khd tht nhi, né 1a sy bt man phat sanh tir tinh thay ddi.
Ngudi ta dudng nhu cho ring chi c6 cdi chét méi c6 thé mang lai su
diét khd, nhung thuc t& thi cdi chét cling 12 mot hinh thifc clia dau khd.
Theo triét Iy nha Phat, vii try vudt xa hon thé gidi vat chat gan giii c6
th€ nhan thitc bing cdm gidc, va su chét chi 12 mot phan clia chu ky
sinh t&f luAn hdi bat tin. Ban than cla sy chét 1a khong con thd bdi vi
nhitng hanh dong c6 nhitng k&t quéd trong ddi sdng tuong lai, vugt xa
hon sy chét, gidng nhu nhitng hanh dong tir ki€p qua khit da 4nh hudng
dén hién tai. Loai khd thi ba 12 m&i lién két ¢§ hitu cda nhitng viéc
lam va nhitng hanh dong vugt qua cdm nhin va stc tudng tugng cua
con ngudi. Trong ¥ nghia nay ‘khd’ 4p dung cho toan thé van vat va
nhitng ching sanh khong tudng, con ngudi, chu thién, thi vat hodc ma
quy déu khong thé tranh khdi ‘khd’. Nhu vy ‘khd’ khong chi dé cip
dén cai khd hang ngay ma c6 thé cho toan thé thé& gidi vd tin va
dudng nhu nhitng hinh thifc ctia s khd bat tin. Khong c6 mot sy giai
thich don gidn niao c6 thé dién t3 tim quan trong clia né. Muc tiéu clia
Phit gido 1a sy doan diét toan bd va k&t thic moi hinh thic cta khd’
va tir @6 dat dugc Nié€t Ban, diét tin g6c tham, san, si 1a nhitng mau
chdt tréi budc vong sanh tir ludn hodi. Theo Phat gido, Pic Phat va
nhitng ai dat dudc gidc ngd déu khong con phai chiu ‘khd’ nita, bdi vi
n6i mot cdch chinh xdc ho khdong con l1a ‘ngudi’ hodc cling khong con
‘bi cudn’ trong vong ludn hdi sanh t nita: ho s& khong bao git tai
sanh. ‘Khd’ biéu thi vii tru nhu 13 mot khdi tron ven, nhitng phan ndi
trdi clia né bi€n ddi trong “nhitng cdi song.” Trong cdi sic gidi, & d6
nhitng vi dai pham thién cu trd, § d6 it c6 sy khd hon & cdi duc gidi
clia loai ngudi, cdc vi trdi va cdc chiing sanh khdc it sinh sdng hon.
Giong nhu Pitc Phat khi Ngai di trén trai dit, Ngai c6 thé di vao coi
Duc Gi6i, nhu vay con ngudi ciing c6 thé di vao cdi Sic Gidi. Thong
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thudng sy kién ndy dugc dat t6i trong thién dinh, qua nhiéu giai doan
an chi dinh khdc nhau. Hinh thifc dic trung clia kh$ trong tinh hudng
nay la vo thudng, dugc tao nén bdi sy viéc hanh gid khong c6 kha
ning d€ duy tri trang thdi nhap dinh vinh vién. D€ dat dugc trang thdi
hanh phiic vinh ctru hon, mdt ngudi phdi nd lyc hon d€ hi€u dudc tién
trinh chi phdi sy chuyén dong trong vii tru 12 mot khdi tron ven, d6 1a
tdi sinh v nghiép va biing cdch nio d6 chiing c6 thé bi tic dong.

Ba Loai Khé Ciia Chiing Sanh: Theo Tuong Ung B Kinh, Phim
TAm Cau, dic Phat dién td ba dic di€m ctia Khd trong cudc sdng hing
ngay clia ching ta. TAt cd chiing sanh moi loai déu phdi kinh qua ba
loai khd nay. Thit nhdt la Khé Khé Tdnh: Khd giy ra bdi nhitng
nguyén nhan tryc ti€p hay khd khd, gdm nhitng ndi khd xdc than nhu
dau dén, gia, chét; ciing nhu nhitng lo du tinh than. Pau d6n vé thé xdc
bao gdm nhiic dau, dau lung, nhitc nhdi do bénh ung thu hay dau thit
tim, van vin. Kh& s§ tinh than 13 khi khong dat dudc diéu ma chiing ta
mong mudn, khi mat sy vat ma ching ta wa thich hoic khi chiing ta gip
nhitng bt hanh trong ddi. Chiing ta buén khi nghé nghiép khong thanh
dat, ching ta suy sup tinh thin khi phai xa lia nhitng ngudi thin yéu,
chiing ta cdm thdy lo au khi trdng chd tin tic tho tit cda con cdi, vin
van. Thit nhi la Hoai Khé Tdnh: Khd giy ra bdi nhitng thay d6i, chi
cho nhitng kinh nghiém ma chiing ta nhin dang nhu la sung suéng. Tuy
nhién, sy thyc 1a chirng ndo ma chiing ta chua c¢6 gidc ngd thi tat ca
nhitng kinh nghiém vui suéng cta ching ta déu 1a nhitng nhiém 6 va
s& dua d&n dau khd. Khd do su bi€n chuyén hay d6i thay c6 nghia la
nhifng sy viéc ma ching ta thudng xem 1a hanh phiic khong bao gid
giif nguyén trang nhu th€ mii, chic chin ching phai bi€n chuyén theo
cdch nay hay cich khac va trd thanh ndi thong khd cho ching ta. Khi
chiing ta mua mdt c4i 40 mdi, chiing ta thich né vi né trong 1ong 13y;
tuy nhién, ba nim sau chiing ta s& cdm thdy khd s& hay khé chiu khi
mic lai chi€c 40 Ay vi né da cii k§ rdch son. Khong cin bi€t 1a ching
ta thich mot ngudi nhu th€ nao va chiing ta cdm thiy sung suéng khi &
canh ngudi 4y; tuy nhién, né€u chiing ta § bén ngudi 4y 1au ngay chiy
thdng thi chiing ta s& cim thiy khé chiu. Nhu vy su sung suéng khdng
phdi 12 ban chit c6 sdn trong c4i ngudi ma ching ta cdm thiy wa thich,
ma né chi 1a k&t qud cla sy tuong tdc trong mdi quan hé gitta chiing ta
va ngudi &y. Thit ba la Hanh Khé Tdnh: Khd vi chu phap vo thudng
hay khd vi duyén sinh, than tim ndy vo thudng. Ly do né dugc goi la
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khé vi duyén sinh 13 vi ddi song trong trang thai khd nay khong chi 1a
nén ting cho cdc kinh nghiém khd dau trong ki€p nay, ma con 13 nhin
duyén cia sy khd dau trong ki€p lai sinh. Khd vi duyén khéi, néi téi
hoan c4dnh thin tAm clia chiing ta c6 khuynh huéng khé dau. Ching ta
cam thay khG s§ vi moi trudng bén ngoai thay ddi. Thdi ti€t thay ddi
l1am cho chiing ta cdm thdy lanh; ban bé thay d6i cich cu xi lam cho
chiing ta cdm thay budn khS. Than thé ma chiing ta dang c6 1a co s
dé cho chiing ta c6 nhitng cAm nhan vé stc khde tdi t&. N&u chiing ta
khong c6 mot cd thé nhin biét dau dén va nhitc nhdi thi ching ta sé&
khong bao gid bi bénh tat cho di ching ta c6 ti€p can véi biét bao
nhiéu vi khudn hay vi tring di nita. TAm thifc ma chiing ta dang c6
chinh 13 co s& dé chiing ta cAm nhin nhitng cdm gidc dau budn khd
nio. Néu ching ta ¢6 mot tAm thifc ma sin han khong nhiém vao dugc
thi chiing ta s& khong bao gid phdi chiu cdm gidc tifc gidn khi doi
nghich va xtic cham véi ngudi khdc. Khi Théi tir TAt Pat Pa cling véi
ngudi dinh xe cia Ngai phi€u luu ra ngoai bic tudng ctia cung dién
bon 14n, va bon hinh 4nh ma Ngai dd cham trdn di din dén su kién
Ngai tir bd thé gian, mot trong nhitng budc ngoic 16n lao trong ddi clia
Ngai. Trong 1an diu tién di ra ngoii, thai t& gip mot ngudi gy yéu
chdng giy. Xa Nic gidi thich ring ddy 13 tudi gia va ciing 1a sd phin
clia tit cA moi ching sanh, ké ca thdi t&. Khi vua cha nghe dugc
chuyén nay, ngai cho ting gdp doi s6 ngudi canh giit con trai minh va
ting thém s6 ngudi 1am trd vui cho thdi ti. Trong 1an di ra ngoai thanh
1an thit hai, thdi t& tinh cd gdp mot ngudi dau dén vi bénh tat. Mot lan
nita Xa Nic bdo cho thdi tr bi€t riing diéu bat hanh nay c6 thé dén véi
tt cd chiing sanh, k€ ludn c thdi tir. LAn di ra ngoai thanh thit ba, thai
tl trong thAy mot xdc chét, va sau dé Xa Nic thdo luin v6i Ngai vé
ban chat va ¥ nghia cla cdi chét. Noi cung dién thdi tif cAm thiy budn
nin ma khong c6 mot sy gidi tri nao c6 thé 1am cho Ngai phan chin
1én dudc: ngai giong nhu “mot con su tif bi dim thing noi tim b&i mot
miii tén doc.” Ngai khong thé hi€u dugc 1am th€ nio ma ngudi ta cé
thé an vui v4i ban than hoic cudi dua thda thich khi 140, bénh, t& vain
con ton tai trong thé gian nay. Nhitng nim sau d6 Ngai thudng day
ring sy khS dau nhu th€ van ludn ludn hién dién va dua ra mot gidi
phdp cho su kién da dugc khing dinh nay. Vao lin di ra ngoai thanh
1an cudi cling, thdi t& thAy mdt dao si mang mdt chi€c binh bat khat
thuc, Xa Nic trinh bay véi thdi tif ring ngudi nay da tir bd cudc song
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gia dinh va di xudt gia séng ddi dao hanh clia mdt nha tu khd hanh di
tim chan 1§ va hanh phiic. Anh hudng ciia sy muc kich nhitng khd dau
nay 1o rang da dan t6i viéc Ngai nhn ra ring khi chua thodt khdi qua
trinh sinh ra thi ta vAn ludn 1a d6i tugng ctia ba dang khd dau vira ké
trén. Va r6i sau d6 thdi tir TAt Pat Pa quyét dinh thyc hanh giong nhu
vay.

Theo Phdt Gido, Than Khé, Tém Khé Va Canh Khé: Théan kho:
Than khd 12 vi than ndy did nho nhdp, lai bi sy sanh gia bénh chét,
néng lanh, d6i khdt, vat va cuc nhoc chi phdi, 1am cho khd s& khong
dudgc ty tai an vui. KhS vé thé chi't tir bén trong nhu binh hoan sau dau.
Kh§ vé thé chat gdm c6 sanh, ldo, bénh, tir. Vang, thit vy, sanh ra ddi
12 khd vi cdi dau d6n ciia ba me va cia dfa tré lic méi sanh ra la
khong thé tranh dudc. Vi sanh ra ma nhitng hinh thitc khdc cta khS nhu
gia, bénh, chét..., theo sau khong thé tranh khdi. Sy khd dau vé thé xic
c6 nhiéu hinh thic. Trong ddi it nhdt mdt vai 1an con ngudi di nhin
thdy cadnh ngudi thin gia nua cia minh dau dén vé thé xdc. Phin 16n
céc khép xuong ctia ho dau dén khi€n ho di lai khé khin. Cang 16n
tudi, cudc sdng clia ngudi gia cang thém khé khin vi ho khong con
thd'y 18, khdng nghe 16 va dn udng khé khin hon. Con ndi dau dén vi
bénh hoan thi ca gia 1an tré déu khong chiu ndi. Pau dén vi cdi chét va
ngay ca lic sanh ra, cd me 1an con déu dau d6n. Sy that 1a ndi khd dau
vé sanh, 130, bénh, tif 1a khong thé tranh dugc. Cé ngudi may min cé
cudc song hanh phiic, nhung d6 chi 13 van dé thdi gian trude khi ho
phai kinh qua dau kh ma thoi. Piéu t& hai nhit 1a khong ai c6 thé
chia x& ndi dau khd v6i ngudi dang bi khd dau. Ty nhu, mot ngudi
dang lo ling cho tudi gid cia me minh. Tuy nhién, ngudi 4y khong thé
nio th& chd va chiu dung khd dau th€ cho me minh dudc. Ciing nhu
vay, n€u mot dia tré 1Am bénh, ba me khong thé nio kinh qua dugc
nhitng khé chiu clia bénh hoan ctia difa nhd. Cudi cling 12 cd me 1in
con, khong ai c6 thé gitip dugc ai trong gid phit 1am chung ca. Tdm
kho: Tam khd hay ndi khd vé tinh than hay sdu mudn hay sy dau dén
vé& tam linh. Bén canh khd dau vé thé xdc, con c¢6 nhiéu hinh thitc khd
dau vé tinh thin. Kh§ vé tinh thin nhu budn phién, ghen ghét, diing
cay, bat toai, khong hanh phiic, van van. KhS vé tinh than nhu budn
phién, ghen ghét, ding cay, bat toai, khong hanh phic, van van. Theo
Pic Phat, bén canh cdi khd vé thé chit, con cé nhitng cdi khd vé tinh
than nhu khd vi thuong yéu ma bi xa lia, khd vi bi khinh miét, khd vi
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cAu bat dic (ham mudn ma khong dugc toai nguyén), oan ting hoi khd
(khS vi khdng wa ma ct mai gip), vin van. Ngudi ta thd'y budn, thdy
don doc, th'y sau thAm khi mit di ngudi thin yéu. Cim thiy khé chiu
khi bi bdt budc phai di v6i ngudi minh khong thich. Ngudi ta cling cdm
thd'y khG dau khi khong thé thda min nhitng gi minh mudn, van van.
Nhu vy tAm khd 12 khi tAm ta khéi phién nio, tat bi ltta phién nio
thiéu dot, gidy phién ndo tréi budc, roi phién nido danh dudi sai khi€n,
khéi bui phién nio 1am tim t8i nhiém 6. Cho nén ngudi nio khdi
phién nio tit ké d6 thi€u trf hué, vi tu 1am khd minh truéc nhat. Cdnh
kho: Céanh khé 13 vi cdnh ndy ning lita mua diu, ching sanh vat va
trong cudc muu sinh, mdi ngay ta thi'y truc mit dién diy nhitng hién
trang nhoc nhiin bi thim. Bén canh d6, con c¢6 khd tir hoan cidnh bén
ngoai nhu tai hoa, chié&n tranh, van van.

Tdm Nbéi Khé Lén Cia Chiing Sanh: Chiing sanh c6 v sd ndi
khS. Khd gy ra bdi nhitng nguyén nhan tryc ti€p hay khd khd, gdm
nhitng ndi khd xdc thin nhu dau ddn, gia, chét; cling nhu nhitng lo du
tinh than. Theo Hoa Thugng Piyadassi trong quyén “Con Pudng C8
Xua,” cdc loai khd ndi than va tAm nhu 1a sanh, gia, bénh, chét, gfin
giii ké khong wa, xa lia ngudi yéu thuong, khong dat dugc cdi minh
mong mudn, vin van, 12 nhitng c4i khd thong thudng trong ddi song
hiing ngay, dugc goi 12 Khd Khé. Trong “Khd P&” ctia Piic Thé Ton
c6 tam diéu dau khd cin ban. Thit nhdt la Sanh Khé: N&u con ngudi
khong c6 than thé thi khong c6 cdm gidc dau khd gi ca, nhung khi c6
than thé thi c6 dd thit cdm gidc thdng khS. Ngay khi con trong bung
me, con ngudi dd c6 y thifc va cdm tho. Thai nhi cling cdm thiy sung
suéng va dau khd. Khi me in d6 lanh thi thai nhi cAm nhu dang bi
déng bing. Khi me dn dd néng, thai nhi cAm nhu dang bi thiéu d6t, van
van. Thai nhi s6ng trong chd chit hep tdi tim nhd nhép hon lao t
trong chin thdng hay 1au hon. Liic me déi thi con phd phac, khi me no
thi con bi don ép khé bé cwa quay. Vira lot 1ong da kéu khéc oa oa.
ROi tir d6 khi lanh, néng, doi, khdt, con tring cin dot, chi bi€t kéu
khéc ma thoi. P&n ngay chiao ddi, cd me 1in con déu khd. Khi ¢6 thai,
ngudi me bi€ng dn mat ngd, thudng hay ndon mita va rat v 1a mét mdi.
Vio lic 1am bdn, ngudi me phai chiu khd vi hao mon tinh huyét, va
trong vai trudng hdp c6 thé nguy hi€m d€n tdnh mang. Ti€ng khéc chi
12 mdt dau hiéu bao truc mot chudi dai khd dau phién ndo. Hué nhin
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clia Phat thy rd nhitng chi ti€t 4y, nén ngai xdc nhin sanh di 1a khd.
Chinh vi th& ¢6 dic ¢6 noi:
“Vira khdi bao thai lai nhap thai,
Thdnh nhan trong thd'y dong bi ai!
Huyén than xét rd toan nho nhép.
Thoét pha mau vé tdnh ban lai.”
(Niém Phat Thap Y&u-Hoa Thugng
Thich Thién Tam)

Thit nhi la Gia Kho': Gia khd hay ndi khd vi tudi gia va sy ldo hoa.
Chiing ta khd dau khi ching ta d€n tudi gia, dé la diéu ty nhién. Khi
dén tudi gia, cAm quan con ngudi thudng hét nhay bén; mit khong con
trong ro nifa, tai khong con thinh nita, lung dau, chan run, dn khdng
ngon, tri nhd khdng con linh man, da mdi, téc bac, ring long, Ching ta
khong con kiém sodt dugc than thé clia chinh minh nita. Lim ké tudi
gia I 14n, khi 4n mic, ldc dai tiéu tién déu nhd nhép, con chdu du
than, cling sanh nham chdn. Ki€p ngudi dudng nhu ki€p hoa, luat vo
thudng chuyén bién khi ¢3 dem dén cho huong sic, né ciing dem dén
cho vé phai tan. Xét ra cdi gia that khong vui chiit nao, thAn ngudi that
khong dang luyén ti€c chiit nao! Vi th& nén Pic Phat bdo gia 1a khd
va Ngai khuyén Phat tif nén tu tip d€ c6 kha ning binh thin chiu dung
cdi dau khé cla tudi gia. Thit ba la Bénh Khé: Bénh khd hay ndi khd
vi bénh hoan. Than thé con ngudi do dt, nudc, Iita, gié k&t hop tam bg
lai ma thanh. Mot khi t& dai khong hoa hgp, khong quan binh la than
bénh, ma hé c¢6 bénh 1a c6 dau dén khd sd. C6 than 1a c6 binh vi than
ndy md ctta cho moi thit binh tat. Vi vay binh khd 12 khong trdnh khdi.
C6 nhitng bénh nhe thudc ngoai cdm, d&€n cdc chitng bénh ning clia
ndi thuong. C6 ngudi vuéng phai bénh nan y nhu lao, cuii, ung thu, bai
xui. Trong cdnh 4y, tu thAin d3 dau d6n, lai ton kém, hoidc khong cé
tién thudc thang, chinh minh bi khé luy, lai gdy thém khS luy cho
quyén thudc. C4i khd vé bénh tat ndy né dau dén hon cdi dau khd do
tudi gia gy ra rat nhiéu. Hay suy gim, chi cdn dau ring hay nhic diu
nhe thoi ma ddi khi cling khong chiu dung ndi. Tuy nhién, di mudn
hay khong mudn, chiing ta ciing phai chiu dung c4i bénh khS ndy.
Tham chi Ptrc Phat 12 mot bac toan hdo, ngudi da loai bd dudc tat cd
moi 6 trugc, ma Ngai van phdi chiu dung khd dau vat chit giy ra bdi
bénh tat. Ptrc Phit ludn bi dau diu. Con cin bénh cudi cling lam cho
Ngai dau dén nhiéu vé thé xdc. Do két qua cia viec PEé Ba Pat Pa lin
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dd mong gi€t Ngai. Chan Ngai bi thuong bdi mdot mdnh vun can phai
mé. Poi khi cac dé ti khong tudn 15i gido huan cda Ngai, Ngai da rit
vao ritng ba thang, chiu nhin déi, chi 14y 14 1am ném trén nén di't cing,
ddi dau vdi gié rét lanh budt. Thé ma Ngai vin binh thin. Giita cai
dau dén va hanh phic, Piic Phat s6ng v6i mot cdi tim quan binh. Thi#
tw la Tit Kho': T khd hay ndi khd vi cdi chét. C6 sanh thi phdi c6 chét.
Lic chét thi thin t dai phin tdn, bi gié nghiép thdi di. C4i khd vi chét
qué that khé ma dién tad dugc. Su khd trong lic chét. TAt cd nhin loai
déu mudn sanh an nhién chét ty tai; tuy nhién, rit it ngudi dat dugc
thda nguyén. Khi ché&t phian nhiéu sic than lai bi bénh khd hanh ha
dau dén. Than da nhu thé, tAm thi hai hing lo sd, tham ti€c rudng vudn
clia cdi, budn rau phai lia bd thin quy&n, mudén mdi dip don, qua that
12 khS. Pa phan ching sanh sanh ra trong ti€ng khéc khd dau va chét
di trong khd dau gip bdi. Cdi chét ching ai mdi ma né vin dén, va
khong ai bi€t n6 s& dé&n vao lic nao. Nhu trdi roi 6 trén ciy, c6 trdi
non, trdi chin hay trdi gia; cling vay, chiing ta ché&t non, chét lic tudi
thanh xuin hay chét lic gia. Nhu mit trdi moc & phia Pong va chi lin
vé€ phia Tay. Nhu hoa nd budi sing d€ rdi tan vio budi chiéu. Pic
Phit day: “Cai chét khong thé tranh dugc, né dén véi tat cd moi ngudi
chit khong chira mot ai. Chi con cich tu tip d€ c6 thé duong diu v6i né
biing sy binh than hoan toan. Thi nam la Ai Biét Ly Khé: Ai biét ly
khd hay ndi khd vi thuong yéu ma xa lia. Khong ai mudn xa lia ngudi
than thuong; tuy nhién, diy 12 diéu khong tranh dugc. Ngudi thin
chiing ta vin phai ché&t va chiing ta phdi xa ho trong khé dau tuyét
vong. Canh sanh ly ti biét v6i ngudi than yéu qua 13 khd. N&u chiing
ta chiu ling nghe 13i Phat day “Canh ddi ¢6 hgp c6 tan” thi diy 1a dip
t6t cho chiing ta thyc tdp hanh “binh thdn”. Thit sdu la Odn Tdng Hoi
Khé: Odn ting hoi khd hay c mai gip ngudi minh khong ua 1a khé.
Thudng thi khong cé viéc gi xdy ra néu ching ta 1am viéc véi ngudi
tam dau y hop. Nhung rit nhiéu khi mdi gip mit ngudi khong c6 nhan
duyén minh da cdm thiy khong wa, nén tim c4ch 14nh mit di chd khac.
Ng& dau t6i chd khéc lai ciing gdp ngudi 4y. Minh cang ghét ngudi ta
bao nhiéu thi cang phdi d6i mit v6i ho bay nhiéu. Pay 12 mdt hinh
thitc khS s& vé tam 1y. Phai chiu dyng ngudi ma minh khong wa, ngudi
minh ghét, ngudi thudng hay ché& nhao phi bing va xem thudng minh
qud 12 khé; tuy nhién, ching ta phdi ludn chiu cidnh niy trong cudc
song hiing ngay. Lai c6 nhiéu gia dinh ba con ho hang thudng khong
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ddng ¥ ki€n, nén thudng c6 sy tranh cii gian ghét budn phién 1in nhau.
D6 khic nao sy gip gd trong oan gia, that 12 khd! Chinh vi thé ma Dic
Phat khuyén ching ta nén ¢ ging chiu dung, va suy nghi ring c6 1&
chiing ta dang git hdi hdu qué cta nghié€p riéng ciia minh § qua khai
hay hién tai. Ching ta nén c6 gdng thich nghi véi hoan cdnh méi hoidc
cO gdng vugt qua cédc trd ngai bing mot s6 phuong tién khic. Thit bdy
la Cdu Bdt Pdc Kho: Ciu bit dic khd hay mong mudn ma khong dat
dudgc 1a khd. Mong cau phit sanh bgi 1ong tham, tham ma khong dugc
thda min thi sanh 1ong phién nio, d6 12 khd dau vé mit taim 1y. CAu
danh, ciu Idi, cdu tién, ciu sic, vAn vin, ma khong dugc thi khS. Long
tham clia ching ta nhu thiing khdng ddy. Chiing ta c6 qud nhiéu ham
mudn va hy vong trong ddi séng hing ngay. Khi chiing ta muén mot
cdi gi d6 va c6 thé dat dugc, nhung né ciing khdng mang lai hanh
phic, vi ching bao 1au sau d6 chiing ta cdm thdy chdn v&i thi minh
dang c6 va bit ddu mong mudn thit khac. Néi tém lai, chiing ta ching
bao gi¢ théa man véi cdi minh dang c6. Ngudi nghe¢o thi mong dugc
gidu; ngudi gidu mong dudc gidu hon; ké xdu mong dep; ngudi dep
mong dep hon; ngudi khong con mong dudc c6 con. Nhitng udc mong
ndy 1a vo ké, chiing ta khong thé nio mian nguyén dau. Cho dui chiing
ta ¢6 dat dugc nhitng gi minh mong mudn di nita, ching ta ciing khong
thdy hanh phic. Trudc khi c6 dugc thi chi mong sao ¢6 dugce. Khi da c6
dudc rdi lai lo s¢ bi mit n6. TAm ching ta khdng lic nio an dn hay
hanh phic. Chiing ta luén cdm thay bat an. Th& nén ciu dic hay bat
dic déu 1a khd. Khi chiing ta mong mudn diéu gi d6 ma khong dugc
toai nguyén thi chiing ta cAm thdy thit vong budn thim. Khi chiing ta
mong mudn ai d6 sdng hay 1am viéc ding theo sy mong dgi clia minh
ma khong dudc thi ching ta cdm thay that vong. Khi mong moi ngudi
thich minh ma ho khong thich minh cdm thy bi tdn thuong. Thit tdm la
Ngit Am Thanh Suy Khd: Ngii &m thanh suy khé hay su thing trim clia
nim am trong thian thé ciing 12 khS. Ngii &m tdc 13 sic, tho, tudng,
hanh va thitc. Ching 12 nhitng thi rat khé hang phuc. N&€u khdng dung
cong thién dinh, that khé 1ong cho chiing ta thdy dugc ban chit gid tam
ctia ngii uan. C6 than la c6 binh dau hiing ngay. Nim am 1a sic, tho,
tudng, hanh, thic. Sic Am thudc vé than, con bon 4m kia thudc vé taim.
N6i mdt cdch don gidn diy 1a sy khd vé than tAm hay su khS vé sy
thanh suy ctia than tim. Piéu thi tim nay bao quit bay diéu khd ké
trén: thin chiu sanh, gia, bénh, chét, d6i, khdt, néng, lanh, vat va nhoc
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nhiin. TAm thi budn, gin, lo, thuong, trim di€u phién luy. Ngay tru6c
Thai T T4t Pat Pa dd dao chdi bon ctta thanh, thdy cdnh gia, bénh,
chét. Ngai 1a bac tri tué thAm siu, cdm thuong d&€n ndi khd clia kiép
ngudi, nén da lia boé hoang cung tim phuong giai thoat.

Cham dit khd dau phién ndo 12 muc dich quan trong nhat ciia dao
Phat. Tuy nhién khong phai hoc ma chdm dit duge dau khd, ma ngudi
ta phéi thuc hanh bing kinh nghiém tu than ctia chinh minh. Khi ching
ta n6i d€n cham dit khd dau phién nio trong dao Phat, chiing ta mudn
n6i d€n chdm dit dau khd ngay trong ddi nay ki€p nay chit khong dgi
d&n mot ki€p xa xdi ndo. Phat t chon thudn nén ludén nhé ring Niét
Ban theo Phat gido don gidn chi 1a ndi khong c¢6 khd dau phién nio.
Vi viy néu chiing ta c6 thé tu tap ty thain d€ cham dit khd dau phién
nio, I1a chiing ta dat dugc cdi ma ching ta goi 12 “Ni€t Ban ngay trong
ki€p nay.” D€ cham ditt khd dau phién nio, ngudi ta phai tir bé sy ham
mudn ich ky. Giéng nhu Itra s& tit khi khong con nhién liéu chAm vao
thém nifa, vi th€ khd dau s& cham ditt khi khong con nhitng ham mudn
ich ky nita. Khi ham muén ich ky bi tin diét, tAm clia chiing ta s& &
trong trang thdi hoan toan an lac. Ching ta s& lu6n cdm thdy hanh
phiic. Ngudi Phat tif goi trang thdi nay 12 “Ni€t Ban.” Pay la trang thai
hy lac vinh citu, trang thdi hanh phic 16n nhit trong ddi song. Bat
Chinh Pao din d&n sy doan diét khd dau va phién nio dugc dinh ro
trong Tt Diéu D€ 1a sy trinh bay clia Pitc Phat vé cdi khd ma tit ca
chiing sanh déu phai trii qua. N6 thudng dugc phin tich lam 3 thanh
phan chi y&u: gi6i, dinh va tué. Mot phuong céch tuong ty khac ciing
giong nhu con dudng nay nhung bit diu bing bd thi. BS thi lam nén
méng cho tri gidi va k& ti€p c6 thé gitip hanh gia ti€n xa hon tdi nhitng
nguyén vong cao ca. Gi6i, dinh, tué 1a c6t 16i clia sy tu tip tAm linh
trong dao Phat va khong thé tich rdi chiing duge. Chiing khong chi
thuan tdy 13 nhitng phin phu tr¢ v6i nhau gidng nhu nhitng cudéng hoa,
nhung dugc hoa trdn véi nhau gidng nhu “mudi trong dai duong” din
dén sy so sanh ndi ti€ng clia Phat gido.

Sau khi gidng xong chan ly vé Khd, ditc Phat lién nhin nhi vdi tat
cd moi ngudi dang tu tAp ring ngudi tu phdi thdy con dudng cla su
thay bié€t chan ly. Thdy dugc chan Iy chAm dift luAn hdi sanh t, nhu
cdc bac Thanh Vin va So Pia Bd Tat (bic da thd'y dugc chan 1y). N6i
céch khdc, ki€n dao 1a thd'y con dudng clia tri tué duwa vao 1y tri gidp
trit bd nhitng dam mé, nhitng y tudng sai lac, hoai nghi, hay nhitng
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rang budc vao nghi thic hay qui tic. Thd'y ding khédc biét vé6i di ding.
P& phan dodn con dudng sip di c6 diing hay khong. P&i v6i ngoai ddi,
mudn thiy ding trudc nhit hoc vAn hay khoa hoc 12 quan trong. Tuy
nhién, trong Phat gido Pai Thira, ddy la con dudng trén dé ngudi ta da
truc ti€p chitng nghiém “tdnh khong.” Con dudng nay dong thdi véi sd
dia Bb Tit, trén d6 hanh gid dep bé dudc nhitng nhan thifc gia tao vé
mot cdi ngd trudng tdn. Theo Kinh T Thap Nhi Chuong, Chuong 17,
Ditc Phat day: “Ngudi thdy dugc Pao cling nhu cAim dudc vao trong
nha t3i, bong t8i lién mat, con lai 4nh sing. Ngudi hoc Pao ma thdy
dudc chin 1y thi vO minh lién diét, chi con lai tr tué.”

Phién Nao Va Hang Phuc Phién Néao trong Cupc Song Hing
Ngay: Phién ndo 13 nhitng lo 4u thé gian, din dé€n luan hoi sanh ti, 1a
nhitng tré ngai nhu ham mudn, tha ghét, cao ngao, nghi ngd, ta kién,
van van, din dén nhitng hiu qua khd dau trong tuong lai tii sanh, vi
chiing 13 nhitng st gid bi nghiép luc sai khi€n. Phién ndo con cé nghia
12 “nhitng y€u t6 1am 6 nhiém tAm,” khi&€n cho chiing sanh 1Am nhitng
viéc vo dao difc, tao nén nghiép qua. Phién nio chi tit ci nhitng nho
b4n 1am r6i loan tinh than, co s& cla bt thién, cling nhu gin lién con
ngudi vao chu k¥ sanh tit. Ngudi ta con goi ching 1a khat vong clia Ma
vuong. Mudn gidc ngd trude tién con ngudi phdi c6 ging thanh loc tat
ca nhitng nho bin niy biing cdch thudng xuyén tu tip thién dinh. Nho
ban c6 nhiéu thit khiac nhau. Ngudi tu tip tinh thiic hang phuc phién
nio bing bon cich: Hang phuc phién nio bing tAm, bing cich di sau
vao thién quan hay niém Phat. Hang phuc phién nido bing quan chi€u
nguyén 1y ctia van hitu. Khi vong tAm khdi 1én ma tim khong thé diéu
phuc dudc bing thién qudn hay niém Phat thi chiing ta nén ti€n tdi
budc k& ti€p bing cdch quin sit nguyén 1y clia van hitu. Khi nio phién
nio clia nhitng ham mudn phét tri€n thi ching ta nén quan phdp bat
tinh, khd, khong va vé ngi. Khi nao sin hian khdi 1én thi ching ta nén
qudn tlr bi, vi tha va tdnh khdng clia van phip. Hang phuc phién nio
bing cdch quén st hién tugng. Khi thién quin, niém Phit va quén sit
khong c¢6 hiéu qua cho mot s§ ngudi ning nghiép, hanh gid c6 thé
dung phuong cdch roi bd hién tugng, nghia 1a rdi bo hién truong. Khi
chiing ta bi€t riing con gian hay con giy gd sip stta buing nd thi chiing
ta nén rdi hién trudng va tr tir nhap nudc lanh vao miéng (udng that
cham) d€ 1am diu chinh minh. Hang phuc phién ndo biing cdch sdm h&i
nghiép chuéng qua tung kinh niém chd.



76

Phién Néo va Bé Dé Theo Quan Diém Phdt Gido: Theo Phat gido
Dai thira, dic biét 1a tdng Thién Thai, phién nio va bd dé 1a hai mit
clia ddng tién, khong thé tich rdi cdi ndy ra khdi cdi kia. Khi ching ta
nhan bié€t ring phién ndo khdng c6 tu tdnh, ching ta s& khong vudng
mic vao bt cif thit gi va ngay tic khic, phién nio da bi€n thanh B
dé (khi bi€t vo minh tran lao tifc 1a bd dé, thi khong con c6 tip d€ ma
doan; sinh tif titc ni€t ban, nhu th& khong cé diét d€ ma ching). Khi
liéu ngd dudc nghia 1y ctia “phién ndo tic bd d&” tic 1a ching ta da
hang phuc dudc phién nio rdi vay. Piic Phit vi thdy chiing sanh phai
chiu dung v6 van khd dau phién nio nén Ngai phdt tAm xuat gia tu
hanh, tim cdch dd thodt ching sanh thodt khd. Phién nio xuit hién qua
sy vo minh clia ching ta, khi thi qua sic tuéng, khi thi tiém tang trong
tam tri, van van. Trong ddi song hing ngay, ching ta khong c6 cdch
chi dé khdng bi khd dau phién nio chi phdi. Tuy nhién, néu chiing ta
bi€t tu thi Iic ndo cling xem phién ndo tifc bd d&. N&u chiing ta biét
van dung thi phién nido chinh 12 B6 D¢; vi bing n€u khong biét van
dung thi B D& bié€n thanh phién nio. Theo C& Hoa Thugng Tuyén
Héa trong Phap Thoai, Quyén 7, B P& vi nhu nuéc va phién nio dugc
vi nhu bing vay; ma trén thuc t€ thi nude chinh 12 bang va bing chinh
12 nuSc. Nudc va bing von cling mot thé chit ching phdi 1a hai thi
khac nhau. Khi gid lanh thi nu6c dong ddc lai thanh biang, va ldc néng
thi bing tan thanh nu6c. Vay, néi cdch khdc, khi c6 phién ndo tic l1a
nudc déng thanh bing, va khi khdng c6 phién nio thi bing tan thinh
nudc. Nghia 1a c6 phién ndo thi ¢6 bing phién ndo vd minh; va khdng
c6 phién ndo thi c6 nuéc Bd Pé tri tué.

Theo Phdt Gido, Chinh Vé Minh Dén Téi Moi Thit Khé Pau:
Trong Phat gido, vo minh I3 khdng bi€t hay mii quing hay su cudng si
clia tAm thiic, khong c6 kha ning phin biét vé tinh thudng hiing va tinh
khong thudng hiing. V& minh 12 sy ngu dot vé T Diéu P&, Tam bao,
Luit Nhan qud, v.v. Avidya 13 giai doan dau tién cia Thap nhi nhin
duyén din d&n moi ric réi trén ddi va 1a gdc ré clia moi ddc hai trén
doi. Pay 1a yé&u t& chinh lam vuéng viu chiing sanh trong vong luan hoi
sanh tit. Theo nghia cia Phat gido, Avidya chi viéc thi€u hiéu biét vé
ttt diéu d€, nghiép bdo, nhin duyén, va nhitng gido thuyét chii yé&u
trong Phit gido. Theo trudng phdi Trung Qudn, “vd minh” chi trang
thdi clia mot tinh than bi nhitng thién ki€n va nhitng dinh kién thong tri
khi€n cho moi ngudi tv minh dung 1&én mot th€ gidi Iy twdng 14n 10n
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hinh thic va tinh da dang véi hién thuc thudng ngay, han ch€ cdch nhin
ddi véi hién thuc. VO minh 13 sy khong am hi€u ban tinh that clia thé
gi6i 1a hu khong va hiéu sai thuc chit clia cdc hién tugng. Nhu vay vo
minh ¢6 hai chifc ning: mot 1a che ddu ban chat that, va hai 12 dung
1én mot hién thuc hu do. “V6 minh” duge coi nhu 14 hién thuc udc 1€.
Theo cdc phai Kinh Lugng B§ va Ty Ba Sa Luan B9, “vd minh” 1a mot
céch nhin th6ng nhat va thudng hiing doi vé6i thé gidi, trong khi that ra
thé gidi 12 da dang va khong thudng hing. “V6 minh” 1a 14n 16n ban
chi't clia th€ gidi v6i nhitng vé bén ngoai. Theo quan di€m cida trudng
phéi Du Gia, “vd minh” coi d6i tugng nhu mdt don vi doc lap véi ¥
thic, nhung trong hién thyc, né gidng nhu y thic. Nhu vay, vd minh Ia
khong bi€t hay mii quing, khdng c6 kha ning phin biét vé tinh thudng
hiing va tinh khong thudng hiing. V& minh 12 sy ngu dot vé T Diéu
D€, Tam bdo, Luat Nhian qud, v.v. Avidya 13 giai doan dau tién clia
Thap nhi nhan duyén din d&én moi ric r6i trén ddi va 1a gdc ré cla
moi doc hai trén ddi. VO minh 12 cdi tim 4m don, khong chi€u roi
dudc 1o rang sy 1y cla cac phap. V6 minh 1a nguyén nhan chinh cta sy
khong gidc ngd cta ching ta. V6 minh chi 1a gid tudng nén nd chiu
dnh hudng cla sanh, diét, ting, gidm, u€, tinh, vin van. V6 minh chinh
12 nguyén nhan cda, sanh, 130, lo 4u, sAu mudn, kh§ s3, bénh hoan, va
chét chéc.

Ban chit cia vo minh 12 1am cho tinh than chiing ta mii quang hay
ching biét gi. Nhién vu cda né 1a 1am cho chiing ta khdng thau sudt
dudc ban chat thit clia sy vat. N6 hién dé&n khi ching ta khdng c6
chanh ki€n. N6 chinh 1a g&c ré clia tit ci nhitng nghiép bat thién. Vo
minh cOn c6 nghia 12 mé hoic hay hu vong, tic 1a bi lira ddi hoan toan.
Mé hoic con 4m chi mot niém tin vao mot diéu gi d6 trdi véi thuc tai.
Mit khdc, mé hoic goi y ring diéu dudc thi'y cé thyc tai khdch quan
nhung bi gidi thich 1dm hay thdy sai. Theo Phit Gido, mé hoic 1a vo
minh, 1a khong bi€t chan tdnh clia van hitu hay y nghia that sy cda su
hién hitu. Chiing ta bi cdc gidc quan ctia minh (k€ ca 1y tri va tu tudng
phan biét) 1am cho 1am lac d&€n khi ndo chiing con khi€n chiing ta chap
nhan th€ gidi hién tugng nhu 14 toan thé thuc tai, trong khi that ra n6
chi 1a mdt khia canh giGi han va phu du cda thyc tai, va tdc dong tya
hd nhu 12 & bén ngoai ddi v6i ching ta, trong khi né chinh 12 phin dnh
clia chinh chiing ta. Piéu niy khong c6 nghia 1a thé& gidi tuong ddi
khong c6 thuc thé gi ca. Khi cdc vi thdy néi riing td't cd moi hién tugng
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déu 1a hu vong, cdc thiy mudn néi riing so vdi tim, thi thé gidi do gidc
quan nhan bi€t chi 12 mot khia canh gidi han va phi€n dién clia chan
ly, ciing gidng nhu 1a mong 40 ma thoi.

Do Pdu Ma Su Mé Lam Ciia Tém Thitc Sanh Khdi?: Sy mé 1am
niy sanh khdi tir sy tuong tuc trong mot sit na trudc cia sy mé lam.
Tuy nhién, theo ngai Thdnh Thién trong T Bach Luin, néu ban tim
ki€m mot su gidi thich khdc, hin phai c6 sit na diu tién clia sy vo
minh. Trong trudng hgp nay, c6 1& sé c6 mau thuin véi ly ludn. Su
hi€u v& v6 minh ctia ban phdi tuong hop vdi gido ly Phat gido 1a du
khong c6 chd khdi dau clia phién nio, nhung c6 chd két thiic. Do bdi
tAm thiic v minh nhan 1Am moi su viéc, nhung nhitng mé 1Am nay c6
thé dugc chim dit bing sy thdy bi€t chan that hay chdnh kién, tuy
nhién, vi nhitng mé 1am ndy phat huy tuong tuc tif sit na trudc clia tAm
thitc mé 1am, nén khdng c6 chd khdi diu ddi véi ching. V6 minh la
nhin moi sy moi vat khong ding nhu thit. Khong hi€u su that vé cudc
ddi. Chirng nao ma ching ta khong phat trién tAm minh dé dat dudc tri
tué chirng d6 ching ta vin vo minh vé ban chat diing cia su vat. Theo
Phat gido, vd minh cé nghia la coi cdi ngd hay cdi ta la thit. Vi si mé
ma ngudi ta khdng thidy dudc cdi nhin nhu thi, khong thé phan biét
diing sai. Ngu si 1am cho ngudi ta mit quang vé chap nga, chdp phap la
nhitng thi¥ v thudng, ludn thay ddi va hoai diét. Khi gian dit da khdi
1én thi con ngudi s& khong con gi ngoai “si mé.” PE triét tiéu si mé
ban nén thién quin “nhin duyén.” T4t cd nhitng vin dé kho6 khin clia
chiing ta déu bit ngudn tir vd minh vd mé hoic. V6 minh l1a bgn nho
ditng hang diu. Tham lam, sin hin, ngd man va rit nhiéu bdn nho
khdc cung phat sanh chung véi v6 minh. Gidi phdp phdi nim trong
nhitng vin dé 4y, va do d6, chiing ta khong nén tich rdi, chay di tim &
dau ngoai van dé. Phan tidch va nghién cttu cho tin tudng chiing ta sé&
thdy ring tit cd nhitng vAn dé Ay déu 1a nhitng van dé cha ki€p nhin
sinh, clia con ngudi, vay thi ching ta khong nén d6 trach nhiém cho ai
khdc hon 12 con ngudi. Nhitng van dé that sy chii chiing ta phai dugc
va chi dugc gidi quyét bing cdch dit bd nhitng 40 ki€n va nhitng khdi
niém sai 1am, va thu x&p nép sdng cla ching ta vao khudn khd diéu
hoa ddng nhip vdi thyc tai. Va diéu nay chi c6 thé thuc hién dugc qua
thién hanh ma thoi.

Nhitng Thujc Tinh Ciia Khé Thdnh Dé Theo Quan Diém Phdt
Gido: Theo Phat gido Tay Tang, mdi Thdnh d&€ déu c6 bon thudc tinh
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riéng: Thit nhdt la V6 thuong: Vo thudng hay y&u t6 vé sd hitu, hanh
phic, van van... cudi ciing rdi ciing sé thay d6i va hoai diét. Thit nhi la
Khé dau: TAt cd pham phu va nhitng trang thai tim déu phai chiu khd
dau vi ching sanh ndo ciing bi 4nh hudng ctia phién ndo. Thit ba la
Khong: TAt ca phdp hitu vi déu khong c6 tu tinh. Thit 1w la Vo nga:
Khong ¢6 cdi goi 1a thudng ngd, nhung pham phu ludn vudng mic vao
khdi niém gia tao vé cdi nga.

Diic Phit Day Vé Khé Thdnh Pé: Trang thai khS nido bic bach
than tAm (tAm duyén vao do6i tugng vira ¥ thi cdm thdy vui, duyén vao
ddi tugng khong vira ¥ thi cdm thdy khd). Piic Phat day khd nim trong
nhan, khd nim trong qua, khd bao trim ca thdi gian, khd bao trim ci
khong gian, va khd chi phdi cd pham 1in Thanh, nghia 12 khd & khip
ndi ndi. Péc Phat néi ring bat c thi gi vo thudng 1a khd dau vi vo
thudng du khong phdi 12 nguyén nhin ctia khd dau, nhung né tao co
hdi cho khd dau. Vi khong hi€u vd thudng nén ching ta tham dim va
bdm viu vao nhitng d6i tugng v6i hy vong 1a chiing sé thudng con,
hoic ching sé mang lai hanh phiic vinh vién. Vi khong chiu hi€u ring
tudi xuan, stitc khde va dvi sdng ty né ciing vd thudng nén chiing ta
tham ddm va bam viu vao ching. Ching ta bAim viu mot cdch tuyét
vong vao tudi xuin va cd giang kéo dai doi sdng, nhung chic chin mot
ngay nao d6 chiing ta s& gia, s& bénh. Khi viéc ndy xay dén, vo thudng
chinh 12 nhén t8 tao cd hdi cho khd dau phién nio vay.

Trén hét gido Phdp clia Pc Phat dua ra mot gidi phdp d6i v6i van
dé cin bdn vé thin phan con ngudi. Theo Phat gido, ki€p song con
ngudi dugc nhin ra bdi sy kién 13 khdng c6 diéu gi trudng tdn vinh
vién: khong c¢6 hanh phiic nao sé vitng bén mai mai dii c6 bat ctt diéu
gi khic di nifa, cling s& ludn ludn dau khd va chia lia. BuSc du tién
trén con dudng ctia Phat gido d€ di d&€n gidc ngd 1a phai nhan chan ra
diéu nay nhu 1a van dé quan trong nhat clia ki€p ngudi, dé thdy ring
tdt cd déu la khd. Tuy nhién, day khong phai 12 mot sy kién bi quan,
bdi vi trong khi nhin bi€t sy hién dién khip ndi cia ‘khd’, Phat gido
dwa ra mot gidi phdp trong hinh thitc Con Pudng Din Pén Sy Diét
Khé. Chinh Pitc Phat md ta dic di€m gido phdp cia Ngai bing cich
néi “Nhu Lai chi day vé ‘Khé’ va su ‘Diét Kha’.” Ngudi ta c6 thé cdm
nhan khd’ theo ba hinh thic. Thit nhat 1a sy dau khS binh thudng, né
tdc dong d€n con ngudi khi cd thé bi dau dén. Su dau khd binh thudng
ciing 1a sy dau d6n tinh thin: d6 1a sy dau khd khi khong dat dudc diéu
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ma ngudi ta ham mudn, hodic budn ba do sy xa cdch nhitng ngudi thin
yéu hay nhitng diéu thd vi. N6 cling 12 nhitng ndi khd dau khi ngudi ta
phai d6i mit vé6i sanh, 1o, bénh, tir. Theo cin bdn, du bat ct loai hanh
phiic nio ching ta cling nén c6 sy hi€u biét riing bt ct khi nio cé
niém vui thii hoic thda thich, thi s& khong c¢6 su 1du dai. Khong sém thi
muon nhitng thing trAim clia cudc song s& dua lai su thay d6i. C6 mot
cAu tuc ngit Phat gido néi ring ngay ca ti€ng cudi ciing c6 sy khd dau
trong d6, bdi vi tit ca ti€ng cudi déu vo thudng. Tinh khong bén vitng
nim & sy khd tht nhi, n6 1a sy bdt min phat sanh tir tinh thay ddi.
Ngudi ta dudng nhu cho ring chi cé cdi chét méi c6 thé mang lai sy
diét khd, nhung thuc t& thi cdi chét cling 12 mot hinh thifc clia dau khd.
Theo tri€t 1y nha Phat, vii tru vugt xa hon thé gii vat chat gin giii c6
th€ nhan thitc bing cdm gidc, va su chét chi 12 mdt phin cia chu ky
sinh tif luAn hoi bit tin. Ban than cla sy chét 1a khong con thd bdi vi
nhitng hanh dong c6 nhitng k&t quéd trong ddi sdng tuong lai, vugt xa
hon sy chét, giong nhu nhitng hanh dong tir ki€p qua khit da 4nh hudng
dén hién tai. Loai khd thi ba 12 m&i lién két ¢ hitu cda nhitng viéc
lam va nhitng hanh dong vugt qua cdm nhin va stc tudng tugng cia
con ngudi. Trong ¥ nghia nay ‘khd’ 4p dung cho toan thé van vat va
nhitng ching sanh khéng tudng, con ngudi, chu thién, thd vat hoic ma
quy déu khong thé tranh khdi ‘khd’. Nhu vy ‘khd’ khong chi dé cap
dén cai khd hang ngay ma cé thé cho toan thé thé& gidi vo tin va
dudng nhu nhitng hinh thitc ctia sy khd bat tin. Khong c6 mot sy giai
thich don gidn niao c6 thé dién t3 tim quan trong clia né. Muc tiéu clia
Phit gido 1a sy doan diét toan bd va k&t thic moi hinh thic cta khd’
va tir @6 dat dudc Ni€t Ban, diét tin g6c tham, san, si la nhitng mau
chot tréi budc vong sanh tr ludn hodi. Theo Phat gido, bdc Phat va
nhitng ai dat dudc gidc ngd déu khong con phai chiu ‘khd’ nita, bdi vi
néi mot cich chinh xdc ho khong con 1a ‘ngudi’ hodc cling khong con
‘bi cudn’ trong vong ludn hdi sanh t nita: ho s& khong bao git tai
sanh. ‘Khg&’ bi€u thi vii try nhu 12 mdt khdi tron ven, nhitng phin ndi
trdi clia né bi€n ddi trong “nhitng cdi song.” Trong cdi sic gidi, & dé
nhitng vi dai pham thién cu trd, § d6 it c6 sy khd hon & cdi duc gidi
clia loai ngudi, cdc vi trdi va cdc chiing sanh khdc it sinh sdng hon.
Giong nhu Pitc Phat khi Ngai di trén trai dat, Ngai c6 thé di vao cdi
Duc Giéi, nhu vy con ngudi ciing c6 thé di vao cdi Sic Gidi. Thong
thudng su kién ndy dugc dat tSi trong thién dinh, qua nhiéu giai doan
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an chi dinh khdc nhau. Hinh thifc dic trung clia kh$ trong tinh hudng
nay la vd thudng, dugc tao nén bdi sy viéc hanh gid khong cé kha
ning d€ duy tri trang thai nhap dinh vinh vién. D€ dat dugc trang thdi
hanh phiic vinh ctru hon, mot ngudi phdi nd lyc hon @€ hi€u dudc tién
trinh chi phdi sy chuyén dong trong vii tru 12 mot khdi tron ven, d6 la
tdi sinh v nghiép va biing cdch nio d6 chiing c6 thé bi tic dong.

Ditc Phat day khS nim trong nhin, khd nim trong qui, khd bao
trim c4 thdi gian, khd bao trim cd khdng gian, va khd chi phdi ca
pham 14an Thanh, nghia 12 khS & khip noi ndi. Chinh vi bi€t khé nim
trong nhan nén cdc vi B6 T4t s¢ nhan ching sanh sg qud, nghia la
chiing sanh vi mé md nén chi khi nio qua khé t6i mdi lo sg, khi dang
gy nhian khd thi lai khong nhan thidy, ma vAn ct thin nhién nhu
khong, nhiéu khi lai cho 13 vui su6ng. Khd nim trong qui c6 nghia la
gy nhin nao git qui ndy, d6 1a dinh luat ty nhién, th€ nhung trén ddi
c6 it ngudi cong nhan nhu vay, ngudc lai con than trdi trach dit cho
nhitng ba't hanh ctia ho. Khd bao triim c3 thdi gian ¢6 nghia 1a tir vo thi
dén nay, cdi khd cta chiing sanh chua bao gid dit, ddy 12 mot phan
clia dinh luat nhin qua ludn hdi (¢ nhin tao qui, rdi trong qua cé
nhan, ct th€ mii khong bao gid ngitng nghf). KhS bao triim ci khong
gian c6 nghia 1a & ddu c6 vo minhthi & d6 c6 khd. V6 minh khong
nhitng chi bao trim trong thé& gidi ndy ma né con trim khip vd lugng
th& gi6i. Khd chi phdi ca pham 1in Thénh c6 nghia 1a ching sanh & dia
nguc, nga quy, sic sanh, a tu la phai khd s& vo cling. Loai ngudi bi
tham san si chi phdi ciing bi lin ngup trong bién khd. Chu Thién ciing
khong tranh dugc khd vi ngii suy tuéng hién. Cho d&n cdc hang Thanh
Tu Pa Hoan, Tu Pa Ham, A Na Ham, Thanh Vin, Duyén Giic, van
van, vi con mé phdp, nén khong tranh khdi ndi khd bi€n dich sinh ti.
Xem th& ndi khd 16n lao vd ciing. Riéng chi cic vi B6 T4t nhd long dai
bi, thudng ra vao sinh ti, 14y phap luc d6 d€ citu do ching sanh, ma
van § trong Niét Ban ty tai.

The Noble Truth of Suffering

Human Beings Have Numerous Sufferings and Afflictions: All
existence is characterized by suffering and does not bring satisfaction.
There is no equivalent translation in English for the word “Dukkha” in
both Pali and Sanskrit. So the word “Dukkha” is often translated as
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“Suffering”. However, this English word is sometimes misleading
because it connotes extreme pain. When the Buddha described our
lives as “Dukkha”, he was referring to any and all unsatisfactory
conditions. These range from minor disappointments, problems and
difficulties to intense pain and misery. Therefore, Dukkha should be
used to describe the fact that things are not completely right in our lives
and could be better. Both Duhkha (skt) or Dukkha (p) are Sanskrit and
Pali terms for “suffering” or “unsatisfactoriness.” This is the first of the
four noble truths of Buddhism, which holds that cyclic existence is
characterized by unsatisfactoriness or suffering. This is related to the
idea that since the things of the world are transitory, beings are
inevitably separated from what they desire and forced to endure what
is unpleasant. The main stated goal of Buddhism from its inception is
overcoming “duhkha.” There are three main types of duhkha: 1) the
suffering of misery (duhkha-duhkhata), which includes physical and
mental sufferings; 2) the suffering of change (viparinama-duhkhata),
which includes all contaminated feelings of happiness. These are
called sufferings because they are subject to change at any time, which
leads to unhappiness; and 3) compositional suffering (samskara-
duhkhata), the suffering endemic to cyclic existence, in which sentient
beings are prone to the dissatisfaction due to being under the influence
of contaminated actions and afflictions.

After the Great Enlightenment, the Buddha declared His first
Discourse at the Deer Park: “Life is nothing but suffering” and “The
five aggregates are suffering”. At other time in the Sravasti, the
Buddha repeated the same discourse: “I will teach you, Bhiksus, pain
and the root of pain. Do you listen to it? And what, Bhiksus, is pain?
Body, Bhiksus, is pain, feeling is pain, perception is pain, the activities
are pain, and consciousness is pain. That, Bhiksus, is the meaning of
pain. And what, Bhiksus, is the root of pain? It is this craving that leads
downward to rebirth, along with the lure of lust that lingers longingly
now here and there: namely, the craving for sense, the craving for
rebirth, the craving to have done with rebirth.” In other words, human
beings’ suffering is really the result of the arising of Dependent
Origination, also the arising of the Five Aggregates. And thus, it is not
the five aggregates, or human beings and the world that cause
suffering, but a person’s craving for the five aggregates that causes
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suffering. The Buddha described three main characteristics of Dukkha
which we face in our daily lives. First, the suffering of pain occurs
whenever we are mentally or physically miserable. Physical suffering
includes headaches and scraped knees as well as torment of cancer and
heart attacks. Mental suffering occurs whenever we fail to get what we
want, when we lose something we are attached to, or when misfortune
comes our way. We are sad when our career goal cannot be achieved,
we’re depressed when we part from loved ones, we are anxious when
we are waiting to obtain a letter form our children, etc... Second, the
suffering of change indicates that activities we generally regard as
pleasurable in fact inevitably change and become painful. When we
first buy a new shirt, we like it because it look gorgeous; however,
three years later, we may be suffering or feeling uncomfortable when
we wear it because it is old and becomes worn out. No matter how
much we like a person and we feel happy when we are with that
person; however, when we spend too much time with that person, it
makes us uncomfortable. Thus, happiness was never inherent in the
person we like, but was a product of the interaction between us and
that person. Third, the pervasive compounded suffering refers to our
situation of having bodies and minds prone to pain. We can become
miserable simply by the changing of external conditions. The weather
changes and our bodies suffer from the cold; how a friend treats us
changes and we become depressed. Our present bodies and minds
compound our misery in the sense that they are the basis for our
present problems. Our present bodies are the basis upon which we
experience bad health. If we did not have a body that was receptive to
pain, we would not fall ill no matter how many viruses and germs we
were exposed to. Our present minds are the basis upon which we
experience the pain and hurt feelings. If we had minds that were not
contaminated by anger, then we would not suffer from the mental
anguish of conflict with others.

In Buddhism, there are two categories of sufferings: physical and
mental sufferings. Sufferings from within such as sickness or sorrow.
First, physical sufferings or sufferings caused by diseases, including the
suffering of birth, old age, sickness and death. The suffering of the
body means that our body is not only impure, it is subject to birth, old
age, disease and death, as well as to heat and cold, hunger and thirst,
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and other hardships that cause us to suffer, preventing us from being
free and happy. Yes, indeed, birth is inevitablly suffering for both the
mother and the infant, and because it is from birth, other forms of
suffering, such as old age, sickness and death inevitably follow.
Physical suffering takes many forms. People must have observed at
one time or another, how their aged relatives suffer. Most of them
suffer aches and pains in their joints and many find it hard to move
about by themselves. With advancing age, the elderly find life difficult
because they cannot see, hear or eat properly. The pain of disease,
which strikes young and old alike, can be unbearable. The pain of
death brings much suffering. Even the moment of birth gives pain, both
to the mother and the child who is born. The truth is that the suffering
of birth, old age, sickness and death are unavoidable. Some fortunate
people may now be enjoying happy and carefree lives, but it is only a
matter of time before they too will experience suffering. What is
worse, nobody else can share this suffering with the one that suffers.
For example, a man may be very concerned that his mother is growing
old. Yet he cannot take her place and suffer the pain of aging on her
behalf. Also, if a boy falls very ill, his mother cannot experience the
discomfort of his illness for him. Finally, neither mother nor son can
help each other when the moment of death comes. Second, the mental
sufferings or the sufferings of the mind. Besides physical suffering,
there are also various forms of mental suffering. Mental suffering such
as sadness, distress, jealousy, bitterness, unsatisfaction, unhappiness,
etc. People feel sad, lonely or depressed when they lose someone they
love through separation or death. They become irritated or
uncomfortable when they are forced to be in the company of those
whom they dislike or those who are unpleasant. People also suffer
when they are unable to satisfy their needs and wants, etc. The
suffering of the mind means that when the mind is afflicted, it is
necessarily consumed by the fire of afflictions, bound by the ropes of
afflictions, struck, pursued and ordered about by the whip of afflictions,
defiled and obscured by the smoke and dust of afflictions. Thus,
whoever develops afflictions is lacking in wisdom, because the first
person he has caused to suffer is himself. Besides, there is also the
suffering of the environment. The suffering of the environment means
that this earth is subject to the vagaries of the weather, scorching heat,
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frigid cold and pouring rain, while sentient beings must toil and suffer
day in and day out to earn a living. Tragedies occur every day, before
our very eyes.

In this world, worries and miseries are twin evils that go hand in
hand. They co-exist in this world. If you feel worried, you are
miserable, and vise-versa; when you are miserable, you are worried.
Devout Buddhists should always remember that worries are made by
our own minds and by nothing else we create them in our own minds
for we fail to understand the danger of attachment and egoistic
feelings. To be able to overcome these problems, we must try to
contemplate and to train our minds carefully because an untrained
mind is the main cause of all the problems including worries and
miseries. The most important fact is that we should always have a
smile for ourselves as well as for others in any circumstances. The
Buddha taught: “Worries only arise in the fool, not in the wise.”
Worries and miseries are nothing but states of mind. Negative thoughts
produce worries and miseries, while positive thoughts produce
happiness and peace. The Buddha teaches that suffering is
everywhere, suffering is already enclosed in the cause, suffering from
the effect, suffering throughout time, suffering pervades space, and
suffering governs both normal people and saint. From internal
sufferings to external sufferings. Internal sufferings include both
physical and mental sufferings. Physical sufferings are sufferings from
within such as sickness or sorrow. Mental sufferings are spiritual
sufferings such as sadness, distress, jealousy, bitterness, unsatisfaction,
unhappiness, etc. External sufferings include sufferings from outside
circumstances such as calamities, wars, etc. The Buddha said that
whatever is impermanent is suffering because although impermanence
is not a cause for suffering, it creates occasions for suffering. For not
understanding of impermanence, we crave and cling to objects in the
hope that they may be permanent, that they may yeild permanent
happiness. Failing to understand that youth, health, and life itself are
impermanent, we crave them and cling to them. We desperately hold
onto our youth and try to prolong our life, yet because they are
impermanent by nature, they keep changing rapidly and we will surely
one day become old and sick. When this occurs, impermanence is the
main agent which creates occasions for suffering. According to The
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Connected Discourses of the Buddha, Chapter Esanavaggo (Searches),
there are three aspects of Dukkha that all sentient beings experience.
They are suffering due to pain, suffering due to change, and suffering
due to formations. First, dukkha as ordinary suffering, or suffering due
to pain, or suffering that produce by direct causes or suffering of
misery, including physical sufferings such as pain, old age, death; as
well as mental anxieties. The suffering within suffering is experienced
when people do not have a place to live, clothes to keep out the cold or
heat, or food to eat to survive, etc. Dukkha as produced by change, or
suffering due to change, or suffering by loss or deprivation or change,
for example, people who are rich, who have a good life, but then a
sudden fire burns up all their property, leaving them destitude. Or
maybe they die in a plane crash or a shipwreck. These are the
sufferings of decay. Third, dukkha as conditioned states, or suffering
due to formations, or suffering by the passing or impermanency of all
things, body and mind are impermanent. Everybody of us experiences
childhood, young days of life, then grows old and dies. Our thoughts
flow on in a continuous succession, and we cannot control them. When
we grow old, our eyes get blurry, our ears become deaf, and our hands
and feet are no longer nimble, but start to tremble. These are the
sufferings of process.

The Buddha’s teaching on suffering, above all, offers a solution to
the fundamental problem of the human condition. According to
Buddhism, human existence is distinguished by the fact that nothing is
permanent: no happiness will last forever, and whatever else there is,
there will always be suffering and death. The first step in the Buddhist
path to awakening is to recognize this as the foremost problem of
human existence, to see that all is duhkha. However, this is not a
pessimistic observation, because while acknowledging the ubiquity of
duhkha, Buddhism offers a solution in the form of the Path Leading to
the Cessation of Duhkha. The Buddha himself characterized his
teaching by saying: “I teach only Duhkha and the cessation of duhkha.”
Duhkha can be experienced in three ways. The first is simply the
ordinary suffering that affects people when the body is in pain.
Ordinary suffering is also mental pain: it is the grief of not getting what
one wants or the distress caused by separation from loved ones or from
pleasant conditions. It is also the many other painful situations that one
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inevitably encounters by virtue of being born, ageing and dying.
Underlying any happiness is the knowledge that whenever there is
pleasure or delight, it will not be permanent. Sooner or later the
vicissitudes of life will bring about a change. There is a Buddhist
saying that even in laughter there is “duhkha,” because all laughter is
impermanent. This instability underlies the second kind of duhkha,
which is dissatisfaction arising from change. It might seem that only
death can bring about the cessation of suffering, but in fact death is also
a form of suffering. In Buddhism the cosmos extends far beyond the
immediate physical world perceptible by the senses, and death is
merely part of the endless cycle of rebirth. Death in itself offers no
respite because actions have consequences in future lives far beyond
death, just as deeds from previous lives have affected the present. The
third kind of suffering is the inherent interconnectedness of actions and
deeds, which exceeds human vision and experience. In this sense,
suffering applies to the universe in its totality, and no imaginable
beings, humans, gods, demons, animals or hell beings, are exempt from
it. Suffering thus refers not only to everyday suffering but also to the
whole infinite world of possible and seemingly endless forms of
suffering. No simple translation can capture its full significance. The
goal of Buddhism is the complete and final cessation of every form of
duhkha, and thereby the attainment of nirvana, the eradication of
greed, hatred and delusion, which ties beings to the cycle of rebirth.
Accordingly, Buddhas and those who reach enlightenment do not
experience duhkha, because strictly speaking they are not “beings”,
nor do they “roll” in the samsara: they will never again be reborn.
Duhkha characterizes the cosmos as a whole, but its predominance
varies among the different “spheres of existence.” In the world of Pure
Form, where the great gods dwell, there is less suffering than in the
world of Sense-Desire, inhabited by lesser gods, humans and other
beings. Just the Buddha when he walked the earth could enter the
World of the Sense-Desire, so too can humans enter the World of Pure
Form. This is ordinarily accomplished in meditation, through different
kinds of absorptions (dhyana). The characteristic form of suffering in
this situation is impermanence, caused by the meditator’s inability to
remain eternally in trance. To attain more abiding happiness, an
individual must strive to understand the processes that govern
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movement in the cosmos as a whole, namely, rebirth and karma, and
how they can be affected.

According to Buddhism, There Are Three Aspects of Suffering:
According to The Connected Discourses of the Buddha, Chapter
Esanavaggo (Searches), the Buddha described three main
characteristics of Dukkha (three kinds of pain or sufferings) which we
face in our daily lives. All sentient beings experience these three types
of sufferings: First, Dukkha-dukkha: This is suffering due to pain or
dukkha as ordinary suffering (suffering of suffering). Suffering that
produce by direct causes or suffering of misery, including physical
sufferings such as pain, old age, death; as well as mental anxieties.
Physical suffering includes headaches and scraped knees as well as
torment of cancer and heart attacks. Mental suffering occurs whenever
we fail to get what we want, when we lose something we are attached
to, or when misfortune comes our way. We are sad when our career
goal cannot be achieved, we’re depressed when we part from loved
ones, we are anxious when we are waiting to obtain a letter form our
children, etc... Second, Viparinama-dukkha: This is suffering as
produced by change or suffering due to change. Suffering by loss or
deprivation or change, refers to experiences that we ordinarily identify
as pleasurable. Nevertheless, in reality, as long as we are still in an
unenlightened state, all our joyous experiences are tainted and
eventually led us to suffering. The suffering of change indicates that
activities we generally regard as pleasurable in fact inevitably change
and become painful. When we first buy a new shirt, we like it because
it look gorgeous; however, three years later, we may be suffering or
feeling uncomfortable when we wear it because it is old and becomes
worn out. No matter how much we like a person and we feel happy
when we are with that person; however, when we spend too much time
with that person, it makes us uncomfortable. Thus, happiness was never
inherent in the person we like, but was a product of the interaction
between us and that person. Third, Samkhara-dukkha: This is suffering
as conditioned states or suffering due to formations or suffering of
conditioning. Suffering by the passing or impermanency of all things,
body and mind are impermanent. The reason it is called the suffering
of conditioning is because this state of existence serves as the basis not
only the painful expeirences in this life, but also for the causes and
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conditions of suffering in the future. The pervasive compounded
suffering refers to our situation of having bodies and minds prone to
pain. We can become miserable simply by the changing of external
conditions. The weather changes and our bodies suffer from the cold;
how a friend treats us changes and we become depressed. Our present
bodies and minds compound our misery in the sense that they are the
basis for our present problems. Our present bodies are the basis upon
which we experience bad health. If we did not have a body that was
receptive to pain, we would not fall ill no matter how many viruses and
germs we were exposed to. Our present minds are the basis upon which
we experience the pain and hurt feelings. If we had minds that were
not contaminated by anger, then we would not suffer from the mental
anguish of conflict with others. When Prince Siddhartha ventured
beyond the palace walls four times, accompanied by his charioteer
Chandaka, and the four sights that he encountered led to his
renunciation of the world, one of the great turning points in his life. On
his first outing, Siddhartha saw a wasted man supported himself with a
stick. Chandaka explained that this was old age and that it was the fate
of all living beings, including the prince. When the heard about the
incident, he doubled the number of guards around his son and increased
the number of his entertainers. On his second outing, the prince came
across a man afflicted with disease. Again Chandaka informed him that
this misfortune can strike all living beings, including the prince. On his
third outing, the prince saw a corpse, and Chandaka then discussed with
him the nature and meaning of death. At the palace Siddhartha became
broody. No amount of entertainment could cheer him up: he was like
“a lion pierced in the heart by a poisoned arrow.” He could not
understand how people could be at peace with themselves or indulge in
laughter when old age, illness and death existed in the world. Years
later he would teach that such suffering is always present, and would
offer a solution to this predicament. On his final outing, Siddhartha saw
a monk carrying a begging bowl. Chandaka told him that this man had
abandoned the house-hold life and had ‘gone forth’ to lead the holy life
of an ascetic in search of truth and happiness. The impact of seeing this
suffering apprently 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



90

these three sufferings. There and then Siddhartha resolved to do the
same.

According to Buddhism, the Body Undergoes Suffering, the Mind
Endures Suffering and the Environment Is Also One of Sufferings:
The suffering of the body: Physical suffering means that our body is not
only impure, it is subject to birth, old age, disease and death, as well as
to heat and cold, hunger and thirst, and other hardships that cause us to
suffer, preventing us from being free and happy. Physical sufferings
include the suffering of birth, old age, sickness and death. Yes, indeed,
birth is inevitablly suffering for both the mother and the infant, and
because it is from birth, other forms of suffering, such as old age,
sickness and death inevitably follow. Physical suffering takes many
forms. People must have observed at one time or another, how their
aged relatives suffer. Most of them suffer aches and pains in their
joints and many find it hard to move about by themselves. With
advancing age, the elderly find life difficult because they cannot see,
hear or eat properly. The pain of disease, which strikes young and old
alike, can be unbearable. The pain of death brings much suffering.
Even the moment of birth gives pain, both to the mother and the child
who is born. The truth is that the suffering of birth, old age, sickness
and death are unavoidable. Some fortunate people may now be
enjoying happy and carefree lives, but it is only a matter of time before
they too will experience suffering. What is worse, nobody else can
share this suffering with the one that suffers. For example, a man may
be very concerned that his mother is growing old. Yet he cannot take
her place and suffer the pain of aging on her behalf. Also, if a boy falls
very ill, his mother cannot experience the discomfort of his illness for
him. Finally, neither mother nor son can help each other when the
moment of death comes. Mental suffering (Daurmanasya (skt) or
distress of grief: Besides physical suffering, there are also various
forms of mental suffering. Mental suffering such as sadness, distress,
jealousy, bitterness, unsatisfaction, unhappiness, etc. Mental suffering
such as sadness, distress, jealousy, bitterness, unsatisfaction,
unhappiness, etc. According to the Buddha, in addition to the physical
sufferings, there are mental sufferings such as the suffering of
separation from what is dear to us, the suffering of contact with what
we despite, and the suffering of not getting what we desire, etc. People
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feel sad, lonely or depressed when they lose someone they love
through separation or death. They become irritated or uncomfortable
when they are forced to be in the company of those whom they dislike
or those who are unpleasant. People also suffer when they are unable
to satisfy their needs and wants, etc. Thus, the suffering of the mind
means that when the mind is afflicted, it is necessarily consumed by the
fire of afflictions, bound by the ropes of afflictions, struck, pursued and
ordered about by the whip of afflictions, defiled and obscured by the
smoke and dust of afflictions. Thus, whoever develops afflictions is
lacking in wisdom, because the first person he has caused to suffer is
himself. The suffering of the environment: Suffering of the environment
means that this earth is subject to the vagaries of the weather,
scorching heat, frigid cold and pouring rain, while sentient beings must
toil and suffer day in and day out to earn a living. Tragedies occur
every day, before our very eyes. Besides, there are external sufferings
or sufferings from outside circumstances such as calamities, wars, etc.
Eight Kinds of Great Sufferings of Human Beings: Human beings
have countless sufferings. Suffering that produce by direct causes or
suffering of misery, including physical sufferings such as pain, old age,
death; as well as mental anxieties. According to Most Venerable
Piyadassi in “The Buddha’s Ancient Path,” all mental and bodily
sufferings such as birth, aging, disease, death, association with the
unloved, dissociation from the loved, not getting what one wants are
the ordinary sufferings of daily life and are called Dukkha-Dukkhata.
In the Four Noble Truths, Sakyamuni Buddha explained the eight basic
causes of suffering. The firs suffering is the Suffering of Birth or birth is
suffering: If we did not have bodies, we would not feel pain and
suffering. We experience all sorts of physical suffering through our
bodies. While still in the womb, human beings already have feelings
and consciousness. They also experience pleasure and pain. When the
mother eats cold food, the embryo feels as though it were packed in
ice. When hot food is ingested, it feels as though it were burning, and
so on. During pregnancy, the embryo, living as it is in a small, dark and
dirty place; the mother lose her appetite and sleep, she often vomits
and feels very weary. At birth, she suffers from hemorrhage or her life
may be in danger in some difficult cases. From then on, all it can do is
cry when it feels cold, hot, hungry, thirsty, or suffers insect bites. At the
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moment of birth, both mother and baby suffer. The mother may suffer
from hemorrhage or her life may be in danger in some difficult
cases.Sakyamuni Buddha in his wisdom saw all this clearly and in
detail and therefore, described birth as suffering. The ancient sages had
a saying in this regard:
“As soon as sentient beings escape one
womb, they enter another,
Seeing this, sages and saints are deeply
moved to such compassion!
The illusory body is really full of filth,
Swiftly escaping from it, we return to our Original Nature.”
(The Pure Land Buddhism in Theory and
Practice—Most Ven. Thich Thién Tam).

The second suffering is the suffering of old age: Old age is suffering
means we suffer when we are subjected to old age, which is natural. As
we reach old age, human beings have diminished their faculties; our
eyes cannot see clearly anymore, our ears have lost their acuity, our
backs ache easily, our legs tremble, our eating is not easy and
pleasurable as before, our memories fail, our skin dries out and
wrinkles, hair becomes gray and white, their teeth ache, decay and fall
out. We no longer have much control over our body. In old age, many
persons become confused and mixed up when eating or dressing or
they become uncontrollable of themselves. Their children and other
family members, however close to them, soon grow tired and fed up.
The human condition is like that of a flower, ruled by the law of
impermanence, which, if it can bring beauty and fragrance, also carries
death and decayin its wake. In truth, old age is nothing but suffering
and the human body has nothing worth cherishing. For this reason,
Sakyamuni Buddha said: old age is suffering! Thus, he advised
Buddhists to strive to cultivate so they can bear the sufferings of old
age with equanimity. The third suffering is the Suffering of Disease:
Also called sickness is suffering. The human body is only a temporary
combination of the four elements: earth, water, fire, and wind. Once
the four elements are not in balance, we become sick. Sicknesses
cause both physical and mental pains and/or sufferings. To have a body
is to have disease for the body is open to all kinds of diseases. So the
suffering of disease is inevitable. Those with small ailments which
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have an external source to those dreadful diseases coming from inside.
Some people are afflicted with incurable diseases such as cancers or
delibitating ailments, such as osteoporosis, etc. In such condition, they
not only experience physical pain, they also have to spend large sums
of money for treatment. Should they lack the required funds, not only
do they suffer, they create additional suffering for their families. The
sufferings caused by diseases is more painful than the sufferings due to
old age. Let imagine, even the slightest toothache or headache is
sometimes unbearable. However, like or dislike, we have no choice
but bearing the suffering of sickness. Even the Buddha, a perfect being,
who had destroyed all defilements, had to endure physical suffering
caused by disease. The Buddha was constantly subjectd to headaches.
His last illness caused him much physical suffering was a wound in his
foot. As a result of Devadatta’s hurling a rock to kill him, his foot was
wounded by splinter which necessiated an operation. When his
disciples disobeyed his teachings, he was compelled to retire to a forest
for three months. In a forest on a couch of leaves on a rough ground,
facing fiercing cold winds, he maintained perfect equnimity. In pain
and happiness, He lived with a balanced mind. The fourth suffering is
the Suffering of Death: To all beings, death is terrible or death is
extremely suffering. Birth leads inevitably to death. When a person
dies, the four elements disperse and his psirit is dragged off by the
karmic wind. Death entails undescribable suffering. All human beings
desire an easy birth and a peaceful death; however, very few of us can
fulfill these conditions. At the time of death, when the physical body is
generally stricken by disease and in great pain. With the body in this
state, the mind is panic-stricken, bemoaning the loss of wealth and
property, and saddened by the impending separation from loved ones
as well as a multitude of similar thoughts. This is indeed suffering.
Sentient beings are born with a cry of pain and die with even more
pain. The death is unwanted, but it still comes, and nobody knows when
it comes. As fruits fall from a tree, ripe or old even so we die in our
infancy, prime of mankind, or old age. As the sun rises in the East only
to set in the West. As Flowers bloom in the morning to fade in the
evening. The Buddha taught: “Death is inevitable. It comes to all
without exception; we have to cultivate so that we are able to face it
with perfect equanimity.” The fifth suffering is the Suffering due to
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separation from loved ones: Parting with what we love is suffering.
Parting with what we love is suffering. No one wants to be separated
from the loved ones; however, this is inevitable. We still lose our loved
ones to the demon of death, leaving them helpless and forsaken.
Separation from loved ones, whether in life or through death, is indeed
suffering. If we listen to the Buddha’s teaching “All association in life
must end with separation.” Here is a good opportunity for us to practice
“equanimity.” The sixth suffering is the suffering due to meeting with
the uncongenial: Meeting with what we hate or meeting with what we
hate is suffering. People who get along well can work together without
any conflict. But sometimes we may detest a person and want to get
away from him. Yet, no matter where we go, we keep meeting up with
him. The more we hate him, the more we run into him. This is also a
form of psychological suffering. To endure those to whom we are
opposed, whom we hate, who always shadow and slander us and look
for a way to harm us is very hard to tolerate; however, we must
confront this almost daily in our life. There are many families in which
relatives are not of the same mind, and which are constantly beset with
disputes, anger and acrimony. This is no different from encountering
enemies. This is indeed suffering! Thus, the Buddha advised us to try
to bear them, and think this way “perhaps we are reaping the effects of
our karma, past or present.” We should try to accommodate ourselves
to the new situation or try to overcome the obstacles by some other
means. The seventh suffering is the suffering due to unfulfilled wishes:
To receive unattained aims is suffering. This is the suffering of not
obtaining what we want. If we seek something, we are greedy for it. If
we cannot obtain what we want, we will experience all afflictions and
sufferings. That is a kind of psychological suffering. Whether we desire
fame, profit, wealth, or sex, if we cannot obtain it, we suffer. Unabling
to obtain what we wish is suffering: Our greed is like a container
without the bottom. We have so many desires and hopes in our lives.
When we want something and are able to get it, this does not often
leads to happiness either because it is not long before we feel bored
with that thing, lose interest in it and begin to want something else. In
short, we never feel satisfied with what we have at the very moment.
The poor hope to be rich; the rich hope to be richer; the ugly desire for
beauty; the beauty desire for beautier; the childless pray for a son or
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daughter. Such wishes and hopes are innumerable that no way we can
fulfill them. Even if we do obtain what we want, we will not feel
happy. Before obtaining it, we are anxious to get it. Once we have got
it, we constantly worry about losing it. Our mind is never peaceful or
happy. We always feel uneasy. Thus, either obtaining what we wish or
not obtaining what we wish is a source of suffering. When we want
something but are unable to get it, we feel frustrated. When we expect
someone to live or to work up to our expectation and they do not, we
feel disappointed. When we want others like us and they don’t, we feel
hurt. The eighth suffering is the suffering due to the raging aggregates:
Suffering from all the ills of the five skandhas. The five skandhas are
forms, feeling, thinking, formations, and consciousness. It is very
difficult for us to overcome them. If we lack in meditation practices, it
is extremely difficult for us to see their temporary nature. All the
illnesses of the five skandhas is suffering. To have a body means to
experience pain and diseases on a daily basis. Pain and disease also
means suffering. The five skandas or aggregates are form, feeling,
perception, volition and consciousness. The skandas of form relates to
the physical body, while the remaining four concern the mind. Simply
speaking, this is the suffering of the body and the mind. The suffering
of the skandas encompasses the seven kinds of suffering mentioned
above. Our physical bodies are subject to birth, old age, disease, death,
hunger, thirst, heat, cold and weariness. Our mind, on the other hand,
are afflicted by sadness, anger, worry, love, hate and hundreds of other
vexations. It once happened that Prince Siddhartha having strolled
through the four gates of the city, witnessed the misfortunes of old age,
disease and death. Endowed with profound wisdom, he was touched by
the suffering of human condition and left the royal palace to find the
way of liberation.

The end of sufferings and affliction is the most important goal of
Buddhism; however, this cannot be done through studying, but one
must practice with your personal experiences. When we speak of the
end of sufferings and afflictions in Buddhism, we mean the end of
sufferings and afflictions in this very life, not waiting until a remote
life. Sincere Buddhists should always remember that Nirvana in
Buddhism is simply a place where there are no sufferings and
afflictions. So if we can cultivate ourselves to eliminate sufferings and
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afflictions, we reach what we call “Nirvana in this very life.” To end
sufferings and afflictions, selfish desire must be removed. Just as a fire
dies when no fuel is added, so unhappiness will end when the fuel of
selfish desire is removed. When selfish desire is completely removed,
our mind will be in a state of perfect peace. We shall be happy always.
Buddhists call the state in which all suffering is ended “Nirvana”. It is
an everlasting state of great joy and peace. It is the greatest happiness
in life. The Eightfold Path to the Cessation of Duhkha and afflictions,
enumerated in the fourth Noble Truth, is the Buddha’s prescription for
the suffering experienced by all beings. It is commonly broken down
into three components: morality, concentration and wisdom. Another
approach identifies a path beginning with charity, the virtue of giving.
Charity or generosity underlines morality or precept, which in turn
enables a person to venture into higher aspirations. Morality,
concentration and wisdom are the core of Buddhist spiritual training
and are inseparably linked. They are not merely appendages to each
other like petals of a flower, but are intertwined like “salt in great
ocean,” to invoke a famous Buddhist simile.

After finished preaching the truth of sufferings, the Buddha
reminded practitioners on seeing the way or stage of beholding the
truth, i.e. that of the Sravakas and the first stage of Bodhisattva (one
who has seen the Truth). In other words, seeing the path of insight or
seeing the truth. It is to say seeing the path in which insight based on
reason, which is capable of eliminating the passions (klesha), false
views (drishti), doubt (vichiktsa), and clinging to rites and rules. The
way of viewing is different from the way of walking. To secular world,
to judge whether the path we are going to take is right or not, first of
all, science is important. However, in Mahayana Buddhism, this is the
path on which one has directly realized emptiness. This also coincides
with the first Bodhisattva level (bhumi). On this path meditators
completely remove the artificial conceptions of a permanent self.
According to the Sutra In Forty-Two Sections, Chapter 17, the Buddha
said: “Those who see the Way are like someone holding a torch when
entering a dark room, dispelling the darkness, so that only brightness
remains. When you study the Way and see the Truth, ignorance is
dispelled and brightness is always present.”



97

Afflictions and Subduing Afflictions in daily life: Afflictions are
distress, worldly cares, vexations, and as consequent reincarnation.
They are such troubles as desire, hate, stupor, pride, doubt, erroneous
views, etc., leading to painful results in future rebirths, for they are
karma-messengers executing its purpose. Klesa also means “negative
mental factors,” that lead beings to engage in non-virtuous actions,
which produce karmic results. Afflictions are all defilements that dull
the mind, the basis for all unwholesome actions that bind people to the
cycle of rebirths. Afflictions also mean all defilements that dull the
mind, the basis for all unwholesome actions as well as kinks that bind
people to the cycle of rebirths. People also call Afflictions the thirst of
Mara. In order to attain enlightenment, the number one priority is to
eliminate these defilements by practicing meditation on a regular basis.
Practitioners of mindfulness subdue afflictions in four basic ways:
Subduing afflictions with the mind by going deep into meditation or
Buddha recitation. Subduing afflictions with noumenon. When deluded
thoughts arise which cannot be subdued with mind through meditation
or Buddha recitation, we should move to the next step by visualizing
principles. Whenever afflictions of greed develops, we should visualize
the principles of impurity, suffering, impermanence and no-self. When
anger arises, we should visualize the principles of compassion,
forgiveness and emptiness of all dharmas. Subduing afflictions with
phenomena. When meditation, Buddha recitation and Noumenon don’t
work for someone with heavy karma, leaving phenomena (external
form/leaving the scene) can be used. That is to say to leave the scene.
When we know that anger or quarrel is about to burst out, we can leave
the scene and slowly sip a glass of water to cool ourselves down.
Subduing afflictions with repentance and recitation sutras, mantras, or
reciting the noble name of Amitabha Buddha.

Afflictions and Bodhi According to Buddhist Point of View:
According to the Mahayana teaching, especially the T’ien-T’ai sect,
afflictions are inseparable from Buddhahood. Affliction and
Buddhahood are considered to be two sides of the same coin. The one
is included in the other. When we realize that afflictions in themselves
can have no real and independent existence, therefore, we don’t want
to cling to anything, at that very moment, afflictions are bodhi without
any difference. Once we thoroughly understand the real meaning of
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“Afflictions are bodhi”, we’ve already subdued our own afflictions.
The Buddha witnessed that all sentient beings undergo great sufferings,
so He resolved to leave the home-life, to cultivate and find the way to
help sentient beings escape these sufferings. Afflictions manifest
themselves through our ignorance. Sometimes they show in our
appearance; sometimes they are hidden in our minds, etc. In our daily
life, we cannot do without sufferings and afflictions. However, if we
know how to cultivate, we always consider “afflictions is Bodhi”. If we
know how to use it, affliction is Bodhi; on the contrary, if we do not
know how to use it, then Bodhi becomes affliction. According to Late
Most Venerable Hsuan-Hua in Talks on Dharma, volume 7, Bodhi is
analogous to water, and affliction to ice. Ice and water are of the same
substance; there is no difference. In freezing weather, water will freeze
into ice, and in hot weather, ice will melt into water. When there are
afflictions, water freezes into ice; and when the afflictions are gone,
ice melts into water. It is to say, having afflictions is having the
affliction-ice of ignorance; having no afflictions is having the Bodhi-
water of wisdom.

According to Buddhism, Ignorance Itself Leads to All Kinds of
Sufferings: In Buddhism, Avidya is ignorance or noncognizance of the
four noble truths, the three precious ones (triratna), and the law of
karma, etc. Avidya is the first link of conditionality (pratityasampada),
which leads to entanglement of the world of samsara and the root of all
unwholesome in the world. This is the primary factor that enmeshes
(lam vudéng viu) beings in the cycle of birth, death, and rebirth. In a
Buddhist sense, it refers to lack of understanding of the four noble
truths (Arya-satya), the effects of actions (karma), dependent arising
(pratitya-samutpada), and other key Buddhist doctrines. In
Madhyamaka, “Avidya” refers to the determination of the mind
through ideas and concepts that permit beings to construct an ideal
world that confers upon the everyday world its forms and manifold
quality, and that thus block vision of reality. “Avidya” is thus the
nonrecognition of the true nature of the world, which is empty
(shunyata), and the mistaken understanding of the nature of
phenomena. Thus “avidya” has a double function: ignorance veils the
true nature and also constructs the illusory appearance. “Avidya”
characterizes the conventional reality. For the Sautrantikas and
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Vaibhashikas, “Avidya” means seeing the world as unitary and
enduring, whereas in reality it is manifold and impermanent. “Avidya”
confers substantiality on the world and its appearances. In the
Yogachara’s view, “avidya” means seeing the object as a unit
independent of consciousness, when in reality it is identical with it.
Thus, ignorance is a state of the unenlightened mind, the fundamental
root of evil and the ultimate cause of the desire which creates the
dukkha of existence. Individual ignorance is the inability to distinguish
between the transcient and the intranscient, real and unreal. Avidya is
ignorance or noncognizance of the four noble truths, the three precious
ones (triratna), and the law of karma, etc. Avidya is the first link of
conditionality (pratityasampada), which leads to entanglement of the
world of samsara and the root of all unwholesome in the world. Illusion
or darkness without illumination, the ignorance which mistakes
seeming for being, or illusory phenomena for realities. Ignorance is the
main cause of our non-enlightenment. Ignorance os only a false mark,
so it is subject to production, extinction, increase, decrease, defilement,
purity, and so on. Ignorance is the main cause of our birth, old age,
worry, grief, misery, and sickness, and death.

The characteristic of ignorance is mental blindness or unknowing.
Its function is non-penetration, or concealment of the real nature of the
object. It is manifested as the absence of right understanding or as
mental darkness. Its proximate cause is unwise attention. It should be
seen as the root of all that is unwholesome. Delusion also implies a
belief in something that is contrary to reality. Illusion, on the other
hand, suggests that what is seen has objective reality but is
misinterpreted or seen falsely. In Buddhism, delusion is ignorance, an
unawareness of the true nature of things or of the real meaning of
existence. We are deluded or led astray by our senses (which include
the intellect and its discriminating thoughts) insofar as they cause us to
accept the phenomenal world as the whole of reality when in fact it is
but a limited and ephemeral aspect of reality, and to act as though the
world is external to us when in truth it is but a reflection of ourselves.
This does not say all phenomena are illusory, they mean that compared
with Mind itself the world apprehended by the senses is such a partial
and limited aspect of truth that it is dreamlike.
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From What an Ignorance Arises?: Ignorance arises from the
conitunation of former moments of ignorance. However, according to
Aryadeva in Four Hundred Sastras, if you seek another explanation,
then there would have to be a first moment of ignorance. In this case,
there would be a contradiction with reasoning. Your understanding of
ignorance should be in accordnace with Buddhist theories, though there
is no beginning to afflictive emotions, there is an end. Because ignorant
consciousnesses misconceive objects, however, these misconceives can
be stopped by right understanding, but since these misconceives are
generated as continuations of former moments of that type of
consciousness, there is no beginning to them. Ignorance is not seeing
things as they really are. It is failing to understand the truth about life.
As long as we have not develop our minds to obtain wisdom, we
remain ignorant of the tru nature of things. According to Buddhism,
ignorance means regarding the self as real. Due to ignorance, people
do not see things as they really are, and cannot distinguish between
right and wrong. They become blind under the delusion of self, clinging
to things which are impermanent, changeable, and perishable. Once
anger arises, one has nothing but “ignorance.” In order to eliminate
“ignorance,” you should meditate on causality. All of our psychological
problems are rooted in ignorance, in delusion. Ignorance is the
crowning corruption. Our greeds, hates, conceits and a host of other
defilements go hand in hand with our ignorance. The solutions are to
be found in the problems themselves and hence we should not run
away from our problems. Analyze and scrutinize the problems, and you
will see that they are human problems, so do not attribute them to non-
humans. Our real problems can be solved only by giving up illusions
and false concepts and bringing our lives into harmony with reality and
this can be done only through meditation.

The Attributes of the Truth of Suffering According to Buddhist
Point of View: In Tibetan Buddhism, each of the truth is said to have
four attributes: First, Impermanence: Impermanence or the fact that
possessions, states of happiness, etc., eventually change and pass
away. Second, Misery: All ordinary beings and mental states are prone
to misery because of being under the influence of afflictions. Third,
Emptiness: All conditioned phenomena lack inherent existence.
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Fourth, Selflessness: There is no such true so-called enduring self or
essence, but ordinary beings always cling the false notion of “self”.

The Buddha's Teachings on the Noble Truth of Sufferings: The
Buddha teaches that suffering is everywhere, suffering is already
enclosed in the cause, suffering from the effect, suffering throughout
time, suffering pervades space, and suffering governs both normal
people and saint. The Buddha said that whatever is impermanent is
suffering because although impermanence is not a cause for suffering,
it creates occasions for suffering. For not understanding of
impermanence, we crave and cling to objects in the hope that they may
be permanent, that they may yeild permanent happiness. Failing to
understand that youth, health, and life itself are impermanent, we crave
them and cling to them. We desperately hold onto our youth and try to
prolong our life, yet because they are impermanent by nature, they
keep changing rapidly and we will surely one day become old and sick.
When this occurs, impermanence is the main agent which creates
occasions for suffering.

The Buddha’s teaching on suffering, above all, offers a solution to
the fundamental problem of the human condition. According to
Buddhism, human existence is distinguished by the fact that nothing is
permanent: no happiness will last forever, and whatever else there is,
there will always be suffering and death. The first step in the Buddhist
path to awakening is to recognize this as the foremost problem of
human existence, to see that all is duhkha. However, this is not a
pessimistic observation, because while acknowledging the ubiquity of
duhkha, Buddhism offers a solution in the form of the Path Leading to
the Cessation of Duhkha. The Buddha himself characterized his
teaching by saying: “I teach only Duhkha and the cessation of duhkha.”
Duhkha can be experienced in three ways. The first is simply the
ordinary suffering that affects people when the body is in pain.
Ordinary suffering is also mental pain: it is the grief of not getting what
one wants or the distress caused by separation from loved ones or from
pleasant conditions. It is also the many other painful situations that one
inevitably encounters by virtue of being born, ageing and dying.
Underlying any happiness is the knowledge that whenever there is
pleasure or delight, it will not be permanent. Sooner or later the
vicissitudes of life will bring about a change. There is a Buddhist
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saying that even in laughter there is “duhkha,” because all laughter is
impermanent. This instability underlies the second kind of duhkha,
which is dissatisfaction arising from change. It might seem that only
death can bring about the cessation of suffering, but in fact death is also
a form of suffering. In Buddhism the cosmos extends far beyond the
immediate physical world perceptible by the senses, and death is
merely part of the endless cycle of rebirth. Death in itself offers no
respite because actions have consequences in future lives far beyond
death, just as deeds from previous lives have affected the present. The
third kind of suffering is the inherent interconnectedness of actions and
deeds, which exceeds human vision and experience. In this sense,
suffering applies to the universe in its totality, and no imaginable
beings, humans, gods, demons, animals or hell beings, are exempt from
it. Suffering thus refers not only to everyday suffering but also to the
whole infinite world of possible and seemingly endless forms of
suffering. No simple translation can capture its full significance. The
goal of Buddhism is the complete and final cessation of every form of
duhkha, and thereby the attainment of nirvana, the eradication of
greed, hatred and delusion, which ties beings to the cycle of rebirth.
Accordingly, Buddhas and those who reach enlightenment do not
experience duhkha, because strictly speaking they are not “beings”,
nor do they “roll” in the samsara: they will never again be reborn.
Duhkha characterizes the cosmos as a whole, but its predominance
varies among the different “spheres of existence.” In the world of Pure
Form, where the great gods dwell, there is less suffering than in the
world of Sense-Desire, inhabited by lesser gods, humans and other
beings. Just the Buddha when he walked the earth could enter the
World of the Sense-Desire, so too can humans enter the World of Pure
Form. This is ordinarily accomplished in meditation, through different
kinds of absorptions (dhyana). The characteristic form of suffering in
this situation is impermanence, caused by the meditator’s inability to
remain eternally in trance. To attain more abiding happiness, an
individual must strive to understand the processes that govern
movement in the cosmos as a whole, namely, rebirth and karma, and
how they can be affected.

The Buddha teaches that suffering is everywhere, suffering is
already enclosed in the cause, suffering from the effect, suffering
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throughout time, suffering pervades space, and suffering governs both
philistine (normal people) and saint. Knowing that suffering is already
enclosed in the cause, so the Bodhisattva fears the cause; while the
philistine (normal people) fears the effect. In fact, human beings do not
care about the cause when doing what they want. They only fear when
they have to suffer from their wrong-doings. Suffering from the effect
means that we always reap what we have sown. This is a natural law,
but some people do not know it; instead they blame God or deities for
their misfortune. Suffering throughout time means that humankind has
suffered from time immemorial till now, because suffering never
ceases; it is part of the law of causality. Suffering throughout space
means that suffering goes together with ignorance. Since ignorance is
everywhere, in this world as well as in the innumerable other worlds,
sufering also follows it. Suffering governs both philistine and saint
means those people who are damned in Hell, in the realm of the
starved ghosts, the animals, and Asura undergo all kinds of suffering.
Human beings driven by greed, anger, and ignorance are condemned to
suffer. Deities, when their bliss is over, suffer from their decay body.
All saints of Hinayana school, except the Arhats, including the Stream
Enterer, the Once-Returner, the Non-Returner who are still infatuated
with their so-called attainment, are subject to the suffering from the
cycle of birth and death. Only the Bodhisattvas are exempt from
suffering since they voluntarily engage themselves in the cycle in order
to save people with their six Noble Paramita Saving Devices.
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Chuong Chin
Chapter Nine

Chén Ly Vé
Su Véan Tap Kho

Téng Quan Va Y Nghia Ciia Tdp Thdanh Pé: Chan ly vé Tap hay
Tap Thanh D€ 1a chin d& thit hai trong T Diéu P&, su that vé nguyén
nhin giy ra dau khd 13 do ndi duc vong va nghiép qui cta né. Tap
Thanh P& hay sy that vé nguyén nhian giy ra dau khd 12 do noi duc
vong va nghiép qua cua nod; sy tich liy y nghi, tinh cdm, viéc lam va
nhitng duc vong trong qud khi; nhitng 4n tugng clia ba't ct hanh dong
va kinh nghiém qué kh dugc ghi lai trong tAm ching ta mdt cich vo ¥
thic; nhitng tri gidc qud khit ma trong hién tai ching ta hdi tuéng lai;
ki€n thiic qui khit dugc lvu trit trong ky tc; nhitng chit chdng cla
nghiép, thién va bAt thién tir nhitng théi quen hay thuc tip trong tién
ki€p. Su khdi diy clia tu tudng, duc vong, hay do tudng sau khi chiing
da dudc ché ngu.

Tap Thanh D€ 1a sy that vé cin nguyén clia cdi khd. Tap D€ 1a su
that rd rang vé& ngudn gdc cda nhitng ndi khd. Theo gido 1y nha Phat,
tham 4i 12 nguyén nhan ctia dau khS. Nhitng duc vong xau xa ndy nd
tif nhitng viéc vun vit trong gia dinh, lan ra ngoai xa hdi, va nd 1én
thanh chi€n tranh giita cdc chiing tdc, gifta cic qudc gia, hay giita
nhitng phe nhém ciia cdc quoc gia trén th€ gidi. Ngu si 1a nguyén nhan
ctia moi cdi khS (sy ham s6ng 1am cho chiing sanh cit mii chét di song
lai, h& ham s6ng tit ham vui su6ng, ham quyén thé&, ham tai sin, cang
dugc cang ham). Pa s6 chiing ta déu c6 khuynh huéng giy ra thém khd
dau phién ndo cho chinh minh chi vi sy vd minh cdia chiing ta. TAp D&
12 sy that rd rang vé& ngudn gdc cla nhitng ndi khd. Theo gido 1y nha
Phit, tham 4i 12 nguyén nhan clia dau khd. Nhitng duc vong x4u xa
ndy nd tir nhitng viéc vun vit trong gia dinh, lan ra ngoai xa hoi, va nd
16n thanh chi&n tranh gitta cdc chiing toc, giita cdc quoc gia, hay gitta
nhitng phe nhém clia cdc quic gia trén thé gidi.

Sau khi gidng xong chin 1y vé& sy van tip hay nguyén nhin cla
Kh§, ditc Phat lién nhin nhd vé6i tdt cd moi ngudi dang tu tip ring
ngudi tu phdi bi€t 1am cdch ndo chdm dit nhitng nguyén nhin nay.
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Py Ia giai doan tinh chuyén tu tap cho d&n khi tit cd phién ndo déu
doan tan. N6i cdch khéc, hanh gid phdi dwa vao tri tué duwa vao 1y tri
gitp trlr bd nhitng dam mé, nhitng ¥ tudng sai lac, hoai nghi, hay nhitng
rang budc vao nghi thifc hay qui tic, van van, c6 thé tr§ thanh nhitng
nguyén nhin vap tip khd dau trong tuong lai. Trong giai doan nay,
hanh gid c6 thé tu tap doan gidm phap. C6 nghia 12 phip ma mot vi
hanh gia ding d€ tdy trir hau hét nhitng nhiém 6. Pé muc doan gidm
bao gébm thi€u duc tri tic v6i cdi minh c6, sdng 4n cu, it quan hé giao
thiép, nhin nhuc, ditc hanh, thién dinh, chinh niém, khong phin biét
va xa bo.

Tam Pjc Tham-San-Si La Nhitng Nguyén Nhdan Chinh Ciia Khé
Dau: Tham dyc va tham di ddi hdi nhitng sy ham mudn vé vat chat nhu
thém in, them ngd, thém an 4i, vin van, 1a nhitng khodi lac vé ngi
quan. Con ngudi con ham mudn d€ dugc théa man nhitng nhu cau vé
tinh thin nhu ham chi€m doat, ham pho truong, ham quyén luc, ham 1gi
16c. Long ham mudn dim mé khong bao gid biét ngirng, khong bao gid
dugc thda min ci, nhu chi€c thiing khdng ddy. P thda min duc vong
ma con ngudi sanh ra vi ky, doc 4c, 1am hai, 1am khd ngusi khac dé
minh dudc vui, dudc sung suéng. Vi long tham ma chiing ta khong ngai
xt dung moi thi doan dé dat cho dugc muc dich, bat ké chuyén gi xay
dé&n cho ngudi khdc. Phat tir ching ta nén thdy rd vi khdng tu nén c¢di
ddi tré thanh mot dau trudng ma nuéc mit d6 nhu mua rao, bé khd
dang 1&n nhu nu6c thity triéu bién khoi. Hiu hét ngudi ddi thudng dinh
nghia hanh phic trin tuc nhu la sy thda min ctia moi tham duc. Tham
duc trin th€ 12 vo han, nhung chiing ta lai khdng c6 kha ning nhin ra
chiing va tham duc khong dugc thda min thudng giy ra khd dau phién
nio cho minh va cho ngudi. Khi chiing ta chi phan nio thda min tham
duc, chiing ta ludn c6 khuynh hudng ti€p tuc theo dudi chiing cho dén
khi dugc thda man, chinh vi vy ma ching ta cang gy nén khd dau
cho minh va cho ngudi. Ngay cé khi da thda man tham duc, ching ta
ciing khS dau. Chiing ta chi nghiém dudc chan hanh phic va an nhin ty
tai khi chiing ta cé it tham duc. P4y ciing 1a mot trong nhitng budc 16n
dé&n bé&n bJ gidi thodt clia chiing ta. Tham lam 13 1ong ham mudn vi ky
thic diy ching ta thda min nhitng gi minh cin ciing nhu nhitng gi
minh khong xting ddng dudc nhu #n udng, nha ctta, xe c0, tai sdn va
danh vong, van van. Mit thi ham nhin noi sic dep khong biét chén, tai
ham nghe moi thd 4m thanh du duong, miii ham mong ngri mui huong
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céc loai, ludi ham ném cic vi béo bd ngot ngon, thin ham nhitng xic
cham min mang, va y ham cdc sy ghét thuong bi thi, van van. Long
tham clia con ngudi nhu thiing khdng ddy, nhu bién ca 14y nudc lién
tuc tif trim ngan sdng hd to nhd, hé&t ngay niy qua ngay khac. Trong
thdi mat phap ndy, chiing sanh n6i chung va nhan loai néi riéng, da va
dang duing di moi phudng cich, thi doan, muu chuéc dé ludng gat va
tan hai 14n nhau. Thé nén cudc ddi clia ching sanh, nhat 1a nhin loai,
von di dd dau kho, lai cang dau khd hon. T4t cd déu do noi tinh tham
lam, 1ong ich ky bdn xén ma ra. Chinh bing muu gian chuéc quy, doi
gat, phuong tién ciing nhu 14t long bing moi thii doan d€ dat cho bing
dudc. Long tham 12 manh lyc tinh thAn manh mé khi€n cho ngudi ta
d4u tranh gi€t chéc, loc lira doi tra 14n nhau, ngay cd nhitng hanh dong
tan doc cling khong chira. Tham lam bao g6m tham tai, sic, danh, thuc,
thily hay sdc, thinh, huong, vi, xtic 12 mén thi nha't trong tam ddc.
Tham lam ddi véi thi sdn ngudi khic c6 nghia 13 tim cdch dé chi€m
doat vat khong phdi cia minh. Khi tham lam ndm trong tAm y cla
chiing ta thi khdng ngudi nao khic thdy dugc vi né vd hinh vo tuéng.
Nhung tAim tham nay lai c6 thé khi€n ching ta lam nhitng viéc xu ninh,
dit 16t, lira ddo hay trom cip dé dat dugc nhitng diéu ma ching ta
mong mudn. Tham 12 cin bat thién ddu tién che day long tham tu ky,
st a0 udc, luyén 4i va chap trude. Tadnh cla né 1a bam viu vao mot sy
vat nao d6 hay tham lam ddm nhi€ém nhitng gi né wa thich. Nghiép
dung ctia n6 1a sy bam chit, nhu thit bim chit vao chdo. N6 hién l1én
4p ché khi chiing ta khong chiu buéng bd. Nguyén nhian gin dua dén
tham 12 vi chiing ta chi thdy sy hudng thu trong sy viéc. Theo Hoa
Thugng Narada trong Ptc Phat va Phat Phéap, c6 hai diéu kién cin
thi€t d€ thanh 1ap nghiép tham lam: Thit nhit 13 vat s§ hitu clia ngudi
khdc. Thit nhi la tAm theém mudn, udc mong dugc lam chd vat ay. Ciing
theo Hoa Thugng Narada trong Ditc Phat va Phat Phdp, hiu qui tat
yé&u clia tham lam 12 khong bao gid dudc min nguyén. Phit day:
“Tham duc chinh 1a ngudn gdc ciia khd dau. Moi vat rdi sé thay d6i, vi
th€ khong nén luyén 4i hay vudng viu vao mot thit gi. Nén nhi€p tim
thanh tinh tim chin 1y va dat d€n hanh phic vinh hiing.” Biét tri tic
thi€u duc 1a biét s& gitip chiing ta diét trir tham duc. Piéu ndy c6 nghia
12 biét thda man vé6i nhitng diéu kién vat chi't kha di gitp cho chiing ta
c6 day di sic khde d€ tu tap. Pay 1a phuong cich hitu hiéu nhat dé
cit dit ludi tham duc, an n than tAm va c6 nhiéu thi gid gitp d& tha
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nhan. Sdn Hdn hay cin ban phién nio “San Khué” hay sy néng ndy,
mot trong tam ddc (tham, sdn, si). Sdn hdn 1a mdt trong tam doc, hay
mot trong ba ngon Iita dang d6t chdy tAm. San han 1a nhién li¢u dot
chdy cé ritng cong dic cla ké tu hanh. Ngudi tu phai ludn ché€ ngy san
han va phat trién 1ong tir bi trong taim. Theo tim 1y hoc Phat gido, yéu
t6 tAm thiic vé& sin han ludn ndi k&t véi kinh nghiém khd dau. Ngudi ta
c6 thé tham va lac cling mdt lic, nhung khong thé nao vira sin hin ma
lai vira vui vé cling mot lic dugc. BAt ky ai vun x&i odn ghét, san han,
gian dit, tinh 4c nudi dudng sy trd thit hay bdo ton 1ong cim gidn déu
bi tré6i budc vao kinh nghiém khd dau nhu thé, vi ngudi 4y da chip
chiit vio mdt ngudn cdi rit manh clia khd dau. Nhitng ai gieo hdn thu
cho ngui khac nhu gi€t chéc hay hanh ha hay cit xéo than thé, c6 thé
s€ tai sanh vao nhitng canh gii noi ma ho phdi ciAm tho nhirng kinh
nghiém cuc ky dau dén, nhitc nhdi, khidc nghiét. Chi trong nhitng hoan
canh nhu th€ ho méi c6 thé kinh nghiém nhitng ndi khon khé ma do sy
bat thién cda chinh ho, ho di tv dem dé&n cho chinh ho. Sdn hin 1a
nguyén nhan chinh cda khd dau va dia nguc. Theo Hoa Thuong
Narada trong Pitc Phat va Phat Phdp, c6 hai diéu kién cin thiét dé
thanh 14p nghiép san han: Thi nhat 1a c¢6 mdt ngudi khdc. Thit nhat la
c6 mot ngudi khic. Thit nhi 13 ¢6 tu tudng mudn tao phién nio cho
ngudi d6. Ciing theo Hoa Thugng Narada trong Pidc Phat va Phit
Phép, day 1a nhitng hdu qud tat y€u clia sy sin han: than hinh x4u xa,
cd thé€ bénh hoan, va bAm tdnh khé thuong. Pic Phat day: “Giic cudp
cong difc, khong gi hon san han. Vi khi tAm sin han ndi 1én thi chiing
sanh ldp tifc tao nghiép, va do d6 ma mudn ngan chudéng ngai lap tdc
hién ra, ngin che Thanh dao, 1dp md Phat tdinh. Cho nén néi ‘Nhit
niém san tim khdi, ba van chuéng mon khai,” nghia l1a chi vi mét niém
gian tifc ma phai lanh chiu bao nhiéu chuéng nan.” Phat tif chon thuin
nén ludn nhd ring tit cd nim thdc tir nhin, nhi, ty, thiét, than, s§ di
giy nén vo s t6i 16i 1a do & ndi y thitc. Y thic ndy ciing vi nhw ménh
1énh ctia vua ban xuéng quan than. Mit wa ngdm bay, tai ham nghe am
thanh du duong, miii wa nglti mui huong hoa, son phan, 1udi ua phat
ngdn ta vay, thin wa thich sy xtic cham min mang. TAt cd tdi nghiép
giy ra tif nim thifc ndy déu do chd nhan 6ng 12 tAm hay ¥ thific ma
phat sanh ra. Cudi cling phdi bi doa vao tam dd dc dao, chiu v lugng
thong khd noi dia nguc, nga quy, sic sanh. Trong Kinh Phdp Cd, Pic
Phat day: “Phong y nhu phong thanh, gitt tim nhu git gin trong con
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mit. Gidc cudp cdng ditc, mot ddi hay nhi€u doi, khong gi hon y.” Nay
mudn sam hdi § nghiép, trudc hét phdi nghi ring ba nghiép tham sin si
clia ¥ 1a mam mong gy tao nén vo lugng nghiép toi, 12 mang vd minh
che mat tri hué, 13 phién ndo bao phii chon tAm. That 1a ding s¢. Phat
tlt chon thuan ph3i dem hét tAim y sam hoi dn nin, thé khdng tdi pham.
Thanh phin ctia Si Mé bao gdm: phién ndo hay sy u€ nhiém cta tham
duc, ta ki€n, tAm 4m mudi, v vd minh hay mé sy bo ly, nghi ngo
chdnh phdp, tir d6 tit cd moi phién nio khdi 1én. PAy 12 mot trong tam
ddc tham, sén, si. Tuy nhién, trong pham vi han hep cla tdp sdch nay,
chiing ta chi dé cap t6i V6 Minh. Theo Phit gido, vo minh 12 nguyén
nhdn chinh cla sy khong gidc ngd clia ching ta. VO minh chi 1a gia
tuéng nén né chiu dnh hudng cla sanh, diét, ting, gidm, ué, tinh, vin
van. V6 minh chinh 1a nguyén nhan cda, sanh, ldo, lo au, sdu mudn,
khd s3, bénh hoan, va chét chéc. V6 minh khong biét gi d€n con dudng
thoat khd 12 mot trong ba 1au hoic nudi dudng dong sanh ti luan hdi.
C6 khi VO minh c6 nghia 12 4o tudng. Nghia 12 bong t&i hoan toan
khong c6 dnh chi€u sdng. VO minh 13 1dm c4i dudng nhu véi cdi that
12, hay hién tugng do tudng ma cho la thuc tai. VO minh, si mé hay
khong gidc ngd, mdt trong ba ngon ltta cAn phai dip tit trudc khi busc
chan vao Niét ban. Pay Ia trang th4i sai 1Am ctia tAm 1am khéi day su
tin tudng vé& ban ngd. V6 minh 12 nhin moi sy moi vat khong ding nhu
that. Khong hi€u su that vé cudc dvi. Chirng nao ma ching ta khong
phét trién tim minh d€ dat dugc tri tué chirng d6 ching ta vin vo6 minh
vé& ban chit ding cla sy vat. Theo Phat gido, vd minh c6 nghia 1a coi
cdi ngd hay cdi ta 12 that. Vi si mé ma ngudi ta khong thiy dudc céi
nhin nhu thi, khong thé phan biét diing sai. Ngu si 1am cho ngudi ta mil
quing vé chip ngd, chdp phép 1a nhitng thit vo thudng, ludn thay ddi
va hoai diét. Khi gidn dit da khdi 1én thi con ngudi sé khong con gi
ngoai “si mé.” PE triét tiéu si mé ban nén thién quin “nhin duyén.”
TAt cd nhitng van dé khé khin cla chiing ta déu bit ngudn tir vd minh
va mé hodc. V6 minh 12 bgn nhod ditng hing dau. Tham lam, sin hin,
ngd man va rat nhi€u bgn nho khic cling phat sanh chung v6i vd minh.
Gii phap phdi nim trong nhitng vin dé 4y, va do d6, chiing ta khong
nén tdch roi, chay di tim & diu ngoai vin dé. Phan tdch va nghién ctu
cho tin tudng chiing ta s& thdy ring tdt cd nhitng van dé Ay déu la
nhitng vin dé cla ki€p nhin sinh, clia con ngudi, vay thi chiing ta
khong nén d6 trach nhiém cho ai khac hon 1a con ngudi. Nhitng van dé



110

that sy chli chiing ta phdi dugc va chi dugc gidi quy&t biang cach ditt bd
nhitng 40 ki€n va nhitng khdi niém sai 1dm, va thu x&p nép song clia
chiing ta vao khuon khé diéu hoa ddng nhip véi thuc tai. Va diéu nay
chi c6 thé thuc hién dudc qua thién hanh ma thoi. Trong Kinh Phap
Cu, ditc Phat day: Ngudi ngu sudt ddi gan giii ngudi tri vAn chang hiéu
gi Chanh phdp, vi nhu cdi mudng mic canh lu6n ma ching bao gid biét
dugc mui vi cia canh. K& pham phu khong gidc ngd nén di chung véi
ciru dich mot dudng. Ciing th€, nhitng ngudi tao 4c nghiép nhit dinh
phai cling 4c nghiép di d&€n khd bao. Khi 4c nghiép chua thanh thuc,
ngudi ngu tudng nhu dudng mat, nhung khi dc nghiép da thanh thuc, ho
nhit dinh phai chiu khd ding cay. Tir thing nay qua thing khéc, véi
mén in bing dau ngon cd Co-sa (cd thom), ngudi ngu cé thé 134y dé
nudi sdng, nhung viéc 1am 4y khdng c6 gid tri baing mdt phAn mudi siu
clia ngudi tu duy Chdnh phdp. K& ngu xuin thudng hay muén danh
ti€ng ma minh khong xitng: chd ngdi cao trong Ting chiing, oai quyén
trong Tang &, danh vong gitta cac gia tdc khic.

Theo Phit Gido, Giy Téi Tao Nghiép Dan Téi Nguyén Nhin Ciia
Khé Pau Va Phién Néao: Tit sing dén tdi ching ta than tao nghiép,
kh4u tao nghiép, va ¥ tao nghiép. Noi y hét tudng ngudi ndy xau dén
tudng ngudi kia khong t6t. Noi miéng thi néi thi phi, néi ldo, néi 15i
théu dét, néi diéu dc doc, néi dim thoc, néi ludi hai chiéu. Nghiép 1a
mot trong cic gido ly cin ban cla Phat gido. Moi viéc khd vui, ngot
bui trong hién tai clia chiing ta déu do nghiép clia qua khi va hién tai
chi phoi. H& nghiép lanh thi dudc vui, nghiép 4dc thi chiu khS. Viy
nghiép 1a gi? Nghiép theo chit Phan la ‘karma’ 1a hanh dong va phan
tng, qua trinh lién tuc cda nhan va qua. Luan 1y hay hanh dong tot xau
(tuy nhién, tir ‘nghiép’ luon dugc hi€u theo nghia tit xiu ctia tim hay
12 k&€t qua ctia hanh dong sai 1Am trong qud khif) xdy ra trong lic s6ng,
giy nén nhitng qué bdo tuong ing trong tuong lai. Nghié€p khong phai
12 tién dinh ma ciling khong phai 13 s& ménh. Cudc sdng hién tai clia
chiing ta 12 k&t qui tao nén bdi hanh dong va tu twdng clia ching ta
trong tién ki€p. Pdi sdng va hoan cinh hién tai cda ching ta 12 sin
phdm clia y nghi va hanh dong cla ching ta trong qud khi, va ciing
thé& cdc hanh vi clia chiing ta ddi nay, s& hinh thanh cdch hién hitu clia
chiing ta trong tuong lai. Theo dinh nghia cia nghiép thi qua khi dnh
hudng hién tai, nhung khong 4t hin hién tai vi vdi nghiép, qua khit va
hién tai déu nhu nhau. Tuy nhién, cd qud khit va hién tai déu anh
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hudng dén tuong lai. Qud khi 1a cdi nén d€ ddi song ti€p dién trong
tirng khoanh khic. Tuong lai thi chwa dén. Chi c6 hién tai la hién hitu
va trach nhiém x& dung hién tai cho thién 4c 1a thy ndi tiing cd nhan.
Nghiép c6 thé dugc gy tao bdi than, khau, hay y; nghiép c6 thé thién,
bat thién, hay trung tinh (khong thién khong 4c). TAt cd moi loai
nghiép déu dudc chat chita bdi A Lai Da va Mat Na thitc. Chiing sanh
da 1én xudng ti sanh trong v lugng ki€p nén nghiép ciing vo bién vo
lugng. Du 1a loai nghiép gi, khdng sém thi mudn, déu sé& c6 qua bdo di
theo. Khdng mot ai trén ddi nay c6 thé trdn chay dudc qua bdo.
“Karma” 1a thuat ngit Bic Phan chi “hanh dong, t6t hay xau,” bao
gdm luyén 4i, thi nghich, u€ trudc, sin han, ganh ghét, etc. Nghiép
dudc thanh 14p tir nhitng quan niém clia mdt chiing sanh. Chinh tiém
ning 4y huéng din moi ng x& va 1¢o 14i hanh vi ciing nhu tu tudng
cho ddi ndy va nhitng ddi truSc. Theo Phat gido, nghiép khdi 1én tir ba
y&u to: than, khau va y. Ching han nhu khi ban dang néi, d6 1a hanh vi
tao tic bing 15i néi hay khau nghiép. Khi ban 1am gi thi 6 1a hanh vi
tao tdc clia thin hay thin nghiép. N&u ban dang suy nghi diéu gi thi d6
1a sy tao tic bing ¥ nghiép. Y nghiép 1 su tao tic ma khong hé c6 bat
ct sy bi€u hién nao cla thin hay khdu. Quan tdm hang diu cda gido
thuy€t dao ddc Phat gido la nhitng hanh dong do su din do suy nghi
Iyra chon vi nhitng hanh dong nhu vay tit duwa dén nhitng hau qué tuong
ting khong tranh khoi. Hiu qua c6 thé 1a vui hay khong vui, tly theo
hanh dong nguyén thiy. Trong vai trudng hop két qua di lién theo
hanh dong, va nhitng trudng hgp khdc hau qua hién dé€n mot thdi gian
sau. Vai nghiép qua chi hién hién & ki€p lai sanh ma thoi. Nghiép 1a
nhitng hanh vi tao tdc din d&€n nhitng hiu qua tifc thdi hay 1au dai. Nhu
vay nghiép 12 nhitng hanh dong thién 4dc tao nén trong lic con song.
Nghiép khong bi gii han bdi khong gian va thsi gian. Mot cd nhén
dén v6i coi doi bing két qud nhitng nghiép ddi trude. N6i mot cich
van tit, nghiép 1a “hanh vi.” TAt cA moi hanh vi ching ta 1am déu tao
thanh nghiép. BAt cit hanh vi nao bao gid cling c6 mot két qua theo
sau. TAt cd nhitng gi clia ching ta vao ldc nay déu 13 k&t qua cla
nghiép ma ching ta di tao ra trong qua khd. Nghi€p phic tap va
nghiém trong. C4c hanh vi ciia ching ta, dii nhé th& may, ciing d€ lai
dau v&t vé vat chat, tim 1y va hoan cinh. Nhitng diu vét dé lai trong
ta bao gdm ky tc, tri thifc, théi quen, tri tué va tinh chat. Nhitng ddu
v&t nay dugc tao nén bdi sy chit chita kinh nghiém va hanh vi trong
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sudt mot thdi gian dai. Nhitng diu v&t ma cdc hanh vi clia ching ta dé
lai trén than thé clia chiing ta thi con thdy dugc, chi chi c6 mdt phan
nhitng ddu vét trong tAm con nim trén bé mit cla tAm, con da phin
con lai déu duge gidu kin trong tAm hay chim siu trong tiém thitc. Py
chinh la sy phdc tap va nghiém trong ctia nghiép.

Theo Phat gido, nghiép khong phai 12 s6 ménh hay tién dinh;
nghiép cling khong phai la mot hanh dong don gidn, vo y thic hay vo
tinh. Ngugc lai, n6 1a mot hanh dong ¢d ¥, c6 ¥ thifc, va dugc cin nhic
ky ludng. Ciing theo Phat gido, bit ctt hanh dong nao ciing s&€ din dén
k&t qua twong tng nhu vay, khong cé ngoai 1é. Nghia la gieo gi git
ndy. Né&u chiing ta tao nghiép thién, ching ta s& git qud lanh. N&u
chiing ta tao 4c nghiép, ching ta s& lanh qua dit. Phat ti chin thuin
nén cd ging thong hi€u luat vé nghiép. Mot khi ching ta hi€u ring
trong d5i sdng nay mdi hanh dong déu c6 mdt phin ¥ng tuwong ¥ng va
cAn bing, mot khi chiing ta hi€u ring chiing ta sé gdnh chiu hau qui
ctia hanh dong minh lam, chiing ta s& ¢ ging kém ch€ tao tic nhitng
diéu bat thién. Nghiép 12 sin phim cta thin, khiu, y, nhu hat gidng
dudc gieo trong, con qui bdo 12 k&t qui clia nghiép, nhu ciy trdi. Khi
than lam viéc tot, khdu néi 15i hay, y nghi chuyén dep, thi nghiép la
hat gidng thién. Ngugc lai thi nghiép 13 hat giong dc. Theo Phat gido,
mdi hanh dong déu phat sanh mot hau qui. Vi thé khi néi vé “Nghiép”
tic 12 néi vé luat “Nhan Qua.” Chirng ndo ching ta chua chdm dift tao
nghiép, chitng d6 chua cé su chim dit vé két qud clia hanh dong.
Trong cudc séng ctia xd hdi hom nay, khé long ma chiing ta c6 thé
chim dit tao nghiép. Tuy nhién, n€u phai tao nghiép chiing ta nén vo
cling cin trong vé nhitng hanh dong cia minh d€ dugc hau qua t6t ma
thoi. Chinh vi vdy ma Pic Phat day: “Mudn song mot ddi cao dep, cdc
con phdi tiing ngay tiing gid ¢d ging kiém sodt nhitng hoat dong noi
than khiu y chd dirng dé cho nhitng hoat dong niy lam hai c3 ta 1in
ngudi.” Nghiép va qué bdo tuong tng khong sai chay. Gidng lanh sanh
ciy tot qua ngon, trong khi giong xau thi cAy x4u qua té 1a chuyén tat
nhién. Nhu vay, trir khi ndo chiing ta ta hiéu rd ring va hanh tri tinh
chuyén theo luit nhan qua hay nghiép bdo, chiing ta khong thé nio
ki€m sodt hay kinh qua mot cudc sdng nhu chiing ta ao udc dau. Theo
Phat Phdp thi khong cé thién than quy vat ndo cé thé 4p dit sitc manh
1&n chiing ta, ma chiing ta c6 hoan toan tu do xdy dung cudc song theo
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cdch minh mudn. Phit ti chon thuan nén ludn nhé ring “Nghiép” lic
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nao ciing rat cong bing. Nghiép tu né ching thuong ma ciing ching
ghét, ching thuéng ching phat. Nghiép vd Qui Bdo chi don gidn la
dinh luat cia Nguyén nhan vad Hau qud ma thoi. N€u chiing ta tich tu
thién nghi€p, thi qua bdo phdi 1a hanh phic suéng vui, chit khong cé
ma quy nao cé thé 1am hai dugc chiing ta. Ngugc lai, néu ching ta gay
tao 4c nghiép, dit c6 lay luc van xin thi hdu qud van phdi 1a ding cay
dau khd, khong c6 trdi ndo c6 thé citu 14y chiing ta.

Theo dao Phit, con ngudi 1a ké sang tao cia cudc doi va van mang
clia chinh minh. Moi viéc t6t va x4u ma chiing ta gip phdi trén ddi déu
1a hdu qué ctia nhitng hanh ddng ctia chinh ching ta phén tic dung trd
lai chinh chiing ta. Nhitng di€u vui budn ciia chiing ta cing 12 k&t qué
clia nhitng hanh dong ctia chinh minh, trong qué khi xa cling nhu gan,
12 nguyén nhan. Va diéu ching ta lam trong hién tai s& &4n dinh diéu
ma ching ta sé trd nén trong tuong lai. Cling vi con ngudi 1a ké sing
tao cudc ddi minh, nén mudn hudng modt d¥i sdng hanh phic va an
binh, ngudi 4y phdi 12 modt ké sdng tao tdt, nghia 12 phdi tao nghiép tot.
Nghiép t6t cudi cling phdi d€n tir mot c4i tAim tot, mot cdi tim an tinh.
Luat nghiép bdo lién két cdc dvi trong qud khit, hién tai va tuong lai
ctia mot cd nhan xuyén qua tié€n trinh luan hdi cla ngudi 4y. D€ c6 thé
hiéu dugc tai sao ¢6 dugc su lién két gitta nhitng kinh nghiém va hanh
ddng clia mdt cd nhan trong cdc cudc ddi ndi ti€p, chiing ta cAn nhin
w6t qua vé su phan tich clia dao Phat vé “thic”. Theo tri€t hoc Phat
gido vé “thic”, trudng phdi Duy Thitc Hoc, c¢6 tdm thiic. C6 nim thifc
vé gidc quan: nhin, nhi, ty, thiét, va thin thic. Nhitng thitc nay giy
nén sy xuit hién cia nim tran tif nim cin. Thitc thit sdu 1a y thife, vdi
kh4 ning phdn dodn nhd phan tich, so sdnh va phin biét cdc trin va
quan niém. Thic thit bdy goi 12 mat na thic, tifc 12 nga thic, tu biét
minh von 12 ngd riéng biét gifta minh va nhitng ngudi khic. Ngay ca
nhitng Iic ma sdu thifc ddu khong hoat dong, ty du nhu lic dang ngl
say, thi thifc tht bdy vin dang hién dién, va né€u bi de doa, thi thifc
nay, vi sy thic dﬁfy tu bdo vé, sé ddnh thitc ching ta day. Thic thi tim
dugc goi 12 a lai da thifc, hay tang thifc. Vi thifc nay ri't sdu kin, nén rat
khé cho chiing ta hi€u dudc né. A lai da 1a mot cdi kho chia tit cd
nhitng dd'u tich hanh dong va kinh nghiém clia ching ta. TAt ¢4 nhitng
gi chiing ta thiy, nghe, ngti, ném, s& mé, hodc lam déu dugc giit nhu
nhitng chiing t& vao cdi kho tang thic nay. Ching t& 1a nhin ctia ning
lyc nghiép bdo. Vi a lai da thAu gép tit cd nhitng chling t& clia hanh
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dong ching ta da lam, né chinh 1a ké xay dung vin mang cla ching
ta. Cudc dGi va cd tdnh cla ching ta phan dnh nhitng chiing t § trong
kho tang thic cia minh. Né&u chiing ta gti vao dé nhitng chiing tir xau,
nghia 12 nhan cla nhitng viéc 4c, chiing ta sé& trd thanh ké x4u. Do béi
dao Phat dit trach nhiém t6i thugng vé cudc ddi clia ching ta & trong
tay chiing ta, nén néu ching ta mudn nhao nin cho cudc ddi minh tt
dep hon chiing ta phdi huéng tim tri ctia minh vé mot huéng tt dep
hon, vi chinh tAm tri diéu khi€n ban tay nhio nin cudc ddi clia chiing
ta. Tuy nhién, c¢6 lic ching ta thy mdt ngudi rit dao dic, ti t&, hién
hau, d& thuong va khon ngoan, thé ma cudc doi ngudi Ay lai diy nhitng
tré ngai tir sing dé&n tdi. Tai sao lai nhu vay? Con cdi 1y thuyét vé
hanh dong t6t dem lai hanh phiic va hanh dong x4u dem lai khd dau
thi sao? Mudn hiéu diéu nay, chiing ta phai nhan thitc riing nghiép qua
khong nhat thi€t phdi tr6 ra trong cling hién ddi ma nghiép nhan dugc
tao. C6 khi nghiép dem lai hdu qua chi trong ddi sau hoidc nhitng ddi
k€ ti€p. Néu mot ngudi tiing hanh xit t6t trong ddi tru6e, ngudi Ay c6
thé dugc hudng hanh phic va sung tic trong ddi ndy mic du sy hanh
XU clia ngudi 4y bay gid c6 xau xa di ching nita. Va c¢6 ngudi bay gid
rat ditc hanh nhung c6 thé vin gip phai nhiéu trd ngai vi nghiép xau tir
ddi trude d6. Ciing giong nhu gieo nhiéu thit hat khdc nhau, c6 loai trd
bong rit s6m, c6 loai 1au hon, c6 khi cd ndm. Luat nhan qua khong sai
chay, nhung két qud dén tirng ldc c6 khdc nhau, dudi hinh thic khéc
nhau, va & ndi chdn khdc nhau. Tuy c6 mot s& kinh nghiém ctda ching
ta 1a do nghiép tao ra trong ddi nay, s6 khdc lai do nghiép tao ra tir
nhitng ddi trude. 0 doi nay, ching ta chiu hiu qua nhitng hanh dong
ching ta da lam tir nhitng ddi truc cling nhu ngay trong ddi nay. Va
nhitng gi chiing ta git trong tuong lai 1a k&t qua viéc ching ta dang 1am
ngay hom nay. Gido 1y vé& nghiép khong chi 1a gido 1y vé nhan qua,
ma 12 hanh dong va phdn hanh dong. Gido 1y nay tin ring bat ct mot
hanh dong nao c6 y thuc hién, tif mot tic nhan, du 12 y nghi, 15i néi
hay viéc 1am, déu c6 phdn dong trd lai trén chinh tic nhan dy. Luat
nghiép bao 12 mot luat ty nhién, va khong mdt quyén lyc than linh nio
c6 thé€ 1am ngung lai sy thi hanh né dugc. Hanh dong cia chiing ta dua
dé&n nhitng k&t qua tAt nhién. Nhin ra di€u ndy, ngudi Phit tif khong
cAn ciu khdn mot dng than nao tha thit, ma ding ra diéu chinh hanh
dong clia ho hdu dua ching dé€n chd hai hoa vdi luat chung cda vil tru.
Né&u ho 1am 4c, ho ¢ tim ra 16i 1Am rdi chinh don lai hanh vi; con néu
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ho 1am lanh, ho ¢& duy tri va phat trién hanh lanh Ay. Ngudi Phat ti
khong nén qué lo 4u vé qud khit, ma ngugc lai nén lo cho viéc 1am
trong hién tai. Thay vi chay ngugc chay xudi tim sy cifu rdi, chiing ta
nén c6 ging gieo chling ti¥ tot trong hién di, rdi ddi cho k&t qua dén
tlly theo ludt nghiép bdo. Thuyét nghiép bdo trong dao Phat cho con
ngudi chit khong ai khac, con ngudi 1a ké tao dung nén vin mang cia
chinh minh. Tirng gid tirng phit, ching ta 1am va dung nén van ménh
ctia chinh chiing ta qua y nghi, 18i n6i va viéc 1am. Chinh vi th€ ma cd
dic c6 day: “Gieo y nghi, tai hanh dong; gieo hanh ddng, tao tinh
hanh; gieo tinh hanh, tao cé tdnh; gieo cé tdnh, tao vin mang.”

Nghiép ma chiing ta dang c6 c6 ciin gdc rit siu day va phic tap vo
cting. N6 bao gbm nghiép cii ma con ngudi da tich tip tir Iic khdi thiy.
Chiing ta ciing sG hitu nghi€p cii ma chinh ching ta da tao ra trong cic
ddi trudc va & mdt mic d6 nao d6, chiing ta mang nghiép ma td tién
ching ta da tao (v4i nhitng ai cing sanh ra trong mot dong ho hay cuing
mot qudc gia déu cé nhitng cong nghiép & mot mitc dd nio d6). Va di
nhién chidng ta mang “hi€én nghi€ép” do chinh chiing ta tao ra trong ddi
nay. Ph3i ching mot ngudi binh thudng cé thé thoat khdi nghiép va
nhdp vao trang thdi tAim thic cia sy gidi thodt hoan toan (hay thodt
khoi thé gidi 4o tudng) nhd vao tri tué clia chinh ngudi Ay? Piéu nay
rd rang chit khdng c6 gi d€ nghi ngd. N&u nhu vay thi ching ta lam sao
dé dugc nhu vay? T4t ca nhitng gi ma ngudi ta da kinh nghiém, suy
nghi vi cdm nhin trong qud khit vin tdn tai trong chiéu siu cda tiém
thitc. C4c nha tdm ly hoc cdng nhan ring tiém thiic khong chi gdy mot
4nh hudng 16n vao tinh chit va chifc ning tAm ly cla con ngudi, ma
con tao ra nhiéu rdi loan khdc nhau. Vi né thudng & bén ngoai tAm clia
chiing ta nén chiing ta khong thé ki€m so4t tiém thic chi bing cich tu
duy va thién dinh sudng dugc.

Khi ching ta gieo hat ti€u thi cay ti€u s€ moc l€n va ching ta s&
c6 nhitng hat tiéu, ché khong phdi 1a nhitng trdi cam. Tuong tu, khi
chiing ta hanh ddng thi€n lanh thi hanh phiic phdt sanh ché khong phai
khd dau. Khi chiing ta hanh dong bao 4c thi khd dau dén ché khong
phdi 12 hanh phiic. Mot c4i hat madm nhd c6 thé phat trién thanh mot
cdy to nhiéu qud, ciing y nhu viy mot hanh dong nhd c6 thé giy ra
nhitng k€t qui qua to 16n. Vi vy, chiing ta nén cd ging tranh nhitng
hanh dong den t6i dit nhd, va ¢d gdng lam nhitng hanh dong trong sing
dl nhé. N&u khdng tao nhan thi khong bao gid ¢6 qui. Néu khong gieo
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hat thi khong cé ciy. Mot ngudi da khong giy tao nhan d€ c6 qui bi
gi€t thi ngudi 4y s& khdng chét ngay trong tai nan xe hoi. Pic Phat
day: ban 1a ké tao nén s6 phan ciia chinh ban. Ban khong nén chi trich
bit cit ai tru6c nhitng khé khin clia minh, khi ma chi ¢c6 minh chiu
trach nhiém vé cudc ddi clia minh, tot hon hay té hon, déu do minh ma
ra c4. Nhitng khé khin va khd ndo ctia ban thuc ra 1a do chinh ban giy
ra. Chiing phét sinh do cdc hanh dong bit ngudn tir tham, sin, si. Thuc
vay, su khd dau 12 cdi gid ban phai trd cho long tham dim cudc sdng
hién hitu va nhitng thd vui nhuc duc. C4i gid qua dic ma ban phdi trd
12 sy khé dau thé xdc va lo Au vé tinh thin. Tuong ty nhu ban tr3 tién
hiing thdng cho chi€c xe Chevrolet Corvette mdi tinh dé dugc s& hitu
né. Tién tra hing thing la sy dau khd vé than va tim ma ban phai chiu
dung, trong khi d6 c4i xe méi tinh kia dugc xem nhu 12 c¢d thé€ nhs d6
ma ban thu hudng cdc thi vui thé gian. Ban phdi trd gid cho su thu
hudng khodi lac: khong c6 thd vui nao ma khong phdi trd mot cdi gia
didc, that 1a khong mai min. N&u chiing ta hanh dong thién lanh (tich
cyc) thi k€t qud hanh phic sém mudn gi cling xuit hién. Khi chiing ta
hanh dong den t6i (tiéu cuc), nhitng ddu 4n xau khong bao gid mat di
mic du chiing khong dua dé€n két qua tic thi. Phat ti chian thuin nén
luén nhé ring, “bién c6 thé can, nii c6 thé mon, nhung nghiép tao tir
mudn ki€p truéc khdng bao gid mat di; ngudc lai, né két thanh qua, du
ngan van nim trdi qua, cudi cing minh ciing phai trd nghiép.” Than
thé chiing ta, 13i néi, va tAm chiing ta déu tao ra nghiép khi chiing ta
dinh mic. Ching ta tao th6i quen. Nhifng théi quen niy sé& khi€n chiing
ta dau khd trong tuong lai. D6 1a k&t qua cia sy dinh méc cda chiing ta,
ddng thdi ciing 12 k&t qud cha nhitng phi€n nio trong qua khi. Moi
tham 4i déu din d&n nghiép. Hiy nhd ring khong phai chi do than thé
ma c4 ngdn ngit va tAm hdn ciing tao diéu kién cho nhitng gi s& xiy ra
trong tuong lai. Trong quéd khi néu chiing ta 1am diéu gi tot dep, bay
gid chi can nhd lai thoi chiing ta ciing s& thdy sung suéng, hinh dién.
Trang thdi sung su6ng hianh dién hom nay la két qud cla nhitng gi
ching ta da lam trong qué khit. N6i cach khac, nhitng gi ching ta nhan
hom nay 1a k&t qué clia nghiép trong qud khit. TAt cd moi su déu dugc
diéu kién héa bdi nguyén nhin, diu d6 12 nguyén nhin da c6 tir lau
hay trong khoanh khic hién tai.

Theo truyén thdng Phat gido, c6 hai loai nghiép: nghiép c6 y va
nghiép khong cd y. Nghiép c6 y sé phdi mang nghiép qui ning né.
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Nghiép khong c0 y, nghiép qué nhe hon. Lai c6 hai loai nghiép khéc:
thién nghiép va bat thién nghiép. Thién nghiép nhu bd thi, 4i ngit va
1gi tha. B4t thién nghiép nhu st sanh, trém cip, néi doi, vong ngfr.
Theo Gido Su Junjiro Takakusu trong Cuong Yé&u Tri€t Hoc Phat Gido,
c6 hai loai nghiép. Thit nhat 12 DAn Nghiép, tic 12 nghiép dua mot sinh
vat thac sinh 1am ngudi, 1am tr&i hay lam thi; khdng thé luc nao khic
c6 thé duwa mot sinh vat dé€n mot hinh thai dic biét nao d6 cia ddi
song. Thit nhi 12 Man Nghiép. Sau khi mdi ddi sdng di dudc quyét
dinh, man nghiép sé kién toan tinh cha' hitu hinh cda sinh vat d€ né tr§
thanh mot chiing loai hoan hdo. Lai ¢6 hai dnh hudng ctia hanh dong.
Thit nhat 1a Biét Nghiép. Biét nghiép tao ra cé biét thé. Biét nghiép la
nhitng su vi€c ma chiing sanh hanh dong mdt cach ri€ng 1&. Thit nhi la
Cong Nghiép, titc 12 nghiép tao ra vii tru. Cong nghiép cla th€ gidi
nay khong phdi chi 1a nghiép cda loai ngudi, ma 13 cia chung mudn
loai chiing sanh. Ciing theo truyén thong Phat gido, c6 ba loai nghiép:
than nghiép, khiau nghiép, vad y nghiép. Lai c6 ba loai nghiép khac:
hién phu6c nghiép, hién phi phudc nghiép, va hién bat dong nghiép.
Lai c6 ba loai nghiép khdc nita: hitu 1au nghi€p, v6 1au nghiép, va phi
lau phi vd lau nghiép. Lai c¢6 ba loai nghi€p khic nira: thi€n nghié€p,
bat thién nghiép, vd nghiép khong thién khong dc. Lai c6 ba loai
nghiép khédc nita, con dugc goi la Tam Thdi Nghiép. Thd nhat la
nghiép qud khi tich tu quéd hién tai. Thi nhi 1a nghiép hién tai tich tu
qua hién tai. Tha ba la nghi€p hién tai tich tu qua vi lai.

Theo Kinh Phing Tung trong Trudng Bd Kinh, c6 bon loai nghiép.
Tht nhi't 12 Hic Nghiép Hic B4o. Thit nhi 1a Bach Nghiép Bach Béo.
Thit ba 12 Hic Bach Nghiép, Hic Bach Bdo. Thit tu 1a Phi Hic Phi
Bach Nghiép, Phi Hic Phi Bach Bdo, dua dén su tan diét cdc nghiép.
Theo Phat gido Pai thira, c6 bon loai nghiép. Thit nhat 1a Nghiép Tich
Liiy, tifc 1a nghiép tao tir nhiéu ddi trudc. Thit nhi 12 Nghiép TAp Qudn,
tic 1a nghiép tao trong ddi hién tai. Thi ba 1a Cuc Trong Nghiép, tic
12 nghiép c6 kh3 ning manh c6 thé chi phdi tit ci cdc nghiép khic.
Thit tw 12 Can Tt Nghiép, titc 1a nghiép rat manh lic sip chét. Theo A
Ty Pat Ma Luan (Vi Diéu Phdp), c6 bdn loai nghiép: thién nghiép, bat
thién nghié€p, nghi€ép khong thién khdng ac, va nghi€p trong trang thai
dirng chg. Riéng nghiép trong trang thadi dirng chd 1a loai nghiép ma
hanh vi tao tic di dirng hin, va trang thdi ndy ton tai trong dong tAm
thiic tuong tuc. Trang thdi dirng chd nay 14 mot sy tinh tai c6 tic dong,
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hay mot sy biang ling c6 ham chda tdc nhan. Pay 1a mot ning luc khi
hanh vi tao tdc khdng don thuin 13 hoan toan dirng hin ma vin con ¢
kha ning tao ra nhitng két qud trong tuong lai. Nhitng trang thdi dirng
chd ndy c6 khd ning tu phuc hoat tirng sat na cho d&n khi két qua dugc
hinh thanh. Dit mau hay dit cham, khi hoi di nhitng diéu kién thich hgp
(d duyén), n6 s& chin mudi va tao ra qua. N&u con ngudi khong chiu
nuong nhd vao mdt phuong tién dé€ héa gidi tiém luc clia nghiép, ching
han nhu sdm hdi va phat nguyén khong ti€p tuc tdi pham nita thi
nghiép lyc ndy vin ton tai. Lai c6 bdn nghiép khic: nghiép tdi tao,
nghiép trg duyén, nghiép b ddng, va nghiép tidu diét.

Khi c6 mot dé tir d&€n sdm hdi v6i Pitc Phat vé nhitng viéc sai trdi
trong qud khit, Pitc Phat khong hé hita tha thi, vi Ngai bi€t ring mdi
ngudi déu phdi git k&€t qua ctia nhan do chinh minh di gieo. Thay vi
vay, Ngai gidi thich: “N&u 6ng thdy viéc ong tirng 1am Ia sai va 4c, thi
tlf nay trd di 6ng dirng 1am nita. Néu 6ng thdy viéc 6ng 1am 1a ding va
tot, thi hiy 1am thém nita. Hiy c6 ma diét d4c nghiép va tao thién
nghiép. Ong nén biét hinh 4nh ctia 6ng ngay nay 12 béng clia dng trong
qud khd, va hinh dnh tuong lai ciia 6ng 1a bong ctia 6ng ngay hom nay.
Ong phdi chd tim vio hién tai hdu tinh tin trong viéc tu dao.” Theo
Kinh Ting Nhit A Haim, Pdc Phat day: “Nay cdc thdy Ty Kheo! Y
mudn 13 cdi ma Nhu Lai goi 1a hanh dong hay nghiép. Do c6 ¥ ma ta
hanh dong than, khiu va tu tuéng.” Trong Kinh Phdp Ci, Pitc Phat
day: “Trong cdc phdp, tim din diu, tAm 12 chd, tAm tao tic tit cd. Néu
dem tAm 6 nhiém néi ning hoic hanh dong, sy khd sé& theo nghiép kéo
dé&n nhu bdnh xe lin theo chin con vat kéo xe (Dharmapada 1). Trong
cdc phdp, tim din dau, tAm 1am chi, tAm tao tic tit cd. Néu dem tAm
thanh tinh tao nghi€p néi ning hodc hanh ddng, sy vui s€ theo nghi€p
kéo d&n nhu béng véi hinh (Dharmapada 2). Nhitng ngudi gy diéu bat
thién, lam xong dn nin khéc 16¢, nhd 1€ dam dé, vi bi€t minh s& phai
tho 1dy qué bdo tudng lai (67). Nhitng ngudi tao cdc thién nghiép, lam
xong ching chiit &n nin, con vui mirng hén hd, vi bi€t minh s& tho 14y
qua béo tuong lai (68). Khi 4c nghiép chua thanh thuc, ngudi ngu tudng
nhu duGng mat, nhung khi dc nghi€p da thanh thuc, ho nhdt dinh phai
chiu khé ding cay (69). Nhitng vi A-la-hdn y nghiép thuong ving ling,
ngit nghiép hanh nghiép thudng ving ling, lai c6 chdnh tri gidi tho4t,
nén dugc an 6n ludn (96). Hiy gp rit 1am lanh, ché chi tim tdi dc. HE
bi€ng nhac viéc lanh gid phit nao thi tAim wa chuyén dc gid phiit ndy



119

(116). N&u da 18 1am 4c chd nén thudng lam hoai, ché vui 1am viéc 4c;
h& chifa dc nhit dinh tho khd (117). Néu di lam viéc lanh hay nén
thudng lam mai, nén vui 1am viéc lanh; hé chita lanh nhift dinh tho lac
(118). Khi nghiép dc chua thanh thuc, ké 4c cho 1a vui, d&€n khi nghiép
ac thanh thuc ké dc mdi hay 1a dc (119). Khi nghiép lanh chua thanh
thuc, ngudi lanh cho 12 khd, d&n khi nghiép lanh thanh thuc, ngudi lanh
méi bi€t 12 1anh (120). Ché khinh diéu 4c nhd, cho ring “ching dua lai
qué bao cho ta.” Phai bi€t giot nudc nhéu 1au ngay ciing 1am diy binh.
K¢ ngu phu s& di ddy tdi 4c bdi chita don tirng khi it ma nén (121). Ché
nén khinh diéu lanh nhd, cho ring “ching dua lai qua bdo cho ta.” Phai
bi€t giot nuéc nhéu lau ngay ciing 1am day binh. K& tri s§ di toan thién
bdi chita don tirng khi it ma nén (122). Khong tao 4c nghiép 1a hon, vi
lam 4c nhit dinh tho khd; 1am cic thién nghiép 1a hon, vi lam lanh
nhtt dinh tho vui (314). H&t thiy phdp déu vo ngi; khi dem tri tué soi
xét nhu th€ thi s& nham lia thong khd d€ dugc gidi thoat. P6 12 Pao
thanh tinh (Dharmapada 279).”

Theo Kinh Pia Tang, tuy theo hoan canh clia ching sanh ma Ngai
Dia Tang s& khuyén day: “Né&u gip ké sat hai loai sinh vat, thdi day rd
quéa bdo vi wong luy d&i truc ma phai bi chét yéu. N&u gip ké trom
cip, thdi ngai day & qua bdo ngheéo khdn khd sd. Néu gip ké ta dam
thdi ngai day rd qua bdo 1am chim se s&, bd ciu, uyén vong. Néu gip
ké noéi 15i thd 4c, thdi ngai day rd qud bdo quyé&n thudc kinh chong
nhau. Né&u gip ké hay khinh ché, thdi ngai day rd qui bdo khdng ludi
va miéng 15. N&u gip ké qud néng gian, thdi ngai day rd qud bdo than
hinh x4u xi tan tat. Néu gip ké bdn xén thdi ngai day rd qua bao cau
mudn khdng dugc toai nguyén. N&u gip ké ham in, thdi ngai day ro
qui bdo déi, khat va dau cd hong. N&éu gip ké budng lung sin bin,
thdi ngai day rd qua bdo kinh hii dién cudng mat mang. N&u gip ké
trai nghich cha me, thdi ngai day 1 qud béo trdi dat tru luc. Néu gip
ké d6t ndi rirng ciy cd, thdi ngai day rd qua bido cudng mé dén chét.
Néu gip cha me ghé dn & doc 4c, thdi ngai day 6 qua bdo thic sanh
trd lai hién ddi bi roi vot. N&u gip ké diing lugi bit chim non, thdi ngai
day 18 qua bdo c6t nhuc chia lia. N&u gip ké hity bing Tam Bdo, thdi
ngai day o qué bdo dui, di€c, cAm, ngong. N&u gip ké khinh ché gido
phdp, thdi ngai day 6 quad bdo & mii trong 4c dao. Néu gip ké lam
phd clia thudng tru, thdi ngai day rd qud bdo tc ki€p luan hdi ndi dia
nguc. Néu gip ké 1am 6 nhuc ngudi tinh hanh va vu bdng Ting gia,
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thdi ngai day 16 qud bdo & mii trong loai sic sanh. Néu gip ké dung
nudc sOi hay Ira, chém chit, gi€t hai sanh vat, thdi ngai day rd qua
bdo phdi luan hdi thudng mang 12n nhau. N&u gip ké phéd gi6i pham
trai, thdi ngai day rd qui bdo cAm thd d6i khat. Néu gip ké ngd man
cong cao, thdi ngai day rd qua bdo hén ha bi ngudi sai khi€n. N&u gip
ké dam thoc gy g8, thdi ngai day 16 qua bdo khong ludi hay trim
1udi. N&u gip ké ta ki€n mé tin, thdi ngai day ré qué bao tho sanh vao
ch&n héo l4nh.

Ta Kién Ciing La Nhitng Nguyén Nhdn Ciia Vo S6° Khé Dau
Phién Nao: Theo dao Phat, ta ki€n khong thira nhan nhian qua, khong
theo Phat phdp, 12 mot trong ngii ki€n va thap dc. Ky that, khong c6 su
dinh nghia ranh mach vé “td ki€n” trong Phit gido. Trong thdi Pic
Phat, chinh Ngai di khing dinh vdi ching dé tif ca Ngai ring: “Ca
dé&n gid tri cdc 15i tuyén bd cla chinh Nhu Lai cling phdi dugc thic
mic.” Ptic Phit tuyén bd khong c¢6 quyén hanh gi vé hoc thuyét ciia
Ngai ngoai trtf kinh nghiém cta chinh ban thdn ctia chinh Ngai. Ta
ki€n khdi 1én tir quan niém 1am I14n vé& ban chit that cla sy hién hitu.
Trong thdi Pic Phat con tai thé, c6 it nhit 12 62 ta ki€n ngoai dao.
Phit gido nhAn manh trén thuyé&t nhan qua. Hi€u dugc thuy&t nhan qua
12 da gidi dugc phan 16n cAu hdi vé& ngudn gdc ciia khd dau phién nio.
Khong hi€u hay khong chiu hi€u thuy&t nhian qua 12 mot loai ta kién
trong Phat gido. Theo Piic Phat, chiing sanh phdi chiu dung khd dau
phién nio vi tham lam, sin hin va si mé, vi nguyén nhin clia nhitng
diéu ddc hai nay ching nhitng 12 v6 minh ma con do td ki€n nifa.
“Drishti” 14 thuat ngit Bic Phan thudng dugc dung dé€ chi “Ta Kié&n,”
dé 1a nhitng tAm thdi va gido thuyé&t chdng lai véi gido thuyé&t va
phucng cdch tu tdp cia Phat gido. Trong Phat gido An Do, by ta kién
thudng dudc ké ra: 1) tin noi céi ngd thudng hiing; 2) chdi bd luat nhan
qud; 3) thudng ki€n hay tin riing ¢6 mot linh hdn vinh cttu sau khi chét;
4) doan ki€n hay tin ring khong con gi hét sau khi chét; 5) gidi cAm
thd hay tuin thi gi6i ludt ta vay; 6) ki€n thi hay nhin ring nhitng
hanh dong bt thién 12 t6t; 7) nghi phap (Phat phap).

Ta ki€n theo dao Phat 1a khu khu bdo thi, kién tri giit 14y quan
di€m ctia minh, khong chdp nhin ring c6 nhitng ki€p sdng trong qud
khit va nhitng ki€p song k€ ti€p trong tuwong lai, khong chip nhin ring
con ngudi c6 thé dat tdi trang thai Ni€t Ban. Ta kién nghia I3 niém tin
sai lac cho ring trong ngii udn hay nhitng thtt tao nén cé thé c6 mot
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linh hon trudng ctru. Ta ki€n con c¢6 nghia la thay sy vt mot cdch sai
1am. Tdnh va nghiép dung clia n6 1a gidi thich sai lAm ma cho 1a tring.
Nguyén nhin gin clia n6 1a khong chiu tin theo t diéu d&. Chap giir ta
ki&n theo dao Phat 1a khu khu bao thd, kién tri gift 14y quan diém ctia
minh, khong chip nhin ring c6 nhitng ki€p song trong qud khi va
nhitng ki€p song k& ti€p trong tuong lai, khdng chip nhan ring con
ngudi c6 thé dat d&n trang thdi Niét ban, khong chip nhan cé Phat,
Phdp, Ting. H6 nghi khong cé nhitng diéu trén chua phai 1a ta ki€n,
tuy nhién, n€u ching ta bd 16 khong chiu tham van, khong chiu tim hoc
vé nhitng van d& nay d€ gidi quyét nhitng nghi tinh Ay thi ta kién sé
phdt sinh, chiing ta sé& tin tudng va di theo nhitng gido 1y sai 1am Y.

Doan ki€n 1a phd nhan sy hién hitu cla hién tugng va bam vao chi
nghia hoan toan hily diét, nghia 1a khi ché&t 1a chAm dit tat ca, ddi lai
vdi chli truong cho ring thin tim la thudng tru bat diét, ca hai déu la
ta ki€n; trong khi thudng ki€n 12 cho ring chu phdp thudng hiing bat tif.
Hai diéu kién can thi€t dé thanh 1ap nghiép ta ki€n: T4nh cdch sai 1Am
trong 16i nhin sy vat; va c¢d chip theo quan niém sai 1am &y. Theo Kinh
Vi Du Con Rin trong Kinh Trung Bo, Pitc Phit day vé ngudi cé ta
ki€n nhu sau: “Pay 1a thé€ gidi, day 1a tu ngd, sau khi chét, toi s&
thudng con, thudng hiing, thudng trd, khong bi€n chuyén. Toi s& tri
nhu th€ ndy cho d&€n mii mai. Ngudi nao nghe Nhu Lai hay dé t& Nhu
Lai thuyét phap d€ bat trir tdt ca ki€n x&, c6 chap, thién chip, thién
ki€n, thy mién, sy tinh chi moi hanh dong, sy tit b moi sanh vy, su diét
trir khat 4i d€ dua dén ly tham, doan diét, Niét Ban. Vi Ay nghi ring
chic chin ta sé bi doan diét, chic chin ta s& bi hoai diét, chic chin ta
s& khong ton tai. Vi 4y khong siu mudn, khdng than vin, khong khéc
16¢; vi 4y khong dam nguc, khdong di d&€n bat tinh.” Trong kinh Phdp
Cu, dic Phat day: Khong dang hé lai hd, viéc ddng hé lai khong, ci
om ta ki€n 4y, dia nguc khé 1dnh xa (316). Khdng ddng sg lai sg, viéc
ddng sd lai khong, ctt 6m ta ki€n 4y, dia nguc khé lanh xa (317).
Khong 10i tudng 12 15i, c6 16i lai tudng khdng, ctt dm ta ki€n 4y, dia
nguc khé 1dnh xa (318).

Theo Phat Gido Pai Thira, cé it nhat hai loai ta ki€n: doan kié€n va
thudng ki€n. Theo Phat Gido nguyén Thiy dudgc ghi lai trong A Ty Pat
Ma Luin, ta ki€n 12 ba quan ki€n sai 1dm sau day dudc ghi lai trong
Kinh Tang. Thit nhdt la cho rang khong c¢6 nguyén nhdn: Tin ring moi
st vat tif nhiém dé&n tinh déu phat sanh khong c¢6 nguyén nhin, nhiém
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tinh chi 1a tinh ¢ ma thdi. Thit nhi cho rdang khong tao qud: Tin ring
hanh dong dau t6t hay xdu déu khdng tao qud, do d6 chdi bd luin ly
dao ditc. Thit ba doan kién: Nhém nay tin ring khdng c6 ki€p song ndo
sau ki€p ndy, do d6 chdi bé moi ¥ nghia dao 1y ctia nghiép. Ciing theo
Phat Gido Nguyén Thiy, c6 mudi loai ta ki€n khdc: Tin ring khong c6
cdi gi goi 1a “dé bat,” nghia 1a dé bat cho chu Ting Ni khong dem lai
1gi ich gi. Tin ring khong c¢6 gi goi 1a “cing dudng,” nghia 12 cing
dudng cho chu Ting Ni khong dem lai 16i ich gi. Tin ring khong c6 gi
goi la “dang ting,” hay ding ting vat dung dén chu Ting Ni khong
dem lai lgi ich gi. Tin ring khong ¢6 nhin qud, nghia 1a hanh dong
thién 4c déu khdng gdy hau qud ndo. Tin ring khong c6 gi goi 1a “thé
gian nay.” Tin ring khong c6 gi goi 1a “th& gidi t6i,” nghia 12 ngudi
sanh & diy khong chip nhan c6 tién ki€p va ki€p vi lai. Tin ring khdng
c6 “me”. Tin ring khong c¢6 “cha,” nghia la doi x&t v6i cha me thé€ nao
ciing khong c6 hiau qua. Tin ring khdng c6 ching sanh chét va tdi
sanh. Tin ring khong c6 nhitng bic tu si xa ldnh chon phdn hoa d6 hoi
dé tim noi ving vé tham thién nhap dinh, ciing nhu nhitng bac thién tri
thic, dic dd cao thugng, dao hanh trang nghiém da ching dat dao qua
(chu Phat va A La Hén).

Theo Phét Gido, C6 Nam Kién Gidi Sai Trdi Gdy Nén Kho Pau:
Thit nhdt la Thdn kién: Ching bi€t ring thin ndy ching thudng hing,
chi do ndm u#n gid hdp. Ao tudng cho ring thin minh 12 c6 that. Vong
ki€n cd chdp thuc hitu clia chiing sanh, hay khdi niém cho ring chiing
sanh c6 that hitu, chit khong phai do ngii uin tao thanh. Ta ki€n cho
ring than ti dai do ngii uiAn hop thanh ma cho 12 thuc, 13 thudng try cd
dinh. Than ki€n bao gdm nga ki€n, cho ring c6 mdt ban ngd trudng
ton. Y tudng vé mot cdi ngd, mot trong tam ké&t. C6 hai cdch ma ngudi
ta c6 thé€ di d&€n cdi quan niém cho ring c6 sy hién hitu thuc sy clia
mot cdi ngd, mot 1a sy tudng tugng chi quan, hai 1a quan ni€ém khdch
quan vé thyc tinh. Ngi ki€n sd, cho ring c6 cdi s& hitu that clia minh
va clia ngudi. Tudng ring cdi ngd clia chinh minh la 16n nhat va 12 tai
sdn qui bau nhat. Tin ring cdi ta 1a 16n nhit va vi dai nhat, nén muc ha
vO nhan. Chi ¢6 cdi ta 1a quy bau nhit ma thdi, ngudi khac khong dang
k€. Vi th€ biing moi cdch thda min ty ngi va cha dap hay muu hai
ngudi khic. Thit nhi la Bién kién: Chap ring chét r6i 1a doan tuyét
hoic c6 than thudng tru sau khi chét. Tinh trang bdm viu vao mdt bén
hoic hai bén trong thé& gidi tuong d6i, ching han nhu bam viu vao sy
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thudng hing, vo thudng, hién hitu hay khong hién hitu. Bién ki€n con
12 mot trong ngii ki€n, hodc 12 doan ki€n, hoic 1a thudng ki€n. Y kién
nghiéng vé mdt bén hay cuc doan. Nhitng ngudi theo bién ki€n nghi
ring ngudi chét dau thai 1Am ngudi, thi diu thai 1am thd. Mot 16i bién
ki&€n khdc cho riing chét 1a hét, hay khong con gi hét sau khi chét. Loi
nay thudc tu tudng clia nhém duy vat tri€t hoc, chiang tin ndi luat nhan
qud. Thit ba la Ta kién: Phi nhan ly nhan qua. Thit tw la Kién thi (kha
khu bao thii ¥ ki€n clia minh): Chap 1dy di moi tri ki€n thAp kém ma
cho ring hay ring tuyét. L&i nay la khuynh huéng clia nhitng ngudi
giit 14y y minh va chdng lai sy thay d6i. Khong y thic dudc sy sai
quiy, ma van giit y, khong them nghe ngudi khdc; hodc vi ty 4i hay vi
ciing diu ngang nganh cif ti€p tuc giif cdi sai cdi d§ cia minh. Ching
han nhu & Viét Nam ngudi ta c6 théi quen dot gidy vang ma theo
phong tuc ctia Trung Hoa trong ddm tang. Ky that, dam tang theo nghi
thitc Phat gido that don gidn. Than bing quyén thudc té twu vé tung
Kinh A Di Pa @€ ho niém cho ngudi chét thoat khd. Phat tl, nhat 1a
chu Ting Ni thich dudc hda tidng hon 13 dia ting vi cdch niy vira d6
ton kém lai vira hgp vé sinh hon. Hon nita, theo thdi gian dit chon sé
ting mot cdch ding k& 1am gidm di dit danh cho su canh tic va xay
cit cac cong thy tién ich khic. Thit ndm la Gidi cdm thii (ta kién hay
nhitng hiéu biét sai lam vé giit gidi): Chap tri nhitng giéi cAm phi 1y ma
cho 13 con dudng d€ di d&€n coi Niét Ban. Pay 12 ki€n thd mot chiéu.
Nhitng ngudi cho ring tu tip Phat phap v6i khong tu tip cling vay thoi.
Mot 18i gidi ki€n thi khac cho ring sau khi chét thi con ngudi dau thai
1am con ngudi, thi 1am thid, hodc gid khdng con lai thit gi sau khi chét.
L&i ki€n tht ndy 1a triét hoc clia nhitng nha duy vat chdi bé luat nhan
qua.

Theo Kinh Thu Lang Nghiém, Cé Muoi Mgt “Tdp Nhidn” Gdy Ra
Khé Pau Phién Nao: Thit nhdt la Tham Tdp Nhan: Nhan tham lam qua
bdo 1a dia nguc lanh. Theo Kinh Thi Ling Nghiém, quyén Tam, Dic
Phat da nhic nhd ngai A Nan vé Tham Tap Nhan nhu sau: “Tham tip
giao két, phat ra thu hit mai khong thoi. Nhu vay nén c6 chita cdi gid
lanh, trong d6 lanh 1&o. Vi du ngudi 14y miéng hit gié, thdy cé hoi
lanh. Hai cdi tdp x0 défy nhau, nén c6 nhitng viéc ba ba, tra tra, la la,
nhu bing lanh, hoa sen tring, dé, xanh. Vi th€ mudi phudng cdc Pic
Phit n6i tham ciu nhu 12 nudc tham. B6 Tat nén tranh tham nhu tranh
bién doc.” Thit nhi la San Tap Nhdn: Nhian sin hin qui bdo Ia bi thién,
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cit, déo. Theo Kinh Thd Ling Nghiém, quyén T4am, Piic Phit da nhic
nhé ngai A Nan vé San Tap Nhan nhu sau: “San tip xung dot xen
nhau, phat tif ndi gidn nhau, k€t mai khong thoi. TAm néng ndy phat ra
Itra, hun didc khi k€t lai thanh loai kim. Nhu vy nén c6 cdc viéc dao
son, ki€m thu, va phd viét. Nhu ngudi bi ham oan, diing diing sdt khi.
Hai tap kich thich nhau, nén c6 cac viéc bi hinh, chém, ddm, danh,
dap. Vi th€ mudi phuong Phit néi néng gidn tén l1a dao ki€m sic. Bb
T4t tranh san nhu trdnh sy tan sat.” Thit ba la Man Tdp Nhdn: Nhan
ngda man qua bdo 13 bi roi vao song mdu bién doc. Pay 13 mot trong
mudi nhAn mudi qua. Theo Kinh Thii Ling Nghiém, quyén Tam, Pic
Phat di nhic nhd ngdi A Nan vé Man Tap Nhan nhu sau: “Man tip
giao 14n, phdt ra y nhau, tudn chdy mai khong thoi. Nhu vay nén cé
cudn cudn chdy, chita séng thanh nudc. Nhu 1udi ném vi, chdy nudc
dai vdy. Hai tdp c¢6 dong nhau, nén cé cic viéc song huyét, tro cit
néng, bi€n doc, nudc ddng, van van. Vi th€ mudi phuong Phat goi ngi
man 13 uéng nudc si. B4 T4t nén tranh ngao man nhu tranh chd sa 1ay
16n.” Thit tw la Dam Tdp Nhdn: Dam duc phat trién thanh théi quen vi
st giao hgp trong d6 hai ngudi 4u yém nhau va phét sanh siic néng
kich thich sy ham mudn. Chuyén nay ciing gidng nhu viéc cha x4t hai
tay v6i nhau. Nhian dim duc c6 qui bdo 12 giudng sit néng, cot dong,
tdm dia nguc néng (giudng sit c6 nghia 12 sy ham mudn, va cdt dong
c6 nghia 12 sy thém mudn tinh duc). Pitc Phat day: “Dam tap giao tiép,
phdt ra tir noi co xdt mai khong thoi. Nhu vay nén lic chét thiy cé Iira
sdng, trong d6 phat dong. Vi du nhu ngudi 14y tay co xdt nhau thdy c6
hoi néng. Hai céi tdp nuong nhau khdi, nén cé viéc giudng sit tru
ddng. Cho nén mudi phuong cic Ptic Phat néi dam 1a Iira duc. BO Tat
tha'y sy dim duc nhu trdanh ham I&a.” Thit ndm la Ta hanh tdp nhan:
Viao thdi Pitc Phat con tai th€, c6 mot ngudi dan 6ng c6 théi quen ta
dam. Dui da bi bt nhiéu 1an, nhung théi cii vin khong chira. Trong khi
tuyét vong, ngudi cha bén dua ngudi Ay dén gip Pic Phat d€ nghe 13i
khuyén nhii. Pitc Phat chi ra cho ngudi 4y thdy ring mot ké pham
hanh ta dim s& ty lam khd minh ciing nhu 1am khd ngudi khac. Ngudi
4y ching nhitng phung phi tién bac va mat di ti€ng tim, ma con tao ra
nhiéu ké thu cho chinh minh. P4y chinh 13 nhitng hdu qud nghiém
trong clia sy th dim, ma ngudi ta thudng khong nhin thdy khi pham
phdi 16i 1am nay. Thit sdu la Trd Tdp Nhédn: Gian tra lira ddo qua béo
12 bi gong ciim roi vot. Theo Kinh Tht Ling Nghiém, quyén Tam, Pic
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Phat d4 nhic nhd ngai A Nan vé Trd TAp Nhan nhu sau: “Tra tip du
nhau, phét tf ndi dd nhau, dan dit khong thoi. Vi vy nhu diy quan
cdy d€ sdng, nudc tudi rudng thi cdy cd sinh trudng. Hai tip nhan nhau,
nén c6 cdc viéc gong, xiéng, cum, xich, roi, ddnh, vin van. Vi th&
mudi phuong Phit goi gian nguy la giic hiém. B Tat nén trinh gian
trd nhu tranh lang s6i.” Thit bdy la Tung Tdp Nhdn: Theo Kinh Tha
Ling Nghiém, quyén T4am, Ptc Phit ¢4 nhic nhd ngai A Nan vé Tung
Tap Nhan nhu sau: “Tung tdp giao huyén, phat tit che ddu. Nhu vay
nén c6 nhitng viéc guong soi thay té rd, vi nhu giita mit trdi khong thé
d4u hinh 4nh. Hai tap bay ra, nén c6 céc ban 4c t6 cdo, nghiép cinh
héa chau, vach rd va d6i nghiém nghiép ddi trude. Vi th€ mudi phuong
Phat goi che d4u 12 Am tic. B4 T4t tranh che diu nhu bi ddi ndi cao di
trén bién ca.” Thit tdm la Uéng Tdp Nhdn: Theo Kinh Thd Ling
Nghiém, quyén T4dm, Ptic Phit di nhic nhd ngai A Nan vé Udng Tap
Nhan nhu sau: “Udng tip xen nhau, phét tif noi vu bang. Nhu vy cho
nén c6 cic viéc hai hon nii d4 ép lai, nghién, xay. Vi du dia gisic dém
pha, hai ngudi luong thién. Hai tip xd ddy nhau, nén cé cic viéc
giiing, ép, d&, nén, loc, can. Vi th€ mudi phuong Phat goi vu oan 1a cop
bi€t dém néi. BO T4t tranh su vu oan nhu tranh sét ddnh.” Thit chin la
Cudng Tdp Nhdn: Theo Kinh Thi Ling Nghiém, quyén Tdm, Dic
Phit d4 nhic nhd ngai A Nan vé Cudng Tap Nhan nhu sau: “Cudn tip
ddi nhau, phat tir noi d6i gat nhau, d6i va vu khdng mai khong thoi,
budng tAm lam gian. Nhu vy nén cé db ban thiu, bui bAm 6 u&, nhu
bui theo gi6, déu khong thiy. Hai tdp giao nhau, nén c6 cic viéc chim
dim, vut, bay. Vi th€ mudi phuong Phat goi lira gat 13 cu6p gi€t. Bd
T4t tranh doi gat nhu tranh rdn doc.” Thit muoi la Oan Tédp Nhdn: Theo
Kinh Tht Ling Nghiém, quyén Tdm, Pitc Phat da nhic nhd ngai A
Nan vé Oan TAp Nhan nhu sau: “Oan tdp hiém nhau, phit tif noi haim
han. Nhu vy nén cé nhitng viéc ném d4, ném gach, nhét ciii, ro, nhu
ngudi Am doc, 1ong chit chita cdc sy dc. Hai tip 14n 4t nhau, nén c6
nhitng viéc ném bit, danh, bin. Vi th€ mudi phuong Phat goi oan gia
12 quy phd hoai. Bd T4t tranh oan gia nhu rugu doc.” Thit muoi mét la
Kién Tdp Nhdn: Qud bdo clia ki€n tap 12 bi tra tin khdo ddo. Theo
Kinh Tht Ling Nghiém, quyén Tdm, Pitc Phat da nhic nhd ngai A
Nan vé Kién Tap Nhin nhu sau: “Ki€n tdp giao minh, nhu than kién,
ki€n thd, gidi cAm thd, ta gidi, cdc nghiép. Phat tir ndi chdng trdi, sinh
ra trdi nhau. Nhu vy nén c6 st vua, chii lai cAm viin tich lam chitng.



126

Vi nhu ngudi di dudng qua lai gdp nhau. Hai tdp giao nhau, nén c6 céc
viéc tra hoi, gian trd, xét gan, khdm tra, vach citu, soi rd, va thién dc
ddng tif tay cAm quyén s6 d€ bién bach. Vi th€ mudi phuong Phat goi
4c ki€n 12 ham 4i ki€n. B T4t tranh cdc sy thién chdp hu vong nhu xa
viing nu§c doc.”

The Noble Truth of
Accumulation of Suffering

Overview and Meanings of the Noble Truth of Cause of Sufferings:
The second of the four dogmas, the truth of the cause of suffering that
the cause of suffering lies in passions and their resultant karma. The
truth of the cause of suffering, that the cause of suffering lies in
passions and their resultant karma; the accumulation of the past
thoughts, affections, deeds, and passions; the impression of any past
action or experience remaining unconsciously in the mind; the present
consciousness of past perceptions; past knowledge derived from
memory; good or evil karma from habits or practice in a former
existence (the force of habit), or the uprising or recurrence of thoughts,
passions or delusions after the passion or delusion has itself been
overcome, the remainder or remaining influence of illusion.

Truth of the causes of suffering or the truth of accumulation.
According to Buddhist tenets, craving or desire is the cause of
suffering. It creates dissension in the family and society that
degenerates into war between races, nations, and groups of nations in
the world. Most of us tend to create more sufferings and afflictions for
ourselves because of our own ignorance. The truth of the origin of
suffering helps us understand clearly all causes of suffering and its
location. All sufferings are caused by ignorance, which gives rise to
craving and illusions (craving or grasping the wrong things), i.e. craving
for life, for pleasure, for power, for wealth; the more he earns, the
more he wants. Truth of the causes of suffering or the origin of
suffering. According to Buddhist tenets, craving or desire is the cause
of suffering. It creates dissension in the family and society that
degenerates into war between races, nations, and groups of nations in
the world.
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After finished preaching the truth of the causes of sufferings, the
Buddha reminded practitioners must know how to cut off these causes
of sufferings. This is the stage of diligent cultivation until all afflictions
are cut off. In other words, practitioners must rely on wisdom to
eliminate the passions (klesha), false views (drishti), doubt (vichiktsa),
and clinging to rites and rules, and so on which can become causes of
accumulation of sufferings in the future. During this stage, practitioners
can practice Effacement of defilements (Sallekha-dhamma (p)). It is to
say the Dharma that a practitioner uses to wipe out most defilements.
Topics of effacement include having few desires, being content with
what one has, seclusion, uninvolvement in companionship, ehe
ndurance, virtue, meditation, mindfulness, discernment, and release.

Three Poisons of Greed-Anger-Ignorance Are Main Causes of
Sufferings: Greed and Lust are unrestrained desires for material
possessions such as food, sleeping, sexual intercourse, etc., all related
to sensual pleasures. We also have a desire for appropriations, showing
off, authority, and profits. Since they are like bottomless barrel, neither
obsessive greed nor desire can be stopped or satisfied. Through tricks,
expedients, and manipulations we try to reach our goal irrespective of
whatever happens to others. We Buddhists must see that greedy people
are generally selfish, wicked, and prone to cause sufferings to others.
As a result, they transform this world into a battlefield where tears are
shed like streams, and sufferings rise like an ocean tide. Most people
define happiness as the satisfaction of all desires. The desires are
boundless, but our ability to realize them is not, and unfulfilled desires
always create suffering. When desires are only partially fulfilled, we
have a tendency to continue to pursue until a complete fulfillment is
achieved. Thus, we create even more suffering for us and for others.
We can only realize the true happiness and a peaceful state of mind
when our desires are few. This is one of the great steps towards the
shore of liberation. It is a selfish desire for more than we need or
deserve, such as food, house, car, wealth, honors, etc. Eyes are longing
for viewing beautiful forms without any satisfaction, ears are longing
for melodious sounds, nose is longing for fragrance, tongue is longing
for delicate tastes, body is longing for soothing touches, and mind is
longing for various emotions of love and hate from self and others.
Human beings’ greediness is like a barrel without bottom. It is just as
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the great ocean obtaining continuously the water from hundreds and
thousands of large and small rivers and lakes everyday. In this Dharma
Ending Age, sentient beings, especially human beings use every
method to manipulate and harm one another. Sentient beings’ lives,
especially, those of human beings’ are already filled with pain and
sufferings, now there are even more pain and sufferings. Through
tricks, expedients, and manipulations we try to reach our goal
irrespective of whatever happens to others. Greed is a powerful mental
force that drives people to fight, kill, cheat, lie and perform various
forms of unwholesome deeds. Greed includes greed for wealth, sex,
fame, food, sleep or greed for forms, sounds, smells, tastes, and objects
of touch, the first of the three poisons. Coveting others’ possessions is
when we plan how to procure something belonging to another person.
While coveting is a mental action no one else can see, it can lead us to
flatter, bribe, cheat or steal from others to obtain what we desire.
Greed, the first unwholesome root, covers all degrees of selfish desire,
longing, attachment, and clinging. Its characteristic is grasping an
object. Its function is sticking, as meat sticks to a hot pan. It is
manifested as not giving up. Its proximate cause is seeing enjoyment in
things that lead to bondage. According to Most Venerable in The
Buddha and His Teachings, there are two conditions that are necessary
to complete the evil of covetousness: First, another’s possession.
Second, adverting to it, thinking “would this be mine!” Also according
to Most Venerable Narada in The Buddha and His Teaching, the
inevitable consequence of covetousness is non-fulfillment of one’s
wishes. Buddha taught: “Craving and desire are the cause of all
unhappiness or suffering. Everything sooner or later must change, so do
not become attached to anything. Instead devote yourself to clearing
your mind and finding the truth, lasting happiness.” Knowing how to
feel satisfied with few possessions help us destroy greed and desire.
This means being content with material conditions that allow us to be
healthy and strong enough to cultivate. This is an effective way to cut
through the net of passions and desires, attain a peaceful state of mind
and have more time to help others.

Anger, ire, wrath, resentment, one of the six fundamental klesas or
one of the three poisons (passion, anger, and ignorance). Hatred is one
of the three poisons in Buddhism (greed, anger, ignorance), one of the
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three fires which burn in the mind until allowed to die for fuelling.
Anger manifests itself in a very crude manner, destroying the
practitioner in a most effective way. To subdue anger and resentment,
we must develop a compassionate mind. According to Buddhist
psychology, the mental factor of aversion is always linked to the
experience of pain. One may be greedy and happy, but never angry
and happy at the same time. Anyone who cultures hatred, anger,
malice that nurses revenge or keeps alive a grudge is bound to
experience much suffering for he has laid hold a very potent source of
it. Those who exercise their hatred on others as in killing, torturing or
maiming may expect birth in a state, compared in the scriptural simile
to a pitfull of glowing embs, where they will experience feelings which
are exclusively painful, sharp, and severe. Only in such an environment
will they be able to experience all the misery which they, by their own
cruelty to others, have brought upon themselves. The anger or dosa is
the root of suffering and the rebirth in hell. According to Most
Venerable Narada in The Buddha and His Teaching, there are two
conditions that are necessary to complete the evil of ill-will: First, there
is another person. Second, there is a thought of doing harm. Also
according to Most Venerable Narada in The Buddha and His
Teachings, these are the inevitable consequences of ill-will: ugliness,
manifold diseases, and detestable nature. The Buddha taught: “Bandits
who steal merits are of no comparison to hatred and anger. Because
when hatred and anger arise, inevitable innumerable karma will be
created. Immediately thereafter, hundreds and thousands of
obstructions will appear, masking the proper teachings of
enlightenment, burying and dimming the Buddha Nature. Therefore, a
thought of hatred and anger had just barely risen, ten thousands of
karmic doors will open immediately. It is to say with just one thought of
hatred, one must endure all such obstructions and obstacles.” Sincere
Buddhists should always remember that the mind consciousness is the
reason to give rise to infinite offenses of the other five
consciousnesses, from Sight, Hearing, Scent, Taste, and Touch
Consciousnesses. The mind consciousness is similar to an order passed
down from the King to his magistrates and chancellors. Eyes take great
pleasure in looking and observing unwholesome things, ears take great
pleasure in listening to melodious sounds, nose takes great pleasure in
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smelling aromas and fragrance, tongue takes great pleasure in speaking
vulgarly and irresponsibly as well as finding joy in tasting the various
delicacies, foods, and wines, etc; body takes great pleasure in feeling
various sensations of warmth, coolnes, softness, velvet clothing.
Karmic offenses arise from these five consciousness come from their
master, the Mind; the mind consciousness is solely responsible for all
their actions. In the end, this will result in continual drowning in the
three evil paths, enduring infinite pains and sufferings in hells, hungry
ghosts, and animals. In the Dharmapada, the Buddha taught: “Guard
one’s mind much like guarding a castle; protect the mind similar to
protecting the eye ball. Mind is an enemy capable of destroying and
eliminating all of the virtues and merits one has worked so hard to
accumulate during one’s existence, or sometimes many lifetimes. To
repent the mind-karma, sincere Buddhists should think that the three
karmas of Greed, Hatred, and Ignorance of the mind are the roots and
foundations of infinite karmic transgressions. The mind-karma is the
web of ignorance which masks our wisdom and is the affliction and
worry that cover our true nature. It should be feared and needs be
avoided. Sincere Buddhists should use their heart and mind to sincerely
confess and repent, be remorseful, and vow never again to commit
such offenses. Formations of Delusion include: affliction or delifement
by the passions, wrong views, wrong views, deluded mind, and
ignorance, interpreted by unenlightened, i.e. misled by appearances,
taking the seeming for real; from this unenlightened condition arises
every kind of klesa, i.e. affliction or defilement by the passions, etc. It
is one of the three poisons, desire, dislike, delusion. However, in the
limit of this book, we only talk about ignorance. According to
Buddhism, ignorance is the main cause of our non-enlightenment.
Ignorance os only a false mark, so it is subject to production, extinction,
increase, decrease, defilement, purity, and so on. Ignorance is the main
cause of our birth, old age, worry, grief, misery, and sickness, and
death. Ignorance of the way of escape from sufferings, one of the three
affluences that feed the stream of mortality or transmigration.
Sometimes ignorance means ‘“Maya” or “Illusion.” It means complete
darkness without illumination. The ignorance which mistakes seeming
for being, or illusory phenomena for realities. Ignorance is one of the
three fires which must be allowed to die out before Nirvana is attained.
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The erroneous state of mind which arises from belief in self. Ignorance
is not seeing things as they really are. It is failing to understand the
truth about life. As long as we have not develop our minds to obtain
wisdom, we remain ignorant of the tru nature of things. According to
Buddhism, ignorance means regarding the self as real. Due to
ignorance, people do not see things as they really are, and cannot
distinguish between right and wrong. They become blind under the
delusion of self, clinging to things which are impermanent, changeable,
and perishable. Once anger arises, one has nothing but “ignorance.” In
order to eliminate “ignorance,” you should meditate on causality. All of
our psychological problems are rooted in ignorance, in delusion.
Ignorance is the crowning corruption. Our greeds, hates, conceits and a
host of other defilements go hand in hand with our ignorance. The
solutions are to be found in the problems themselves and hence we
should not run away from our problems. Analyze and scrutinize the
problems, and you will see that they are human problems, so do not
attribute them to non-humans. Our real problems can be solved only by
giving up illusions and false concepts and bringing our lives into
harmony with reality and this can be done only through meditation. In
the Dharmapada Sutra, the Buddha taught: If a fool associates with a
wise man even all his life, he will understand the Dharma as litle as a
spoon tastes the flavour of soup (Dharmapada 64). A fool with little
wit, goes through life with the very self as his own greatest enemy. In
the same manner, evil doers do evil deeds, the fruit of which is bitter
(Dharmapada 66). As long as the evil deed done does not bear fruit, the
fool thinks it is as sweet as honey; but when it ripens, then he comes to
grief (Dharmapada 69). Let a fool, month after month, eats only as
much food as can be picked up on the tip of a kusa blade; but he is not
worth a sixteenth part of them who have comprehended the truth
(Dharmapada 70). The fool always desire for an undue reputation or
undeserved honour, precedence among the monks, authority in the
monasteries, honour among other families (Dharmapada 73).
According to Buddhism, to Commit Sins and Create Karma Is
Leading to the Cause of Sufferings and Afflictions: From morning to
night, we create karma with our body, with our mouth, and with our
mind. In our thoughts, we always think that people are bad. In our
mouth, we always talk about other people’s rights and wrongs, tell lies,
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say indecent things, scold people, backbite, and so on. Karma is one of
the fundamental doctrines of Buddhism. Everything that we encounter
in this life, good or bad, sweet or bitter, is a result of what we did in the
past or from what we have done recently in this life. Good karma
produces happiness; bad karma produces pain and suffering. So, what
is karma? Karma is a Sanskrit word, literally means a deed or an action
and a reaction, the continuing process of cause and effect. Moral or any
good or bad action (however, the word ‘karma’ is usually used in the
sense of evil bent or mind resulting from past wrongful actions) taken
while living which causes corresponding future retribution, either good
or evil transmigration (action and reaction, the continuing process of
cause and effect). Karma is neither fatalism nor a doctrine of
predetermination. Our present life is formed and created through our
actions and thoughts in our previous lives. Our present life and
circumstances are the product of our past thoughts and actions, and in
the same way our deeds in this life will fashion our future mode of
existence. According to the definition of the karma, the past influences
the present but does not dominate it, for karma is past as well as
present. However, both past and present influence the future. The past
is a background against which life goes on from moment to moment.
The future is yet to be. Only the present moment exists and the
responsibility of using the present moment for good or bad lies with
each individual. A karma can by created by body, speech, or mind.
There are good karma, evil karma, and indifferent karma. All kinds of
karma are accumulated by the Alayavijnana and Manas. Karma can be
cultivated through religious practice (good), and uncultivated. For
sentient being has lived through inumerable reincarnations, each has
boundless karma. Whatever kind of karma is, a result would be
followed accordingly, sooner or later. No one can escape the result of
his own karma.

“Karma” is a Sanskrit term which means “Action, good or bad,”
including attachments, aversions, defilements, anger, jealousy, etc.
Karma is created (formed) by that being’s conceptions (samskara). This
potential directs one behavior and steers the motives for all present and
future deeds. In Buddhism, karma arises from three factors: body,
speech and mind. For instance, when you are speaking, you create a
verbal act. When you do something, you create a physical act. And
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when you are thinking, you may create some mental actions. Mental
actions are actions that have no physical or verbal manifestations.
Buddhist ethical theory is primarily with volitional actions, that is, those
actions that result from deliberate choice for such actions set in motion
a series of events that inevitably produce concordant results. These
results may be either pleasant or unpleasant, depending on the original
votion. In some cases the results of actions are experienced
immediately, and in others they are only manifested at a later time.
Some karmic results do not accrue (don lai) until a future life. Karmas
are actions that lead to both immediate and long range results. All good
and evil actions taken while living. Action and appropriate result of
action. Karma is not limited by time or space. An individual is coming
into physical life with a karma (character and environment resulting
from his action in the past). Briefly, “karma” means “deed.” It is
produced by all deeds we do. Any deed is invariably accompanied by a
result. All that we are at the present moment is the result of the karma
that we have produced in the past. Karma is complex and serious. Our
deeds, however triffling, leave traces physically, mentally, and
environmentally. The traces left in our minds include memory,
knowledge, habit, intelligence, and character. They are produced by
the accumulation of our experiences and deeds over a long period of
time. The traces that our deeds leave on our body can be seen easily,
but only part of traces in our minds remain on the surface of our mind,
the rest of them are hidden depths of our minds, or sunk in the
subconscious mind. This is the complexity and seriousness of the
Karma.

According to Buddhism, a “karma” is not a fate or a destiny;
neither is it a simple, unconscious, and involuntary action. On the
contrary, it is an intentional, conscious, deliberate, and willful action.
Also according to Buddhism, any actions will lead to similar results
without any exception. It is to say, “As one sows, so shall one reap.”
According to one’s action, so shall be the fruit. If we do a wholesome
action, we will get a wholesome fruit. If we do an unwholesome action,
we will get an unwholesome result. Devout Buddhists should try to
understand the law of karma. Once we understand that in our own life
every action will have a similar and equal reaction, and once we
understand that we will experience the effect of that action, we will
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refrain from committing unwholesome deeds. Karma is a product of
body, speech and mind; while recompense is a product or result of
karma. Karma is like a seed sown, and recompense is like a tree grown
with fruits. When the body does good things, the mouth speaks good
words, the mind thinks of good ideas, then the karma is a good seed. In
the contrary, the karma is an evil seed. According to the Buddhist
doctrines, every action produces an effect and it is a cause first and
effect afterwards. We therefore speak of “Karma” as the “Law of
Cause and Effect.” There is no end to the result of an action if there is
no end to the Karma. Life in nowadays society, it is extremely difficult
for us not to create any karma; however, we should be very careful
about our actions, so that their effect will be only good. Thus the
Buddha taught: “To lead a good life, you Buddhists should make every
effort to control the activities of your body, speech, and mind. Do not
let these activities hurt you and others.” Recompense corresponds
Karma without any exception. Naturally, good seed will produce a
healthy tree and delicious fruits, while bad seed gives worse tree and
fruits. Therefore, unless we clearly understand and diligently cultivate
the laws of cause and effect, or karma and result, we cannot control our
lives and experience a life the way we wish to. According to the
Buddha-Dharma, no gods, nor heavenly deities, nor demons can assert
their powers on us, we are totally free to build our lives the way we
wish. According to Buddhist doctrines, karma is always just. It neither
loves nor hates, neither rewards nor punishes. Karma and Recompense
is simply the Law of Cause and Effect. If we accumulate good karma,
the result will surely be happy and joyous. No demons can harm us. In
the contrary, if we create evil karma, no matter how much and
earnestly we pray for help, the result will surely be bitter and painful,
no gods can save us.

According to Buddhism, man is the creator of his own life and his
own destiny. All the good and bad that comes our way in life is the
result of our own actions reacting upon us. Our joys and sorrows are the
effects of which our actions, both in the distant and the immediate past,
are the causes. And what we do in the present will determine what we
become in the future. Since man is the creator of his own life, to enjoy
a happy and peaceful life he must be a good creator, that is, he must
create good karma. Good karma comes ultimately from a good mind,
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from a pure and calm mind. The law of karma binds together the past,
present, and future lives of an individual through the course of his
transmigration. To understand how such a connection is possible
between the experiences and actions of an individual in successive
lives, we must take a brief look at the Buddhist analysis of
consciousness. According to the Buddhist philosophy of consciousness,
the Vijnanavada School, there are eight kinds of consciousness. The
first five are the eye, ear, nose, tongue and body consciousnesses.
These make possible the awareness of the five kinds of external sense
data through the five sense-organs. The sixth consciousness is the
intellectual consciousness, the faculty of judgment which discerns,
compares, and distinguishes the sense-data and ideas. The seventh
consciousness, called the manas, is the ego-consciousness, the inward
awareness of oneself as an ego and the clinging to discrimination
between oneself and others. Even when the first six kinds of
consciousness are not functioning, for example, in deep sleep, the
seventh consciousness is still present, and if threatened, this
consciousness, through the impulse of self-protection, will cause us to
awaken. The eighth consciousness is called Alaya-vijnana, the
storehouse-consciousness. Because this consciousness is so deep, it is
very difficult to understand. The alaya-vijnana is a repository which
stores all the impressions of our deeds and experiences. Everything we
see, hear, smell, taste, touch, and do deposits, so to speak, a seed is a
nucleus of karmic energy. Since the alaya hoards all the seeds of our
past actions, it is the architect of our destiny. Our life and character
reflect the seeds in our store-consciousness. If we deposit bad seeds,
i.e., perform more evil actions, we will become bad persons. Since
Buddhism places ultimate responsibility for our life in our own hands, if
we want our hands to mold our life in a better way, we must launch our
minds in a better direction, for it is the mind which controls the hands
which mold our life. However, sometimes we know someone who is
virtuous, gentle, kind, loving and wise, and yet his life is filled with
troubles from morning to night. Why is this? What happens to our
theory that good acts lead to happiness and bad acts to suffering? To
understand this, we must realize that the fruits of karma do not
necessarily mature in the same lifetime in which the karma is
originally accumulated. Karma may bring about its consequences in the
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next life or in succeeding lives. If a person was good in a previous life,
he may enjoy happiness and prosperity in this life even though his
conduct now is bad. And a person who is very virtuous now may still
meet a lot of trouble because of bad karma from a past life. It is like
planting different kinds of seeds; some will come to flower very fast,
others will take a long time, maybe years. The law of cause and effect
does not come about at different times, in different forms and at
different locations. While some of our experiences are due to karma in
the present life, others may be due to karma from previous lives. In the
present life, we receive the results of our actions done in past lives as
well as in the present. And what we reap in the future will be the result
of what we do in the present. The doctrine of karma is not merely a
doctrine of cause and effect, but of action and reaction. The doctrine
holds that every action willfully performed by an agent, be it of
thought, word, or deed tends to react upon that agent. The law of karma
is a natural law, and its operation cannot be suspended by any power of
a deity. Our action brings about their natural results. Recognizing this,
Buddhists do not pray to a god for mercy but rather regulate their
actions to bring them into harmony with the universal law. If they do
evil, they try to discover their mistakes and rectify their ways; and if
they do good, they try to maintain and develop that good. Buddhists
should not worry about the past, but rather be concerned about what we
are doing in the present. Instead of running around seeking salvation,
we should try to sow good seeds in the present and leave the results to
the law of karma. The theory of karma in Buddhism makes man and no
one else the architect of his own destiny. From moment to moment we
are producing and creating our own destiny through our thought, our
speech and our deeds. Thus the ancient said: “Sow a thought and reap
an act; sow an act and reap a habit; sow a habit and reap a character;
sow a character and reap a destiny.”

The karma that we have now is very deep-rooted and complex, and
includes the former karma that human beings have accumulated since
their beginning. We also possess the “former karma” that we have
produced ourselves in previous existences and to some extent the
“former karma” that our ancestors have produced (for those who were
born in the same family, from generation to generation, or in the same
country, would bear the same kinds of karma to some extent). And of



137

course we possess the “present karma” that we have produced
ourselves in this life. Is it possible for an ordinary person to become
free from these karmas and enter the mental state of perfect freedom,
escape from the world of illusion, by means of his own wisdom? This is
clearly out of the question. What then, if anything, can we do about it?
All that one has experienced, thought and felt in the past remains in the
depths of one’s subconscious mind. Psychologists recognize that the
subconscious mind not only exerts a great influence on man’s character
and his mental functions but even causes various disorders. Because it
is normally beyond our reach, we cannot control the subconscious mind
by mere reflection and meditation.

When we plant a black-pepper seed, black-pepper plant grows and
we will reap black-pepper, not oranges. Similarly, when we act
positively, happiness follows, not suffering. When we act destructively,
misery comes, not happiness. Just as small seed can grow into a huge
tree with much fruit, small actions can bring large result. Therefore, we
should try to avoid even small negative actions and to create small
negative ones. If the cause isn’t created, the result does not occur. If no
seed is planted, nothing grows. The person who hasn’t created the
cause to be killed, won’t be even if he or she is in a car crash.
According to the Buddha, man makes his own destiny. He should not
blame anyone for his troubles since he alone is responsible for his own
life, for either better or worse. Your difficulties and troubles are
actually self-caused. They arise from actions rooted in greed, hatred
and delusion. In fact, suffering is the price you pay for craving for
existence and sensual pleasures. The price which comes as physical
pain and mental agony is a heavy one to pay. It is like paying monthly
payment for the brand new Chevrolet Corvette you own. The payment
is the physical pain and mental agony you undergo, while the Corvette
is your physical body through which you experience the worldly
pleasures of the senses. You have to pay the price for the enjoyment:
nothing is really free of charge unfortunately. If we act positively, the
happy result will eventually occur. When we do negative actions, the
imprints aren’t lost even though they may not bring their results
immediately. Devout Buddhists should always remember that, “the
ocean’s water may dry up, mountain may waste away, the actions done
in former lives are never lost; on the contrary, they come to fruit
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though aeons after aeons pass, until at last the debt is paid.” Body,
speech, and mind all make karma when we cling. We create habits that
can make us suffer in the future. This is the fruit of our attachment, of
our past defilement. Remember, not only body but also speech and
mental action can make conditions for future results. If we did some act
of kindness in the past and remember it today, we will be happy, and
this happy state of mind is the result of past karma. In other words, all
things conditioned by cause, both long-term and moment-to-moment.
According to Buddhist tradition, there are two kinds of karma:
intentional karma and unintentional karma. Intentional karma which
bears much heavier karma vipaka (phala). Unintentional karma which
bears lighter karma vipaka. There are also two other kinds of karma:
the wholesome and the unwholesome. Wholesome (good) karma such
as giving charity, kind speech, helping others, etc. Unwholesome (bad)
karma such as killing, stealing, lying and slandering. According to Prof.
Junjiro Takakusu in the Essentials of Buddhist Philosophy, there are
two kinds of action and action-influence. The first type of karma is the
drawing action. Drawing action causes a being to be born as a man, as
a deva, or as an animal; no other force can draw a living being into a
particular form of life. The second type of karma is the fulfilling action.
After the kind of life has been determined, the fulfilling action
completes the formal quality of the living being so that it will be a
thorough specimen of the kind. There are two kinds of action-
influence. The first kind of action-influence is individual action-
influence which creates the individual being. Individual action-
influence or individual karmas are those actions that sentient beings act
individually. The second kind of action-influence is common action-
influence creates the universe itself. The common-action-influence
karma involved in this world system is not just that of human beings,
but of every type of sentient being in the system. Also according to the
Buddhist tradition, there are three kinds of karma: action (behavior) of
the body, behavior of the speech, and behavior of the mind. There are
three other kinds of karma: present life happy karma, present life
unhappy karma, and karma of an imperturbable nature. There are still
three other kinds of karma: karma of ordinary rebirth, karma of
Hinayana Nirvana, and karma of Mahayana Nirvana. There are still
three other kinds of karma: good karmas, bad karmas, and neutral
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karmas. There are still three other kinds of karma, which also called
three stages of karma. The first stage of karma is the past karma. Past
karma is the cause for some results (effects) reaped in the present life.
The second stage of karma is the present karma with present results.
Present karma is the cause for some results (effects) reaped in the
present life (present deeds and their consequences in this life). The
second stage of karma is the present karma with future results. Present
karma (deed) is the cause for some or all results reaped in the next or
future lives. Present deeds and their next life consequences (present
deeds and consequences after next life).

According to the Sangiti Sutta in the Long Discourses of the
Buddha, there are four kinds of kamma. The first kind of karma is the
black kamma, or evil deeds with black results. The second kind of
karma is the bright kamma with bright result. The third kind of karma is
the black-and-bright kamma with black-and-bright result. The fourth
kind of karma is the kamma that is neither black nor bright, with neither
black nor bright result, leading to the destruction of kamma. According
to Mahayana Buddhism, there are four kinds of karmas. The first kind
of karma is the accumulated karma, which results from many former
lives. The second kind of karma is the repeated karma, which forms
during the present life. The third kind of karma is the most dominant
karma which is able to subjugate other karmas. The fourth kind of
karma is the Near-Death Karma which is very strong. According to the
Abhidharma, there are four types of kamma (karma): good karmas, bad
karmas, neutral karmas, and karmas in the state of cessation.
Especially, karmas in the state of cessation is the state of the activity’s
having ceased, and this remains in the mental continuum. This state of
cessation is an affirming negative, an absence which includes
something positive. It is a potency which is not just the mere cessation
of the action, but has the capacity of producing an effect in the future.
These states of cessation are capable of regenerating moment by
moment until an effect is produced. No matter how much time passes,
when it meets with the proper conditions, it fructifies or matures. If one
has not engaged in a means to cause the potency to be reduced, such as
confession and intention of restraint in committing these bad actions
again, then these karmas will just remain. There are still four other
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kinds of karma: productive kamma, suportive kamma, obstructive
kamma, and destructive kamma.

When a disciple came to the Buddha penitent over past misdeeds,
the Buddha did not promise any forgiveness, for He knew that each
must reap the results of the seeds that he had sown. Instead He
explained: “If you know that what you have done is wrong and
harmful, from now on do not do it again. If you know that what you
have done is right and profitable, continue to do it. Destroy bad karma
and cultivate good karma. You should realize that what you are in the
present is a shadow of what you were in the past, and what you will be
in the future is a shadow of what you are now in the present. You
should always apply your mind to the present so that you may advance
on the way.” In the Anguttara Nikaya Sutra, the Buddha taught: “Oh
Bhikkhus! Mental volition is what I call action or karma. Having
volition one acts by body, speech and thought.” In the Dhammapada
Sutta, the Buddha taught: “Of all dharmas, mind is the forerunner, mind
is chief. We are what we think, we have become what we thought
(what we are today came from our thoughts of yesterday). If we speak
or act with a deluded mind or evil thoughts, suffering or pain follows
us, as the wheel follows the hoof of the draught-ox (Dharmapada 1). Of
all dharmas, mind is the forerunner, mind is chief. We are what we
think, we have become what we thought. If we speak or act with a pure
mind or thought, happiness and joy follows us, as our own shadow that
never leaves (Dharmapada 2). The deed is not well done of which a
man must repent, and the reward of which he receives, weeping, with
tearful face; one reaps the fruit thereof (Dhammapada 67). The deed is
well done when, after having done it, one repents not, and when, with
joy and pleasure, one reaps the fruit thereof (Dhammapada 68). As
long as the evil deed done does not bear fruit, the fool thinks it is as
sweet as honey; but when it ripens, then he comes to grief
(Dhammapada 69). Those Arhats whose mind is calm, whose speech
and deed are calm. They have also obtained right knowing, they have
thus become quiet men (Dhammapada 96). Let’s hasten up to do good.
Let’s restrain our minds from evil thoughts, for the minds of those who
are slow in doing good actions delight in evil (Dhammapada 116). If a
person commits evil, let him not do it again and again; he should not
rejoice therein, sorrow is the outcome of evil (Dhammapada 117). If a
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person does a meritorious deed, he should do it habitually, he should
find pleasures therein, happiness is the outcome of merit
(Dhammapada 118). Even an evil-doer sees good as long as evil deed
has not yet ripened; but when his evil deed has ripened, then he sees
the evil results (Dhammapada 119). Even a good person sees evil as
long as his good deed has not yet ripened; but when his good deed has
ripened, then he sees the good results (Dhammapada 120). Do not
disregard (underestimate) small evil, saying, 'It will not matter to me.'
By the falling of drop by drop, a water-jar is filled; likewise, the fool
becomes full of evil, even if he gathers it little by little (Dhammapada
121). Do not disregard small good, saying, “It will not matter to me.”
Even by the falling of drop by drop, a water-jar is filled; likewise, the
wise man, gathers his merit little by little (Dhammapada 122). An evil
deed is better not done, a misdeed will bring future suffering. A good
deed is better done now, for after doing it one does not grieve
(Dhammapada 314). All conditioned things are without a real self. One
who perceives this with wisdom, ceases grief and achieves liberation.
This is the path of purity (Dharmapada 279).”

According to the Earth-Store Bodhisattva Sutra, the Earth-Store
Bodhisattva advises sentient beings based on their circumstances: “If
Earth Store Bodhisattva meets those who take life, he speaks of a
retribution of a short lifespan. If he meets robbers and petty thieves, he
speaks of a retribution of poverty and acute suffering. If he meets those
who commit sexual misconduct, he speaks of the retribution of being
born as pigeons and as mandrin ducks and drakes. If he meets those of
harsh speech, he speaks of the retribution of a quarreling family. If he
meets slanderers, he speaks of the retribution of a tongueless and
cankerous mouth. If he meets those with anger and hatred, he speaks of
being ugly and crippled. If he meets those who are stingy, he speaks of
frustrated desires. If he meets gluttons, he speaks of the retribution of
hunger, thirst and sicknesses (illnesses) of the throat. If he meets those
who enjoy hunting, he speaks of a frightening insanity and disastrous
fate. If he meets those who rebel against their parents, he speaks of the
retribution of being killed in natural disasters. If he meets those who
set fire to mountains or forests, he speaks of the retribution of seeking
to commit suicide in the confusion of insanity. If he meets malicious
parents or step-parents, he speaks of the retribution of being flogged in
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future lives. If he meets those who net and trap young animals, he
speaks of the retribution of being separated from their own children. If
he meets those who slander the Triple Jewel, he speaks of the
retribution of being blind, deaf or mute. If he meets those who slight
the Dharma and regard the teachings with arrogance, he speaks of the
retribution of dwelling in the evil paths forever. If he meets those who
destroy or misuse possessions of the permanently dwelling, he speaks
of the retribution of revolving in the hells for millions of kalpas. If he
meets those who defile the pure conduct of others and falsely accuse
the Sangha, he speaks of the retribution of an eternity in the animal
realm. If he meets those who scald, burn, behead, chop up or othewise
harm living beings, he speaks of the retribution of repayment in kind. If
he meets those who violate precepts and the regulations of pure eating,
he speaks of the retribution of being born as birds and beasts suffering
from hunger and thirst. If he meets those who are arrogant and haughty,
he speaks of the retribution of being servile and of low classes. If he
meets those whose double-tongued behavior causes dissension and
discord, he speaks of retribution of tonguelessness (being mute) and
speech impediments. If he meets those of deviant view, he speaks of
the retribution of rebirth in the frontier regions.

Wrong Views Are Also Causes of Numerous Kinds of Sufferings
and Afflictions: Improper views (wrong views, heterodox views) or not
recognizing the doctrine of normal karma, perverted (wrong) views or
opinions, not consistent with the dharma, one of the five heterodox
opinions and ten evils. In fact, there is no specific definition for the
term “wrong views” (micchaditthi) in Buddhism. During the Buddha’s
time, the Buddha confirmed his disciples that even the validity of the
Buddha’s own statements could be questioned.” The Buddha claimed
no authority for his doctrine except his own experience. Perverted
(wrong) views or opinions arises from a misconception of the real
characteristic of existence. There were at least sixty-two heretical
views (views of the externalist or non-Buddhist views) in the Buddha’s
time. Buddhism emphasizes on theory of causation. Understanding the
theory of causation means to solve most of the question of the causes
of sufferings and afflictions. Not understanding or refuse of
understanding of the theory of causation means a kind of wrong view in
Buddhism. According to the Buddha, sentient beings suffer from
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sufferings and afflictions because of dersires, aversions, and delusion,
and the causes of these harmful actions are not only from ignorance,
but also from wrong views. “Drishti” is a Sanskrit term that generally
refers to “wrong views,” that is, attitudes and doctrines that are
antithetical to the teachings and practices of Buddhism. In Indian
Buddhism, seven false views are commonly enumerated: 1) belief in a
truly existent self (atman); 2) rejection of the working of cause and
effect (karma); 3) eternalism or belief that there is a soul that exists
after death; 4) annihilationism or belief that the soul persishes after
death; 5) adherence to false ethics; 6) perceiving negative actions as
good; and 7) doubt regarding the central tenets of Buddhism.

In Buddhism, holding wrong views involves vigorously and
hostilely denying the existence of such things as past and future lives,
the possibility of attaining Nirvana. Wrong views mean the false belief
that the skandhas, or constituents of personality, contain an immortal
soul. False view also means seeing wrongly. Its characteristic is unwise
or unjustified interpretation or belief. Its function is to preassume. It is
manifested as a wrong interpretation or belief. Its proximate cause is
unwillingness to see the noble ones. Holding wrong views in Buddhism
involves vigorously and hostilely denying the existence of such things
as past and future lives, the possibility of attaining nirvana, the
existence of the Buddhas, Dharma and Sangha. Doubt about these
subjects does not constitute wrong views; however, if we neglect to
resolve our doubts by asking questions and investigating these issues,
we could later generate wrong views by believing in deceptive
doctrines.

Annihilation-view means holding to the view of total annihilation,
or the view that death ends life, or world-extinction and the end of
causation, in contrast with the view that body and soul are eternal, both
views being heterodox; while the view of permanence is holding to the
immortality. Two things that are necessary to complete the evil of
wrong views: Perverted manner in which the object is viewed; and the
understanding of it according to that misconception. According to the
Simile of the Snake in the Middle length Discourses of the Buddha, the
Buddha taught about someone who has the wrong views as follows:
“This is self, this is the world; after death I shall be permanent,
everlasting, eternal, not subject to change; I shall endure as long as
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eternity. Here Bhikkhus! Someone who hears the Tathagata or a
disciple of the Tathagata teaching the Dharma for the elimination of all
standpoints, decisions, obsessions, adherences, and underlying
tendencies, for the stilling of all formations, for the relinquishing of all
attachments, for the destruction of craving, for dispassion, for cessation,
for Nirvana. He thinks that he will be annihilated, he will be perished;
he will have no more sorrow, grieve, and lament; he does not weep
beating his breast and become distraught.” In the Dharmapada Sutra,
the Buddha taught: Those who embrace the wrong views, are ashamed
of what is not shameful, and are not ashamed of what is shameful, will
not be able to avoid the hell (Dharmapada 316). Those who fear when
they should not fear, and don’t fear in the fearsome, embrace these
false views, will not be able to avoid the hell (Dharmapada 317). Those
who perceive faults in the faultless, and see no wrong in what is wrong;
such men, embracing false doctrines, will not be able to avoid the hell
(Dharmapada 318).

According to Mahayana, there are at least two kinds of wrong
views: Annihilation-View and Eternity-View. According to Theravada
Buddhism in Abhidharma, wrong views are the following three wrong
views which mentioned in the Sutra Pitaka. First, the acausality view:
The acausality view, which states that there is no cause or condition for
the defilement and purification of beings, that beings are defiled and
purified by chance, or necessity. Second, the inefficacy of action view:
The inefficacy of action view, which claims that deeds have no
efficacy in producing results and thus invalidates moral distinctions.
Third, Nihilism: This group denies the survival of the personality in any
form after death, thus negating the moral significance of deed. Also
according to the Hinayana Buddhism, there are another ten kinds of
wrong views: There is no such virtue and generosity. This means that
there is no good effect in giving alms. There is no such virtue as liberal
alms-giving. There is no such virtue as offering gifts to guests. This
means there is no effetc in such charitable actions. There is neither
fruit, nor result of good or evil deeds. There is no such belief as “this
world.” There is no such belief as “a world beyond,” i.e. those born
here do not accept a past existence, and those living here do not accept
future life. There is no “mother.” There is no father, i.e. there is no
effect in anything done to them. There are no beings that died and are
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reborn. There are no righteous and well-disciplined recluses and
Brahmins who, having realized by their own super-intellect this world
and the world beyond, make known the same (Buddhas and Arahants).
According to Buddhism, There Are Five Wrong Views That Cause
Sufferings: First, View of the body: The view that there is a real and
permanent body. The illusion of the body or self. The concept that all
beings have reality and the five skandhas as not the constituents of the
livings. False view that every man has a permanent lord within. Wrong
view on the existence of a permanent ego. The erroneous doctrine that
the ego or self composed of the temporary five skandhas, is a reality
and permanent. View of the body includes view of egoism, the view
that there is a real self or ego. Thought of an ego, one of the three
knots. There are two ways in which one comes to conceive the real
existence of an ego, the one is subjective imagination and the other the
objective conception of reality. View of mine and thine, the view that
there is a real mine and thine. Believe that our self is our greatest and
most precious possession in our eyes. We try by all means to satisfy to
our self, irrespective of others’ interest of rights. Second, Extreme view
(of extinction and/or permanence), biased views or one-sided views.
Being prejudiced to one extreme or another. The state of clinging to
one of the two extremes in the world of relativity, such as clinging to
permanence, impermanence, being or non-being, etc. These views are
also the two extreme views of annihilation and personal immortality,
one of the five sharp wrong views. This is a biased viewpoint tending
to favor one side. Those who conceive this way think that practicing
Buddha’s teachings is equivalent to not practicing it. Another biased
one claims that, after death man will be reborn as man, beast as beast,
or that there is nothing left after death. The last view belongs to a
materialistic philosophy that rejects the law of causality. Third, Deviant
views or perverse view which denying cause and effect. Fourth, the
view of grasping at views: Conservative standpoint or stubborn
perverted views, viewing inferior thing as superior, or counting the
worse as the better. That is the tendency of those who maintain their
point of view or resist and oppose change. For example, there are some
out-dated customs still practiced in Vietnam such as using Chinese
money papers and burning them at funeral ceremonies. In fact,
Buddhist funeral rites are simple. Relatives and friends recite the
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Amitabha Sutra to help free the dead from suffering. Buddhists,
especially monks and nuns, prefer cremation to burial, since the first
mode is more economic, and hygienic than the second one. Moreover,
with time, the burial grounds would extend considerably, reducing thus
the land reserved for cultivation and other utilities. Fifth, View of
grasping at precepts and prohibitions: Rigid view in favor of rigorous
ascetic prohibitions. This is a biased viewpoint tending to favor one
side. Those who conceive this way think that practicing Buddha’s
teachings is equivalent to not practicing it. Another biased one claims
that, after death man will be reborn as man, beast as beast, or that there
is nothing left after death. The last viewpoint belongs to a materialistic
philosophy that rejects the law of causality.

According to the Surangama Sutra, There Are Eleven “Causal
Habits” That Cause Sufferings and Afflictions: First, Habit of
Craving: Habits of greed or covetousness results in the cold hells.
According to the Surangama Sutra, book Eight, the Buddha reminded
Ananda about the habit of greed as follows: “Habits of greed and
intermingled scheming which give rise to a suction. When this suction
becomes dominant and incessant, it produces intense cold and solid ice
where freezing occurs, just as a sensation of cold is experienced when
a person draws in a blast of wind through his mouth. Because these two
habits clash together, there come into being chattering, whimpering,
and shuddering; blue, red, and white lotuses; cold and ice; and other
such expeirences.” Second, Habits of anger: Hatred results in
emasculation of sex organ. This is one of the ten causes and effects.
According to the Surangama Sutra, book Eight, the Buddha reminded
Ananda about the habit of hatred as follows: “Habits of hatred which
give rise to mutual defiance. When the defiance binds one without
cease, one’s heart becomes so hot that it catches fire, and the molten
vapor turns into metal. From it produced the mountain of knives, the
iron cudgel, the tree of swords, the wheel of swords, axes and halberds
(cay kich), and spears and saws. It is like the intent to kill surging forth
when a person meets a mortal enemy, so that he is roused to action.
Because these two habits clash with one another, there come into being
castration and hacking, beheading and mutilation, filing and sticking,
flogging and beating, and other such experiences. Therefore, the Thus
Come Ones of the ten directions look upon hatred and name it ‘sharp
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knives and swords.” Bodhisattvas should avoid hatred as they would
their own execution.” Third, Habits of arrogance: Habits of conceit
result in rivers of blood and poisonous seas. According to the
Surangama Sutra, book Eight, the Buddha reminded Ananda about the
habit of arrogance as follows: “Habits of arrogance and resulting
friction which give rise to mutual intimidation. When it accelerates
without cease, it produces torrents and rapids which create restless
waves of water, just as water is produced when a person continuously
works his tongue in an effort to taste flavors. Because these two habits
incite one another, there come into being the river of blood, the river of
ashes, the burning sand, poisonous seas, the molten copper which is
poured over one or which must be swallowed, and other such
experiences. Therefore, the Thus Come Ones of the ten directions look
upon self-satisfaction and name it ‘drinking the water of stupidity.’
Bodhisattvas should avoid arrogance as they would a huge deluge.”
Fourth, Habits of sexual desire: Lust grows into a habit because of
sexual intercourse in which two people caress each other thereby
producing heat that in turn stimulates desire. This is like the heat
caused by rubbing the hands together. Adultery results in the iron bed,
the copper pillar, and the eight hot hells (the bed stands for sexual
desire and the pillar for the partner on whom the sinner depends to
stimulate his sexual appetite). The Buddha taught: “Habits of lust and
reciprocal interactions which give rise to mutual rubbing. When this
rubbing continues without cease, it produces a tremendous raging fire
within which movement occurs, just as warmth arises between a
person’s hands when he rubs them together. Because these two habits
set each other ablaze, there come into being the iron bed, the copper
pillar, and other such experiences. Therefore, Thus Come Ones of the
ten directions look upon the practice of lust and name it the ‘fire of
desire.” Bodhisattvas avoid desire as they would a fiery pit.” Fifth,
Habit of committing adultery: At the time of the Buddha, there was a
man who had the habit of committing adultery. Even though he had
been arrested a number of times for his misconduct, he did not change
his ways. In desperation, his father brought him to the Buddha for
advice. The Buddha pointed out that a person who indulges in sexual
misconduct creates problems and suffering for himself as well as
others. He not only squanders his money and loses his reputation but
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also creates enemies for himself. These are serious consequences often
result from sexual misconduct, but they are usually overlooked at the
time when it is being committed. Sixth, Habits of deceitfulness: Habits
of deceptions (deceitfulness) result in yokes and being beaten with
rods. According to the Surangama Sutra, book Eight, the Buddha
reminded Ananda about the habit of deceitfulness as follows: “Habits
of deception and misleading involments which give rise to mutual
guile. When such maneucering continues without cease, it produces the
ropes and wood of gallows for hanging, like the grass and trees that
grow when water saturates a field. Because these two habits
perpetuate one another, there come into being handcuffs and fetters,
cangues and locks, whips and clubs, sticks and cudgels, and other such
experiences. Therefore, the Thus Come Ones of the ten directions look
upon deception and name it a ‘treacherous crook.” Bodhisattvas fear
deception as they would a savage wolf.” Seventh, Habits of Litigation:
According to the Surangama Sutra, book Eight, the Buddha reminded
Ananda about the habit of disputation as follows: “Habits of litigation
and the mutual disputations which give rise to covering. From them
there are produced a look in the mirror and illumination by the lamp. It
is like being in direct sunlight. There is no way one can hide one’s
shadow. Because these two habits bicker back and forth, there come
into being evil companions, the mirror of karma, the fiery pearl,
exposure of past karma, inquests, and other such experiences.
Therefore, all the Thus Come Ones of the ten directions look upon
covering and name it a ‘yin villain.” Bodhisattvas regard covering as
they would having to carry a mountain atop their heads while walking
upon the sea.” Eighth, Habits of injustice: According to the Surangama
Sutra, book Eight, the Buddha reminded Ananda about the habit of
unfairness as follows: “Habits of injustice and their interconnected
support of one another; they result in instigating false charges and
libeling. From them are produced crushing between mountains,
crushing between rocks, stone rollers, stone grinders, plowing, and
pulverizing . It is like a slanderous villain who engages in persecuting
good people unjustly. Because these two habits join ranks, there come
into being pressing and pushing, bludgeons and compulsion, squeezing
and straining, weighing and measuring, and other such experiences.
Therefore, the Thus Come Ones of the ten directions look upon
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harmful accusations and name them a ‘treacherous tiger.” Bodhisattvas
regard injustice as they would a bolt of lightning. Ninth, Habits of
lying: According to the Surangama Sutra, book Eight, the Buddha
reminded Ananda about the habit of lying as follows: “Habits of lying
and combined fraudulence which give rise to mutual cheating. When
false accusations continue without cease, one becomes adept at
corruption. From this there come into being dust and dirt, excrement
and urine, filth, stench, and impurities. It is like the obscuring of
everyone’s vision when the dust is stirred up by the wind. Because
these two habits augment one another, there come into being sinking
and drowning, tossing and pitching, flying and falling, floating and
submerging, and other such experiences. Therefore, the Thus Come
Ones of the ten directions look upon lying and name it ‘robbery and
murder.” Bodhisattvas regard lying as they would treading on a
venomous snake.” Tenth, Habits of resentment: According to the
Surangama Sutra, book Eight, the Buddha reminded Ananda about the
habit of animosity as follows: “Habits of animosity and interconnected
enmity which give rise to grievances. From this there come into being
flying rocks, thrown stones, caskets and closets, cages on wheels, jars
and containers, and bags and rods. It is like someone harming others
secretly. He harbors, cherishes, and nurtures evil. Because these two
habits swallow one another up, there come into being tossing and
pitching, seizing and apprehending, striking and shooting, casting away
and pinching, and other such experiences. Therefore, the Thus Come
Ones of the ten directions look upon animosity and name it a
‘disobedient and harmful ghost.” Bodhisattvas regard animosity as they
would drinking poisonous wine.” Eleventh, Habits of views: Wrong
views result in torture. According to the Surangama Sutra, book Eight,
the Buddha reminded Ananda about the habit of wrong views as
follows: “Habits of views and the admixture of understandings, such as
Satkayadrishti, views, moral prohibitions, grasping, and deviant insight
into various kinds of karma, which bring about opposition and produce
mutual antagonism. From them there come into being court officials,
deputies, certifiers, and registrars. They are like people traveling on a
road, who meet each other coming and going. Because these two habits
influence one another, there come into being official inquiries, baited
questions, examinations, interrogations, public investigations,
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exposure, the youth who record good and evil, carrying the record
books of the offenders’ arguments and retionalizations, and other such
experiences. Therefore, the Thus Come Ones of the ten directions look
upon evil views and name them the ‘pit of views.” Bodhisattvas regard
having false and one-sided views as they would standing on the edge
of a steep ravine full of poison.”
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Chuong Muoi
Chapter Ten

Chén Ly Vé Di¢t Khé

Chan ly diét kh6 hay Diét Thanh D&, @€ thit ba trong Tt Diéu PE.
Cttu cdnh diét khd 1a Niét ban tinh tich (n€u chiu ha 1ong tham xudng
r0i bd né di, hay truc né ra khdi minh thi goi 1a diét). Diét Thanh P& 1a
con dudng cao thugng clia sy thdy bi€t chan Iy. Diét Thanh D& 1a con
dudng cao thugng clia su thidy dudce chan 1y chdm ditt ludn hdi sanh ti,
nhu c4dc bac Thanh Vin va So Pia Bb T4t (bac di thdy dudc chan 1y).

Di¢t Thanh P& La Chén Ly Loai Trit Khé Dau Trong Nha Phdt:
Khé dau c6 thé dudc loai bd bdi vi ty khd dau khong phdi 1a ban chat
¢ hitu clia tAim thic ching ta. Vi khd dau khdi 1én tir vo minh hay
nhitng quan niém sai 1Am, mot khi chiing ta nhan chin dugc tinh khdng
hay thuc tuéng clia van hitu thi vé6 minh hay quan niém sai 1im khong
con 4nh hudng ching ta nita. Gidng nhu khi chiing ta bat dén Ién trong
mot cin phong tdi; mdt khi dén dugc bat sang 1én, thi béng tdi bién
mat. Tuong tu, nhd vao tri tué ching ta c6 thé tdy sach vo minh va
nhitng trang thdi nhiu loan trong dong chdy tim thifc clia chiing ta.
Hon nita, tri tué con gitip chiing ta tdy sach moi dau v€& nghiép lyc da
va dang hién hitu trong tAm thifc ching ta, khi€n cho sifc manh cla
nhitng ddu vét nay khong con cé thé tic dung va tao qua bdo cho
chiing ta nita. Chan 1y diét khd, d€ thit ba trong T¢ Diéu P€. Cttu cinh
diét khd 1a Niét ban tinh tich (n€u chiu ha long tham xudng rdi bd né
di, hay truc n6 ra khdi minh thi goi 13 diét). Phat gido dit nén ting trén
Tam Hoc (siksa): Gidi, Pinh, Tué. Nghia 1a néu khong tri gi6i thi tAm
khong dinh, tAm khong dinh thi khdng phat tué. Pinh § day bao gom
nhitng k&t qud vira tu bién vira tryc quén. Ti€p d6 Pao Phat con day
hanh gid phdi di vao Tam Pao 1a Ki&n dao, Tu dao, va V6 hoc dao.
DAy Ia ba giai doan ma hanh gid phai trdi qua khi tu tap Ki€n Pao véi
Tt Diéu D€ bing c4ch thyc hanh Bat Ch4dnh Pao; k& d&n, hanh gia tu
Pao v6i That Gidc Chi. Tu dao & day lai c6 nghia 1a k&t qua cda suy tu
chan chdnh; va cudi cling 1a thyc hién hoan toan bing V6 Hoc Pao.
N6i cdch khic, khong thdy dugc dao thi khong tu duge dao va khong
thuc hién dugc ddi song ly tudng. Kién Pao cé nghia 1a thdy dudc
chan Iy chdm dit luAn hdi sanh ti, nhu cdc bic Thanh Vin va So Pia
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B Tit. Trong T Diéu P&, Pao d€ v6i Bat Thanh Pao ma Dic Phit
day hang Thdnh gia phai tu tdp (chdnh ki€n, chanh tu duy, chdnh ngi,
chénh nghiép, chdnh tinh tin, chdnh niém, chianh mang, chdnh dinh).
Tu Pao 1a giai doan thit hai clia con dudng niy la con dudng tu tip hay
Tu Pao theo That Gidc Chi (trach phép, tinh tdn, hy, khinh an, niém,
dinh, va x4). Vo Hoc Pao c6 nghia 1a dd hoan toan thau triét chan ly
ma khong phdi hoc nita. Hanh gid di d&€n giai doan sau cling, tifc 1a con
dudng khdng con gi d€ hoc nita, V& Hoc Pao. Khi d6 két qua ma hanh
gid huéng dén khi tu tp tif diéu d€ sé& ty d&€n. Khi hanh gid dat dén
giai doan cudi ciing ndy thi trd thanh mot vi A La Han. Theo Tiéu
Thira, d6 1a qud vi gidc ngd cao nhit. Nhung theo Pai Thira, A La Han
chi mé6i gidc ngd dugc mot phadn ma thdi. Ly tudng cla dao Phat 1
hoan tat ddc tinh cla con ngudi, hay 1a dwa con ngudi dén Phat qud
bing cin ban tri tué gi6i hanh, d6 12 nhan cdch cao nhit. P6 13 nhitng
dic diém cia dao Phat.

Sau khi gidng xong chian 1y vé& sy diét Khd, ditc Phat 1ién nhin nhi
véi tit cd moi ngudi dang tu tp ring ngudi tu phdi nhan ra dugc cdch
ndo dé diét khd. N6i cach khéc, diy 1a giai doan chitng dao cia hanh
gid. PAy ciing 12 giai doan tinh chuyén tu tip cho dé&n khi tit ci khd
dau phién nio déu doan tin. N6i cach khic, hanh gid phai dya vao tri
tué dua vao 1y tri gidp trir bé nhitng dam mé, nhitng y tudng sai lac,
hoai nghi, hay nhitng rang budc vao nghi thitc hay qui tic, van van, c6
th€ tr§ thanh nhitng khd dau phién nio trong tuong lai. Chirng nghiém
trong tu tap hay thyc chitng nhitng phuong cich diét khd cta chu Phat.

Mot Trong Nhiing Uu Tién Dugc Vach Ra Trong Digt Thdanh Dé
La Loai Trit Mé Hodic: Mé hoic hay hu vong 1a bi lira d6i hoan toan.
Meé hoic con 4m chi mdt niém tin vio mot diéu gi d6 trai vdi thuc tai.
Mt khdc, mé hoic goi y ring diéu dugc thi'y ¢ thuc tai khdch quan
nhung bi gidi thich 1am hay thdy sai. Theo Phit Gido, mé& hoic 1a vd
minh, 1a khong bi€t chan tdnh clia van hitu hay y nghia that sy cla sy
hién hitu. Chiing ta bi cdc gidc quan ctia minh (k€ ca 1y tri va tu tudng
phin biét) lam cho 1dm lac d&n khi nao chiing con khi&n chiing ta chap
nhan th& gidi hién tugng nhu 14 toan thé thuc tai, trong khi that ra n6
chi 1a mét khia canh giGi han va phu du cda thyc tai, va tdc dong tya
hd nhu 12 & bén ngoai ddi v6i ching ta, trong khi né chinh 12 phin dnh
clia chinh chiing ta. Piéu nay khong c6 nghia 1a th& gidi tuong ddi
khong c6 thuc thé gi ca. Khi cdc vi thdy néi riing tdt cd moi hién tugng
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déu 1a hu vong, cdc thiy mudn néi riing so vdi tim, thi thé gi6i do gidc
quan nhan bi€t chi 12 mot khia canh gidi han va phi€n dién clia chan
ly, cling gi6ng nhu 1a mong 4o ma thdi. Khi chiing ta khong thdy dugc
thuc chat clia sy vat thi cdi thiy cla ching ta Iudn bi che 14p trong ddm
may mi mé hodc. B&i nhitng va thich va ghét bé ciia minh lam cho
minh khong thdy rd cdc cin va trin (nhitng ddi tugng cla cdc cin) mot
cdch khich quan trong bdi canh thit sy clia nd, rdi tir d6 chay theo rugt
bit nhitng 4o cdnh, 4o tudng, 40 gidc va nhitng gi gid tao phinh lira ta.
Gidc quan clia chiing ta bi 1dm lac va din chiing ta di sai néo. Chiing ta
khong thdy sy vat trong 4nh sdng clia thuc t€, vi th€ phuong cdch ma
chiing ta nhin sy vat bi sai lac. TAm mé hoic 1am tudng cdi khong that
1a that, thd'y cdi bong bay qua ta ngd d6 12 céi gi c¢6 thuc chit va trudng
tdn vinh cttu, k&t qua 12 tim than cla chdng ta bi bAn loan mi md,
xung dot, bat hoa, va trién mién dau khd. Khi chiing ta bi ket trong tinh
trang mé hodc thi tir nhan thifc, suy tuw va hiu biét cia ching ta déu
khong diing. Chiing ta ludn thy trudng ton vinh cttu trong nhitng su vat
vo thudng tam bd, thdy hanh phiic trong dau khd, thdy c6 bin ngi
trong cdi vo ngi, thd'y dep dé trong cdi ding ra phdi dit bé khudc tir.
Chiing ta ciing suy tu va hi€u bi€t 1dm lac nhu thé 4y. Chiing ta bi mé
hodc bdi bon 1y do: chinh gidc quan clia ching ta, 161 suy tu khong
khon ngoan, sy chi y khong c6 hé thong, va khdong nhin thdy rd bdn
chat that sy cla thé gian nay. Pic Phat dé nghi ching ta nén dung
chdnh ki€n d€ loai trir nhitng mé hodc va gitip ching ta nhian chin ra
ban chit that sy cda van hitu. Mot khi chiing ta that sy hi€u biét ring
van su van vat déu phai bi€n d6i trén thé gidi va vii tru nay, chic chin
chiing ta s& khong bao gid mudn 1é thudc vao bat cif thit gi nita.
Nhiing Phuong Cdach Chuyén Héa “Néi Két” Nham Giam Thiéu
Dau Kho Theo Gido Thuyét Nha Phdt: Moi ngudi chiing ta ai cling c6
ndi két can phdi dudc chim séc. Vi su tu tap thién dinh chiing ta c6
thé thio gd dudc nodi k&t va dat dudc sy chuyén héa. Trong tdm thic
ctia chiing ta c6 nhitng khdi cta niém dau khd, gian hdn, va buc boi
khé chiu, goi 12 ndi két. Ching ciing dugc goi 12 nhitng niit thit, hay
nhitng gidy quin hay phién trugc bdi vi chiing tréi budc chiing ta va
1am cdn tr§ sy tv do cla ching ta. Sau mot thdi gian dai, noi két cang
trd nén khé khin cho chiing ta chuyén héa hay thdo gd, chiing ta c6
thé dé& dang bi mic ket trong khdi ndi két nay. Khong phai noi két nao
ciing kh6 chiu. C6 nhitng ndi k€t ém 4i nhung ndi k€t ém 4i ciling ¢
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thé gy nén dau khd. Khi thiy, nghe, hoic thudng thiic nhitng gi chiing
ta thich, sy va thich d6 s& tré thanh mdt ndi két. Khi nhitng gi chiing ta
wa thich khdng con nifa, ching ta s& théem nhd va di tim. Chiing ta dé
nhiéu thi gid va tim lyc d€ tim hudng lai nhitng khodi lac d6. Cang
ngay chiing ta cang khao khdt. Chiing ta sé& bi stic manh clia ndi két
thic d4y, ché ngu va cudp mat ty do clia ching ta. Khi mdt ngudi nao
d6 sinhuc chiing ta, hay 1am viéc gi d6 khong tit t& v6i ching ta thi ndi
két s& k&t tu trong tim thifc clia ching ta. N&u chiing ta khong biét
cich thdo g& nhitng ndi k&t nay va chuyén héa chiing, thi chiing sé&
nim trong tAm thic ching ta rat ldu. Sau d6 cé ai lai néi hay lam
nhitng chuyén tuong tu nhu vdy vdi chiing ta thi nhitng niit thit 4y s&
16n manh hon. Noi két hay khdi dau nhitc trong ching ta, c6 ning luc
thic ddy va ép budc ching trong cich chiing ta hanh xt. Tinh yéu la
mot ndi k&t rat 16n. Khi yéu ban chi con nghi t6i ngudi ban yéu. Ban
khong con sy ty do. Ban khong lam dugc gi cd, ban khong hoc hanh
dugc, khong lam viéc dudc, va khong thé thudng thic cinh dep tu
nhién quanh ban. Ban chi con nghi t6i d6i tugng tinh yéu clia ban. Vi
thé ma tinh yéu c6 thé 13 mot khdi noi két rat 16n. D& chiu hay khong
d& chiu, c4 hai thit ndi k€t nay déu lam ching ta mit ty do. Vi vay cho
nén ching ta phdi cin thin bdo vé khong cho nodi két bit ré trong
chiing ta. Ma tdy, rudu va thudc 14 ¢ thé tao nén noi két trong than.
Vi san han, thém khat, ganh ty, va thit vong c6 thé tao nén nodi két
trong tAim clia chiing ta. San han 1a mot ndi két, va vi né giy khd dau
cho nén chiing ta phai tim cdch diét trit n6. Cac nha tdm ly hoc thich
diing tir “tdng khif né ra khéi cd thé chiing ta.” La Phat ti, ban nén tao
ning lugng clia chdnh niém va chim séc t t€ sin han mdi khi né hién
dén qua tu tap thién dinh. Chdnh niém khong bao gid danh pha san
han hay tuyét vong. Chanh niém chi c6 mit d€ nhan dién. Chanh niém
vé mot cdi gi 12 nhan dién su c6 mit clia cdi d6 trong hién tai. Chdnh
niém 12 kha ning bi€t dudc nhitng gi dang x3y ra trong hién tai. Theo
Hoa Thugng Thich Nhat Hanh trong tic pham “Gian,” cdch t6t nhat dé
tinh thifc vé& sin han 12 “khi thd vao tdi bi€t sin han phat khdi trong
toi; thd ra t6i mim cudi v4i sdn hin cua t6i.” Pay khong phai l1a bic
ch& hay ddnh phd sin han. DAy chi 1a nhin dién. Mot khi ching ta
nhén dién dudc san hin, ching ta cé thé chim sé¢c mot cach ti t& hay
dm Ap n6 v6i su tinh thitc cia chinh minh. Chdnh niém nhan dién va
chap nhan sy c6 mit cia con gidn. Chanh niém ciing nhu ngudi anh c3,
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khong bic ché hay din 4p dita em dau khS. Chanh niém chinéi: “Em
than yéu, c6 anh day sin sang giip dd em.” Ban 6m ap dda em cla
ban vao 1ong va an Gi v vé&. Pay chinh Ia sy thuc tip cla ching ta.
Con gidn ctia ching ta chinh 1a ching ta, va tir bi ciing chinh 1a chiing
ta. Thién tdp khong c6 nghia 1a ddnh ph4. Trong dao Phat, thién tap la
phuong phdp dm Ap va chuyén héa, chit khong phai 12 danh phd. Khi
con gian khdi diy trong chiing ta, chiing ta phdi bit diu thuc tap hoi
thd chianh niém ngay tic khic. “Thé vao toi biét con gidn dang c6
trong toi. Thd ra, t6i chim séc con gidn cia t6i.” N€u ban khong biét
cdch chim séc¢ ban vdi tAm tir bi thi 1am sao ban ¢ thé chim séc ngudi
khéc véi tm tir bi cho dugc? Khi con gidn ndi ddy, hay ti€p tuc thuc
tap hdi thd chdnh niém, budc chin chdnh niém dé ché tic ning lugng
chanh niém. Ching ta ti€p tuc nang niu ning lugng clia con gian trong
chiing ta. Con gian c6 thé s& kéo dai mot thdi gian, nhung chiing ta sé
dudc an toan, bgi vi Buc Phat dang ¢6 mit trong chiing ta, gitp ching
ta chdm s6c con gidn. Nang lugng ctia chdanh niém 1a ning lugng cia
Phat. Khi thyc tAp hoi thd chianh niém va dm 4Ap con gidn chiing ta
dang dugc Phat bdo ho. Khong con gi d€ nghi ngd, Phat dang om 4p
chiing ta va con gidn ctia ching ta trong tir bi vo lugng.

Theo Phdt Gido, Cé Ba Loai Tu Hanh Nhdm Poan Lia Pau Kho:
Phit gido dit nén tdng trén Tam Hoc (siksa): Gidi, Pinh, Tué. Nghia la
né€u khong tri gi6i thi tim khong dinh, tAim khong dinh thi khdong phat
tué. Pinh & diy bao gdm nhitng k&t qua vira tu bién vira truc quén.
Ti€p d6 Pao Phat con day hanh gid phai di vao Tam Pao 1a Kién dao,
Tu dao, va VO hoc dao. Pay 1a ba giai doan ma hanh gid phai trdi qua
khi tu tip Ki€n Pao véi Tt Diéu D€ bing cich thuc hanh Bat Chdnh
DPao; k& dé&n, hanh gid tu tip That Gidc Chi. Tu dao & day lai c6 nghia
12 k&t qua clia suy tu chan chdnh; va cudi cing 13 thyc hién hoan toan
bing V6 Hoc Pao. N6i cdch khic, khong thidy dugc dao thi khdng tu
dudc dao va khong thyc hién dugc ddi song 1y tudng. Thit nhdt la Kién
Pao: Kién Pao 1a thdy dugc chian Iy chim dit ludn hdi sanh t¥, nhu
cdc bic Thanh Vin va So Pia B6 Tat. Trong Tt Diéu P&, Pao d€ véi
Bdt Thanh Pao ma Puc Phat day hang Thdnh gid phdi tu tip (chdnh
ki€n, chdnh tu duy, chdnh ngit, chdnh nghiép, chdnh tinh tdn, chinh
niém, chdnh mang, chanh dinh). Thi# nhi la Tu Pao: Tu Pao la giai
doan tht hai clia con dudng nay 1 con dudng tu tip hay Tu Pao theo
Tha't Gidc Chi (trach phép, tinh tdn, hy, khinh an, niém, dinh, va xa).
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Thit ba la V6 Hoc Pao: Vo Hoc Pao 1a giai doan di hoan toan thdu
triét chan Iy ma khong phdi hoc nita. Hanh gid di dén giai doan sau
cling, tifc 1a con dudng khong con gi d€ hoc nita, Vo Hoc Pao. Khi d6
k&t qud ma hanh gid huéng dén khi tu tap t¢ diéu d€ sé ty dén. Khi
hanh gid dat d€n giai doan cudi cling nay thi trd thainh mdt vi A La
Hin. Theo Tiéu Thira, 46 1a qué vi gidc ngd cao nhat. Nhung theo Pai
Thira, A La Han chi méi gidc ngd dugc mot phadn ma thdi. Ly tudng
clia dao Phat 1a hoan tit ddc tinh clia con ngudi, hay 1a dwa con ngudi
dé&n Phat qud biing ciin ban tri tué giGi hanh, dé 1a nhian cdch cao nhat.
D6 1a nhitng dic di€m clia dao Phat.

Theo Phit Gido, Hiéu Biét Piing Pdn Vé “Tdnh khong ” Sé Déin
Dén Poan Khé: Phat tif chian thuan nén ludn nhd ring khd dau chi c6
th€ vugt qua bing cach triét tiéu cin cd clia chinh né. Chu phdp khong
hay 12 hu khong, trong rdng (su khong c6 tinh chit cd biét hay doc
lap), vo thudng, va khong c6 ty ngd. Nghia la van phdp khong cé tu
tinh, ma tiy thudc vao nhan duyén, va thi€u hin ty tainh. Vi viy mot
con ngudi néi 1a khdng ¢ “tu tinh” vi con ngudi 4y dugc két hgp bdi
nhiéu thi khic nhau, nhitng thi &y ludn thay ddi va hoan toan tuy
thudc vao nhan duyén. Tuy nhién, Phit t nhin y niém vé “khdng”
trong dao Phat mot cdch tich cuc trén sy hién hitu, vi né dm chi moi
vat déu ludn bi€n chuyén, nhd viy mdi mé rong d€ huéng vé tuong
lai. N&€u van hitu ¢6 tanh chd't khong bi€n chuyén, thi tit cd déu bi ket
& nhitng hoan cinh hién tai mai mai khong thay ddi, mot diéu khong
th€ nio x4y ra dugc. Phat tif thuan thanh phai ¢ ging thiy cho dugc
tdnh khong dé khong vudng viu, thay vao dé dung tit cd thdi gid ¢
dudgc cho viéc tu tip, vi cing tu tip chiing ta cing c6 thé ti€n gin dén
viéc thanh dat “tri hué” nghia 12 cang ti€n gin dén viéc truc nghiém
“khong tdnh,” va cang chirng nghi¢m “khong tdnh” chiing ta cang c6
kha ning phat trién “tri hué ba la mat.” Thuat ngit “Sunyata” 13 sy két
hdp clia “Sunya” c6 nghia 1a khong, tréng rong, rdng tuéch, véi hau
ti€p tr “ta” c6 nghia 12 “su” (diing cho danh tir). Thudt ngit rat khé ma
dich dugc sang Hoa ngit; tuy nhién, chiing ta c6 thé dich sang Anh ngif
nhu 13 sy trong khong, su trong rdng, hodc chan khdng. Khai niém cla
tif “Sunyata” cin ban thudc vé cd hdp Iy va bién chitng. That khé dé
hi€u dugc khai niém “Tanh khdng” vi y niém chan d&€ clia né (thing
nghia khong, lia cdc phdp thi khong c6 tu tdnh) lién quan dé€n ¥ nghia
ngdn ngit hoc, dic biét vi tif nguyén hoc (tdnh khong c¢6 nghia 12 trong
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rong hodc khdng c6 gi trong hinh ddng cla chu phap) khong cung cap
thém dudc gi vio y thuc tién hay Iy thuy€t cda khdi niém nay. Theo
Ti€n si Harsh Narayan, tdnh khong 13 thuyét hu vo thanh tinh hoan
toan, 1a thuyé&t phii dinh, sy trong rdng khong triét d€ ctia chu phdp
hién hitu cho dén nhitng hé qué cudi cling clia sy phi dinh. Nhitng nha
tu tudng cua truong phdi Du Gia da md ta tanh khong nhu 12 hoan toan
hu vo. Ti€n si Radhakrishnan néi ring sy tuyét doi dudng nhu 12 bat
dong trong tinh tuyét ddi. Ti€n si Murti trf tué Ba la mat 12 mot sy
tuyét ddi hoan toan. Theo Trung Anh Phat hoc Tir Pién, ban chat
khong 13 tinh khong vat thé clia ban chit cdc hién tugng 1a y nghia
cin ban clia tinh khdng. Theo cic kinh dién Pai Thira khic, tinh
khong c6 nghia 12 ban chit dich thuc cla thyc tai kinh nghiém. Tanh
khong vugt khéi sy phi dinh va khong thé dién td dudc. Pitc Phat ciing
diing v s6 nhitng hinh dnh so sdnh trong kinh di€n Pali dé chi ra su
khong that cda mdi loai phdp va chinh nhitng hinh 4nh nay, sau nay
dudc dung mot cdch hiéu qua trong céc trudng phdi triét hoc Pai Thira,
ddc biét 1a nhitng nha tu tudng Phat gido Trung Hoa da so sdnh tinh
khong v6i nhiéu hinh 4nh va mau sic linh dong: 1) “Tanh khong”
khong chu6éng ngai... giéng nhu hu khong tréng khdng, hién hitu trong
moi hién tugng nhung chua bao gid cin trd hoic chuéng ngai bat cit
tuéng trang ndo. 2) “Tdnh khdong” nhu nhit thiét tri... gidng nhu trong
khong, & khip noi, nim giit va biét hét moi diéu, moi ndi. 3) “Tdnh
khong” nhu sy binh ding... gidng nhu Khong, binh ding vdi tat ca,
khong phin biét thién 1éch bat ci noi ndo. 4) “Tanh khong” biéu thi
tdnh chAt ménh mong... gidng nhu khdng, vo bién, rong 16n va vo tan.
5) “T4nh khong” khdng c6 hinh sic va béng ddng... gidng nhu khong,
khong mang ddng dap hodc hinh tuéng ndo. 6) “Tanh khong” bi€u thi
sy thanh tinh... gidng nhu khong, ludn ludn trong sang khong gon phién
nio 6 u€. 7) “Tanh khong” bi€u thi sy bit dong... gidng nhu khong,
ludn ludn & trang thai dirng chi, ning dong nhung vudt 1én nhitng ti€n
trinh sanh va diét. 8) “Tanh khong” 4m chi sy phu dinh tich cuc... phi
dinh tat c4 nhitng gi c6 gidi han va két thic. 9) “Tanh khong” 4m chi
st phli dinh ctia phd dinh... phi dinh tdt cA Nga chip va doan diét
nhitng chdp thd vao tdnh khong. 10) “Tanh khong” 4m chi sy khong
dat dudc hodc khong nim giit dugc... giong nhu khong gian hay hu
khong, khong Ivu dau hodc nim gilf phdp ndo. 11) B4t diu Trung Quan
Luin, ngai Long Tho di dua ra nén ting tri€t Iy clia minh bing tim sy
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pht dinh. Khong ¢6 sanh diét, mot, khdc, doan, thudng, di dén trong
dinh thitc duyén khéi. Hay néi mot cach khac vé cin bdn thi noi day
chi ¢6 duy nhit “khong sanh” dugc coi ngang hang vdi tdnh khong.
Trong vai chd khdc ngai Long Tho ciing cho ring Duyén khdi 1a tdnh
khong. 6] day tanh khong nim trong thuc tai cia ly Trung Pao nay
vugt khéi hai quan di€m cin ban ddi dai 12 hién hitu va khong hién
hitu. Tdnh khong 12 sy hién hitu twong d6i ciia chu phdp hodc Ia sy
twong d6i. Nhu vay theo Trung Qudn Ludn thi tdnh khong khong c6
nghia 12 khong hién hitu tuyét d6i ma la sy hién hitu tuong d6i. 12)
Tanh khong 4m chi bin chat dich thuc cda thuc tai kinh nghiém hoic
diéu gi d6 giong nhu viy, hinh thiic cda ban chit thit clia cdc hién
tugng. Tadnh khdng bao gdm tit ci nhitng vin dé lién quan d&n quan
diém cta Phat gido vé cudc ddi va th€ gidi. 13) Ngai Long Tho da
tuyén bd ring Tanh khong nhu modt ban chat dich thuc clia thuc tai
kinh nghiém: “V&i tanh khong, tat ca déu c6 thé; khdng c6 tinh khong,
tat cd déu khong thé.” 14) Trong kinh B4t Nhd Ba La Mat, tinh khong
chi cho th€ gidi tué gidc 12 khong thé tich rdi ra khdi th€ gidi vong
tudng: “Thé giGi vong tudng 12 ddng vdi the gidi tué gidc (sic 1a dong
nhit véi khong), th& gidi tué gidc 12 ddng vdi thé gidi vong tudng
(khong thi ddng véi sic).” 15) Muc dich ctia Tdnh khong chi ra sy doan
diét vé ngdn ngit va nhitng nd luc nhim dua d&€n sy doan diét nay:
“T4nh khdng tuong ng v6i chan Iy t6i hau, dugc goi la trang thdi
trong d6 ngdn ngit cling bi doan tAn va ‘Tdnh khong’ nghia 12 tit cd
nhitng phdp hién hitu lién quan t6i ddi s6ng hiing ngay chiing ta 1a mot
y&u t§ dugc xdc 1ap that sy.” 16) Thuit ngit ‘Tanh Khong’ dugc xi
dung don gian nhu mot phuong tién d€ di d€n Niét Ban hay Gidi tho4t.
V& mit tAm 1y hoc, ‘Tdnh Khong’ 13 sy budng bd chap thi. Phap thoai
vé ‘Tanh Khong’ nhim dé€ budng x4 tat ca khat 4i clia tim. V& mat
dao ditc hoc, su phd dinh cia ‘Tdnh Khong® 1a mot hi€u qua tich cuc,
ngin chin B Tdt khong 1am cic diéu 4c ma nd lyc gitp ngudi khic
nhu chinh bin thin minh. Pic hanh nidy khi€n nu6i dudng va ting
trudng long tir bi. V& mit nhan thitc luin, ‘Tanh Khong’ nhu 4nh sing
chin tri tué ring chan ly khong phai 1a thyc thé tuyét d6i. Tri thic chi
cung cAp ki€n thiic, khong cung cAp tri tué chin that va tué gidc la
VUGt qua tAt ci ngdn tir. V& mit siéu hinh, ‘Tdnh Khdng’ nghia 12 tat
cd céc phdp khong c6 ban chit, tdnh cdch va chifc ning c6 dinh. Vé
mit tinh than, ‘Tanh Khong’ 13 su ty do, Nié€t Ban hoic gidi thoat khoi
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khS dau phién ndo. Nhu viy, ‘Tdnh Khong’ khong phai 1a 1y thuyét
sudng, ma 1a nic thang d€ budc 1én gidi thodt. Nic thang ma ndi d6
khong cin phdi ban luan, ma chi can cat chan buc 1én. N&u hanh gid
khdng buéc, dit chi mot bac, thi nic thang tré nén vd dung. Nhu vay,
‘Tanh Khong’ tugng trung cho mdt phuong phép tu tdp hon chi 1a mot
khdi niém d€ ban luan. Cong dung duy nhat ctia ‘Tanh Khong’ 1a gitp
cho chiing ta loai bé phién nio va vé minh dang bao boc chiing ta dé
m& ra nhitng ti€n trinh tAm linh siéu vugt thé gidi ndy ngang qua tué
gidc.

The Noble Truth of
the Cessation of Suffering

The Truth of the end of suffering (the extinction of suffering), the
third of the four axioms (dogmas). There is an end to suffering, and this
state of no suffering is called Nirvana. The Darsanamarga or
Ditthimagga is the noble path of the insight of Truth. The
Darsanamarga or Ditthimagga is the noble path or the way or stage of
beholding the truth, i.e. that of the Sravakas and the first stage of
Bodhisattva (one who has seen the Truth).

Elimination of Suffering Is the Noble Truth of the Cessation of
Suffering in Buddhism: Suffering can be eliminated because suffering
itself isn’t the intrinsic nature of our minds. Since suffering arises from
ignorance or misconception, once we realize emptiness, or the nature
of things as they are, ignorance or misconception no longer influences
us. It’s like turning a light on in a dark room, once the light is on, the
darkness vanishes. Similarly, wisdom can help us cleanse ignorance
and disturbing attitudes from our minds forever. In addition, wisdom
cleanses the karmic imprints currently on our minds, so they won’t
bring results. The Truth of the end of suffering (the extinction of
suffering), the third of the four axioms (dogmas). There is an end to
suffering, and this state of no suffering is called Nirvana. Buddhism
lays stress on the Threefold Learning (siksa) of Higher Morality,
Higher Thought, and Higher Insight. That is to say, without higher
morals one cannot get higher thought and without higher thought one
cannot attain higher insight. Higher thought here comprises the results
of both analytical investigation and meditative intuition. Buddhism
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further instructs the aspirants, when they are qualified, in the Threefold
Way (marga) of Life-View, Life-Culture and Realization of Life-Ideal
or No-More Learning. These are three stages to be passed through in
the study of the Fourfold Truth by the application of the Eightfold
Noble Path; in the second stage it is investigated more fully and
actualized by the practice of the Seven Branches of Enlightenment,
life-culture here again means the results of right meditation; and in the
last stage the Truth is fully realized in the Path of No-More-Learning.
In other words, without a right view of life there will be no culture, and
without proper culture there will be no realization of life. The Path of
Life-View means the way or stage of beholding the truth of no
reincarnation, i.e. that of the Sravakas and the first stage of the
Bodhisattvas. In the Fourfold Noble Truth, the Path to Enlightenment
with the Eightfold Noble Path which the Buddha taught to be pursued
by the Ariya (right view, right thought, right speech, right action, right
mindfulness, right endeavor, right livelihood, right concentration). The
Path of Life-Culture (Cultivating the truth) means the next stage of the
path is the Path of Practice and is described as the Seven Branches of
Enlightenment (thorough investigation of the Principle, brave effort,
joyous thought, peaceful thought, mindfulness, concentration, and
equanimity). The Path of No-More-Learning means completely
comprehending the truth without further study. Practitioners proceed to
the last stage, i.e., the Path of No-More-Learning. Then the firm
conviction that they have realized the Fourfold Truth will present itself.
When the Ariya reaches this stage, he becomes an arhat. According to
the Hinayanistic view this is the perfect state of enlightenment, but
according to the Mahayanistic view an arhat is thought to be only
partially enlightened. The purpose of Buddhism is to perfect a man's
“haracter, or to let him attain Buddhahood on the basis of wisdom and
right cultivation, i.e., the highest personality. Such are the
characteristics of Buddhism.

After finished preaching the Truth of the Cessation of Suffering,
the Buddha reminded practitioners must realize methods to cut off
these sufferings. In other words, this is the stage of practitioners'
realization of the Way. This is also the stage of diligent cultivation until
all sufferings and afflictions are cut off. In other words, practitioners
must rely on wisdom to eliminate the passions (klesha), false views
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(drishti), doubt (vichiktsa), and clinging to rites and rules, and so on
which can become sufferings in the future. Realization in cultivation or
religious experience or having attained the Buddhas' ways of
elimination of sufferings.

One of the Priorities Pointed QOut in the Truth of Cessation of
Sufferings Is Eliminating Perversions: Delusion also implies a belief
in something that is contrary to reality. Illusion, on the other hand,
suggests that what is seen has objective reality but is misinterpreted or
seen falsely. In Buddhism, delusion is ignorance, an unawareness of
the true nature of things or of the real meaning of existence. We are
deluded or led astray by our senses (which include the intellect and its
discriminating thoughts) insofar as they cause us to accept the
phenomenal world as the whole of reality when in fact it is but a
limited and ephemeral aspect of reality, and to act as though the world
is external to us when in truth it is but a reflection of ourselves. This
does not say all phenomena are illusory, they mean that compared with
Mind itself the world apprehended by the senses is such a partial and
limited aspect of truth that it is dreamlike. When we fail to see the true
nature of things our views always become clouded. Because of our
likes and dislikes, we fail to see the sense organs and sense objects
objectively and in their proper perspective and go after mirages,
illusions and deceptions. The sense organs delude and mislead us and
then we fail to see things in their true light as a result of which our way
of seeing things becomes perverted. The delusion of mind mistakes the
unreal for the real, the passing shadows for permanence, and the result
is confusion, conflict, disharmony and perpetual sorrow. When we are
caugh up in these illusions, we perceive, think and view things
incorrectly. We perceive permanence in the impermanence; pleasure
in pain; self in what is not self; beauty in repulsive. We think and view
in the same erroneous manner. We are perverted for four reasons: our
own senses, unwise reflection, unsystematic attention, failure to see
true nature of this world. The Buddha recommended us to utilize right
understanding or insight to remove these illusions and help us
recognize the real nature of all things. Once we really understand that
all thing is subject to change in this world without any exception, we
will surely want to rely on nothing.
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Methods of Tranformation of “Internal Formations” to Reduce
Sufferings According to Buddhist Teachings: Every one of us has
internal formations that we need to take care of. With the practice of
meditation we can undo these knots and experience transformation. In
our consciousness there are blocks of pain, anger, and frustration called
internal formations. They are also called knots because they tie us up
and obstruct our freedom. After a while, it become very difficult for us
to transform, to undo the knots and we cannot ease the constriction of
this crystal formation. Not all internal formations are unpleasant. There
are also pleasant internal formations, but they still make us suffer.
When you taste, hear, or see something pleasant, then that pleasure
can become a strong internal knot. When the object of your pleasure
disappears, you miss it and you begin searching for it. You spend a lot
of time and energy trying to experience it again. If you smoke
marijuana or drink alcohol, and begin to like it, then it becomes an
internal formation in your body and in your mind. You cannot get it off
your mind. You will always look for more. The strength of the internal
knot is pushing you and controlling you. So internal formations deprive
us of our freedom. When someone insults us, or does something unkind
to us, an internal formation is created in our consciousness. If we don’t
know how to undo the internal knots and transform them, the knots will
stay there for a long time. And the next time someone says something
or does something to us of the same nature, that internal formation will
grow stronger. As knots or blocks of pain in us, our internal formations
have the power to push us, to dictate our behavior. Falling in love is a
big internal formation. Once you are in love, you think only of the
other person. You are not free anymore. You cannot do anything; you
cannot study, you cannot work, you cannot enjoy the sunshine or the
beauty of nature around you. You can think only of the object of your
love. So love can also be a huge internal knot. Pleasant or unpleasant,
both kinds of knots take away our liberty. That’s why we should guard
our body and our mind very carefully, to prevent these knots from
taking root in us. Drugs, alcohol, and tobacco can create internal
formations in our body. And anger, craving, jealousy, despair can
create internal formations in our mind. Anger is an internal formation,
and since it makes us suffer, we try our best to get rid of it.
Psychologists like the expression “getting it out of your system.” As a
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Buddhist, you should generate the energy of mindfulness and take
good care of anger every time it manifests through meditation practice.
Mindfulness does not fight anger or despair. Mindfulness is there in
order to recognize. To be mindful of something is to recognize that
something is the capacity of being aware of what is going on in the
present moment. According to Most Venerable Thich Nhit Hanh in
“Anger,” the best way to to be mindful of anger is “when breathing in I
know that anger has manifested in me; breathing out I smile towards
my anger.” This is not an act of suppression or of fighting. It is an act of
recognizing. Once we recognize our anger, we are able to take good
care of it or to embrace it with a lot of awareness, a lot of tenderness.
Mindfulness recognizes, is aware of its presence, accepts and allows it
to be there. Mindfulness is like a big brother who does not suppress his
younger brother’s suffering. He simply says: “Dear brother, I'm here
for you.” You take your younger brother in your arms and you comfort
him. This is exactly our practice. Our anger is us, and our compassion is
also us. To meditate does not mean to fight. In Buddhism, the practice
of meditation should be the practice of embracing and transforming, not
of fighting. When anger comes up in us, we should begin to practice
mindful breathing right away: “Breathing in, I know that anger is in me.
Breathing out, I am taking good care of my anger. If you don’t know
how to treat yourself with compassion, how can you treat another
person with compassion? When anger arises, continue to practice
mindful breathing and mindful walking to generate the energy of
mindfulness. Continue to tenderly embrace the energy of anger within
you. Anger may continue to be there for some time, but you are safe,
because the Buddha is in you, helping you to take good care of your
anger. The energy of mindfulness is the energy of the Buddha. When
you practice mindful breathing and embracing your anger, you are
under the protection of the Buddha. There is no doubt about it: the
Buddha is embracing you and your anger with a lot of compassion.
According to Buddhism, There Are Three Modes of Cultivation for
the Cessation of Suffering: Buddhism lays stress on the Threefold
Learning (siksa) of Higher Morality, Higher Thought, and Higher
Insight. That is to say, without higher morals one cannot get higher
thought and without higher thought one cannot attain higher insight.
Higher thought here comprises the results of both analytical
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investigation and meditative intuition. Buddhism further instructs the
aspirants, when they are qualified, in the Threefold Way (marga) of
Life-View, Life-Culture and Realization of Life-Ideal or No-More
Learning. These are three stages to be passed through in the study of
the Fourfold Truth by the application of the Eightfold Noble Path; in
the second stage it is investigated more fully and actualized by the
practice of the Seven Branches of Enlightenment, life-culture here
again means the results of right meditation; and in the last stage the
Truth is fully realized in the Path of No-More-Learning. In other words,
without a right view of life there will be no culture, and without proper
culture there will be no realization of life. First, the Path of Life-View:
The way or stage of beholding the truth of no reincarnation, i.e. that of
the Sravakas and the first stage of the Bodhisattvas. In the Fourfold
Noble Truth, the Path to Enlightenment with the Eightfold Noble Path
which the Buddha taught to be pursued by the Ariya (right view, right
thought, right speech, right action, right mindfulness, right endeavor,
right livelihood, right concentration). Second, the Path of Life-Culture:
The cultivating the truth is the next stage of the path is the Path of
Practice and is described as the Seven Branches of Enlightenment
(thorough investigation of the Principle, brave effort, joyous thought,
peaceful thought, mindfulness, concentration, and equanimity). Third,
the Path of No-More-Learning: The stage of completely
comprehending the truth without further study. Practitioners proceed to
the last stage, i.e., the Path of No-More-Learning. Then the firm
conviction that they have realized the Fourfold Truth will present itself.
When the Ariya reaches this stage, he becomes an arhat. According to
the Hinayanistic view this is the perfect state of enlightenment, but
according to the Mahayanistic view an arhat is thought to be only
partially enlightened. The purpose of Buddhism is to perfect a man's
“haracter, or to let him attain Buddhahood on the basis of wisdom and
right cultivation, i.e., the highest personality. Such are the
characteristics of Buddhism.

According to Buddhism, the True Understanding of the State of
Emptiness Will Lead to the Cessation of Suffering: Devout Buddhists
should always remember that suffering can only be overcome through
completely extinguishing the roots of suffering. Emptiness or void,
central notion of Buddhism recognized that all composite things are
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empty (samskrita), impermanent (anitya) and void of an essence
(anatamn). That is to say all phenomena lack an essence or self, are
dependent upon causes and conditions, and so, lack inherent existence.
Thus, a person is said to be empty of being a “self” because he is
composed of parts that are constantly changing and entirely dependent
upon causes and conditions. However, the concept of emptiness is
viewed by Buddhists as a positive perspective on reality, because it
implies that everything is constantly changing, and is thus open toward
the future. If things possessed an unchanging essence, all beings would
be stuck in their present situations, and real change would be
impossible. Devout Buddhists should try to attain the realization of
emptiness in order to develop the ability to detach on everything, and
utilize all the available time to practice the Buddha-teachings. The
more we practice the Buddha’s teachings, the more we approach the
attainment of wisdom, that is to say the more we are able to reach the
“direct realization of emptiness,” and we realize the “emptiness of all
things,” the more we can reach the “perfection of wisdom.” The term
“Sunyata” terminologically compounded of “Sunya” meaning empty,
void, or hollow, and an abstract suffix “ta” meaning “ness”. The term
was extremely difficult to be translated into Chinese; however, we can
translate into English as “Emptiness,” “Voidness,” or “Vacuity.” The
concept of this term was essentially both logical and dialectical. The
difficulty in understanding this concept is due to its transcendental
meaning in relation to the logico-linguistic meaning, especially
because the etymological tracing of its meaning (sunyata meaning
vacuous or hollow within a shape of thing) provides no theoretical or
practical addition to one’s understanding of the concept. According to
Dr. Harsh Narayan, Sunyavada is complete and pure Nihilism. Sunyata
is a negativism which radically empties existence up to the last
consequences of Negation. The thinkers of Yogacara School describe
“Sunyata” as total Nihilism. Dr. Radhakrishnan says that absolute
seems to be immobile in its absoluteness. Dr. Murti views Prajna-
paramita as absolute itself and said: “The absolute is very often termed
sunya, as it is devoid of all predicates.” According to Chinese-English
Buddhist Dictionary, “the nature void, i.e., the immaterialityof the
nature of all things” is the basic meaning of “Sunyata”. According to
other Mahayana sutras, “Sunyata” means the true nature of emperical
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Reality. It is considered as beyond the Negation or Indescribable. The
Buddha used a number of similes in the Nikayas to point out the
unreality of dharmas of every kind and it is these similes that have
been later used with great effectiveness in Mahayana philosophical
schools, especially of Chinese Buddhist thinkers: 1) Emptiness implies
non-obstruction... like space or the Void, it exists within many things
but never hinders or obstructs anything. 2) Emptiness implies
omnipresence... like the Void, it is ubiquitous; it embraces everything
everywhere. 3) Emptiness implies equality... like the Void, it is equal
to all; it makes no discrimination anywhere. 4) Emptiness implies
vastness... like the Void, it is vast, broad and infinite. 5) Emptiness
implies formlessness or shapelessness... like the Void, it is without
form or mark. 6) Emptiness implies purity... like the Void, it is always
pure without defilement. 7) Emptiness implies motionlessness... like
the Void, it is always at rest, rising above the processes of construction
and destruction. 8) Emptiness impliesthe positive negation... it negates
all that which has limits or ends. 9) Emptiness implies the negation of
negation... it negates all Selthood and destroys the clinging of
Emptiness. 10) Emptiness implies unobtainability or ungraspability...
space or the Void, it is not obtainable or graspable. 11) At the
beginning of Madhyamika Sastra, Nagarjuna gives the fundamentals of
his philosophy by means of eight negations. There is neither
origination, nor cessation, neither permanence nor impermanence,
neither unity nor diversity, neither coming-in nor going-out, in the law
of Pratityasamutpada (Dependent Origination). Essentially, there is
only non-origination which is equated with Sunyata. Elsewhere he also
states that Pratityasamutpada is called Sunyata. Here Sunyata referring
as it does to non-origination, is in reality the Middle path which avoids
the two basic views of existence and non-existence. Sunyata is the
relative existence of things, or a kind of relativity. So, according to the
Madhyamika, sunyata does not means absolute non-being, but relative
being. 12) Emptiness implies the true nature of empirical Reality or
what is the same, the form of true nature of all phenomena. This
subject matter of sunyata will cover all the questions concerning the
Buddhist outlooks on life and world. 13) Nagarjuna claimed Sunyata as
the true nature of empirical Reality: “With sunyata, all is possible;
without it, all is impossible.” 14) In the Prajna-Paramita Sutra, Sunyata
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refers to the world of enlightenment, but it also stated that this world of
enlightenment is not separate from the world of delusion: “The world
of illusion is identical with the world of enlightenment (form is
identical with void), and the world of enlightenment is identical with
the world of illusion (void is identical with form).” 15) The purpose of
Sunyata refers to the objective of extinguishing linguistic proliferation
and the efforts leading towards this objective: “Sunyata corresponds to
ultimate truth, namely, the state in which linguistic proliferation has
been extinguished; and the meaning of Sunyata signifies all existent
relating to our everyday life in which Sunyata is an actual established
fact.” 16) The term ‘Emptiness’ or ‘Sunyata’ is mainly used as a means
to achieve Nirvana or Salvation. Psychologically, ‘Sunyata’ is
detachment. The teaching of Sunyata is to empty the mind of cravings.
Morally, this negation has a positive effect, namely, preventing one
from doing evils and making one love oneself and others. It is to foster
the virtue of compassion. Epistemologically, Sunyata is an unattached
insight that truth is not absolutely true. It teaches that discursive
knowledge does not provide true wisdom and that enlightenment is the
abandonment of conceptual thinking. Metaphysically, Sunyata means
that all things are devoid of definite nature, characteristic and function,
and that metaphysical views are unintelligible and should be discarded.
Spiritually, Sunyata is freedom, Nirvana or liberation from suffering of
the world. Emptiness is not a theory, but a ladder that reaches out into
the infinite. A ladder is not there to be discussed, but to be climbed. If
one does not even take the first steps on it, it is no use to have the
ladder. Thus, Emptiness is a practical concept for cultivation, not a
view for discussion. The only use of the Emptiness is to help us get rid
of this world and of the ignorance which binds us to it. It has only one
meaning which is to help us transcend the world through wisdom.
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Chuong Muoi Mot
Chapter Eleven

Chén Ly Vé
Con Duong Di¢t Kho

Chan 1y vé Pao hay Pao Thianh D€ 1a chan 1y thi tu trong T
Thanh D€, 1a chian ly diét khd, 1a Bt Thanh Pao. Chian ly vé con
dudng diét khd 1 thyc hanh Bat Thanh dao. Pitc Phat di day ring:
“BAt cit ai chdp nhan T& Diéu D€ va chiu hanh tri Bat Chdnh Pao,
ngudi 4y sé hét khd va cham dift luan hdi sanh ti.” Pao Thanh P& bao
gdm nhitng con dudng Thinh sau diy: Bdt Thianh Pao, That B6 Pé
Phin, T¢ Chéanh Cin, T¢ Nhu Y Tidc, Ngii Cin, Ngii Luc, va T¢ Niém
Xt. Sau khi gidng xong chian 1y vé con dudng tu hanh diét Khd dé giai
thoat, ditc Phat lién nhin nhd ring tit cA moi ngudi déu phdi kinh qua
con dudng tu tAp nay dé di dén gidc ngd va gidi thoat. Pay ciing 12 giai
doan tinh chuyén tu tip cudi cling cho d&n khi tit cd khd dau phién
nio déu doan tin va di dé€n gidi thodt rot rdo. Trong giai doan nay,
hanh gid cling phdi dwa vao tri tué dwa vao 1y tri gitp trir bd nhirng
dam mé, nhitng ¥ tudng sai lac, hoai nghi, hay nhitng rang budc vao
nghi thiic hay qui tic, vin van, c6 thé trd thanh nhitng khS dau phién
nio trong tuong lai. Py 13 giai doan ma mudi phuong chu Phat déu da
kinh qua trudc khi thanh Phat. Ngudi ta thudng di ma khong thiy
khong bi€t con dudng minh dang di. Ton gido chd trong trén thuc hanh,
tiic 12 di nhu thé nao, nhung lai xao lang viéc gido héa nhitng hoat
dong tri thitc d€ xdc dinh con dudng tu tip chin chinh, tic 1a thdy nhu
th& nao. Trong Phat gido Pai Thira, diy Ia con dudng trén d6 ngudi ta
da truc ti€p chitng nghiém “tdnh khdng.” Con dudng nay dong thdi vdi
so dia B Tit, trén d6 hanh gid dep bé dugc nhitng nhin thifc gid tao
vé mdt cdi ngd trudng tdn. Hanh gid tu Phit nén ludn nhd ring hang
pham phu ching ta tir vo thi vAn dén ngay nay bi ngii duc budc rang
nén luan hdi trong luc dao, chiu khong biét bao nhiéu ndi thong khd!
Trong vong 14n quin &y, n€u khong chan lia ngii duc thi 1am sao c¢6 thé
thodt ly? Cho nén ngudi tu tinh dd phdi thudng xét than niy 12 mot
khdi thit xuwong mau md, chita dung dam dai, dai ti€u tién va cdc thd
nhd nh6p hoi tanh. Kinh Ni€t Ban néi: “Vong thanh than ki€n nhu thé,
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duy chi ¢6 loai la sat ngu si méi chiu & trong d6; néu ngudi c6 tri ai lai
ddm nhiém than ndy!” Lai trong kinh ciing n6i: “Than nay 1a noi tip
hgp clia cdc thit khd, 1a canh ti nguc, 1a mot khdi ung san, tdt cd déu
ba't tinh. Nén xét cho cling, n6 khdng c6 nghia 1y ich 1¢i chi khi ta chdp
14y né, du la than cda chu Thién.” Vi th& hanh gid & trong cic oai
nghi, hoic khi nim nghi, lic thifc gidc, nén thudng quin sit thin niy
chi ¢6 khd khong chi vui, ma thAm tdm sanh ni¢m chan lia. Nhu thé du
cho khong dit lién dugc viéc nam nif, ciing ¢ thé 1an 1an khéi tAm
nham chdn. Hanh gid ciing cAn nén qudn bay phép bt tinh. Than minh
da nhu th€, than ngudi khdc lai cling nhu vay. N&u thudng quédn sit
bdy diéu bat tinh 4y, d6i v6i cdc thin nam nit ma ngudi ddi cho ring
xinh dep, cling sanh niém y&m ly va Itra 4i duc ciing 1an 1an tiéu gidm.
Bay gid chiing ta quyét chi tu tip tit cd d€ dat dugc tri hué cda chu
Phat, nén khong chi la khdng tu dugc.

Bdt Thdanh Dao La Tdm Yéu Té Chinh Trong Pao Thdnh Dé:
Bat Thanh Pao chinh 12 diéu d€ thi tu trong ti diéu dé€ c¢6 thé gidp cho
chiing ta ngin ngirta nhitng trd ngai trong cudc song hiing ngay. Pay la
con dudng dwa d€n cham dit khd dau phién nio. N&u chiing ta di theo
Bat Thanh Pao thi cudc sdng clia chiing ta sé it khd dau va nhiéu hanh
phtic hon. Tdm con dudng ding din tdi sy chAm dit dau khd, muc dich
clia diéu d€ thif ba trong tif diéu d&€ (Pao d€). Bat Chdnh Pao 1a tim
néo trong 37 néo bd dé. Tu tip B4t Chianh Pao sé& dua d&€n nhitng 1gi
ich thuc su nhu tu cai tao tu thdn, vi tu bat chanh dao 13 sira d8i moi
bt chinh, stta d8i moi toi 16i trong ddi song hién tai, ddng thdi con tao
cho thin minh c6 mot ddi song chian chdnh, 1¢i ich va thién my; cdi tao
hoan cdnh vi néu ai ciling tu bdt chdnh dao thi cdnh th& gian s& an lanh
tinh lac, khong con cdnh khd dau bit hanh gdy nén bdi han thii, tranh
chap hay chién tranh giita ngudi vdi ngudi, gitta nuéc nay véi nudc kia,
hay chiing toc ndy v6i chling tdc khdc, ngugc lai lic d6 thanh binh sé&
vinh vién ngy tri trén qui dat niy. Ngodi ra, tu tip bt chdnh dao con
12 tu tap thién dinh cin bidn diu tién cho sy gidc ngd, 1a nén ting
chdnh gidc, 1a cin ban gidi thodt, ngay nay tu bdt chdnh dao la gieo
trong cho minh nhitng hat giong B4 P& dé ngay sau git hai qui Niét
Ban Vo Thugng. Thit nhdt la Chdnh Kién: Ngudi tu tap tinh thic nén
c6 ging thd'y dugc nhitng luit thién nhién dang chi phdi ddi sdng clia
minh. Chéanh ki€n 13 nhin thdy mot cach khach quan ngay thing; thdy
thé nao thi ghi ding th€ Ay, khong bi thanh ki€n hoidc tinh cdm dnh
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hudng ma 1am cho sy nhan xét bi sai 1éch; bi€t phan biét cdi that cdi
gid; nhan thitc dao 1y chdn chanh d€ ti&n tdi tu hanh gidi tho4t. Chdnh
ki€n c6 nghia 1a thdy dugc nhitng luat thién nhién dang chi phdi doi
séng clia minh. Mot trong nhitng luit quan trong 1a luat ‘Nhon Qua’,
mdi hanh dong déu s& mang d€n mot k&t qua nao dé, khdng cé bat ci
ngoai 1€ nao. Khong cé chuyén ‘khong thi€n khdong ac’ trong Phit
gido. Nhu vay, thién gid nén ludn nhé ring mdi khi chiing ta hanh
dong vi tham-sin-si, 4t khd dau s& d&€n v6i minh. Ngugc lai, khi chiing
ta 1am vi 1ong tir bi hay tri tué, k&t qua s& la hanh phiic va an lac. Phat
tt chon thudn nén ludn c¢é tim tinh thitc d€ khon khéo bi€t phdi hgp
luat nhon qud vao cudc sdng hing ngay cia minh. Chdnh ki€n ciing ¢
nghia 12 thdy va hiu dudc cdi tanh chan thit hay cdi chin nhu clia
minh. Trong Phit Gido, chdnh ki&n I sy hi€u biét vé khd hay tinh chat
bA't toai nguyén ctia moi hién hitu duyén sanh, hi€u biét vé nhan sanh
khd, vé su diét khd va con dudng din dé&n sy diét khd. Chanh Kién 1a
mot trong hai phan hoc ctia Tri Tué (phin hoc khac 1a Chdnh Tu Duy).
Chanh kié&n 1a thdy ding ban chat, hi€u bié€t chan 1y that sy ctia moi
su, khong phai nhin thiy ching c6 vé nhu thé. Theo quan diém Phat
gido, chdnh ki€n c6 nghia 12 tué gidc, 1a sy hiéu biét tham sau, hay
nhin thd'y dugc mit dudi cia su viéc qua ling kinh cia T Diéu D€, 1y
nhan duyén, vo thuGng, vé ngd, van van. Ching ta c6 thé tu minh dat
dugc chdnh ki€n hay hiu bi€t chian 1y do ngudi khdc chi bay. Tién
trinh dat dugc chdnh ki€n phai theo thit ty, tritéc nhat 12 quan sit khdc
quan nhitng viéc quanh ta, k& thit xem xét y nghia clia chiing. Nghia la
nghién cttu, xem xét, va kiém tra, va cudi cung la dat dugc chanh ki€n
qua thién dinh. Vao thdi diém nay thi hai loai hi€u biét, ty minh hay
thong qua ngudi khic, trd nén khong thé phan biét duge. N6i tém lai,
ti€n trinh dat dugc chdnh ki€n nhu sau: quan sit va nghién citu, khdo
sat mot cdch c6 tri tué nhitng di€u minh d4 quan st va nghién cifu, va
cudi ciing 13 tap trung tu tudng d€ to duy vé cdi ma minh da khio sat.
N6i tém lai, chanh ki€n c6 nghia Ia su hi€u bi€t vé ti diéu d€: khd d&
va tip d&€ hay nhitng nguyén nhin khi€n kéo dai dong luan hdi sanh ti,
diét d&€ va dao d€ hay con dudng dua d&€n chdm dit khd dau va giai
thoat hoan toan. Ngudi tu theo Phit nén phat trién chinh ki€n bing
cdch nhin moi vit du6i 4nh sing clia vd thudng, khd va vd ngi sé
chim dit dugc luyé&n 4i va mé 1Am. Khong luyé&n 4i khong cé nghia 1a
ghét bd. Ghét bo thit gi ma chiing ta di c¢6 va wa thich truée day chi la
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st ghét bd tam thdi, vi sy luyé&n 4i lai sé& trd vé& vdi ching ta. Muc dich
cla hanh gid khong phai 1a di tim sy khodi lac, ma 1a di tim sy binh an.
Binh an nim ngay trong mdi chiing ta, sy binh an dudc tim thiy cling
chd giao dong v6i khd dau. Khong thé nao tim thiy sy binh an trong
rifng siu ndi thim. Binh an ciing khong thé dugc ban phit bdi ngudi
khdc. Hanh gia tu thién dinh 13 d€ theo doi dau khd, thdy nguyén nhan
clia né va cham dift n6 ngay by gid hon la duong dau véi két qui cla
n6é vé sau ndy. Chdnh ki€n 12 trf tué nhu that bdn chat clia th& gian.
Mudn dudc vay, chiing ta cAn phai c6 su thau thi rd rang vé T Thanh
DPé€. b6 1a Khé d€, Tap d€, Diét d€ va Pao d€. P6i v6i ngudi c6 chanh
ki€n, khé c6 thé c6 cdi nhin mé md vé moi hién tugng (chu phdp), vi
ngudi 4y da vd nhiém v4i moi bat tinh va da dat d€n bat dong tAm gidi
thoat (Akuppa ceto vimutti). Chanh ki€n c6 nghia 12 hi€u biét cdc phap
nhu chiing that sy 1a cht khong nhu ching dudng nhu 1a. Piéu quan
trong 12 phdi nhin thic duge ring chanh ki€n trong dao Phat c6 mot y
nghia dic biét khdc hin vdi nhitng gi thudng dugc moi ngudi gdn cho.
Trong Phat gido, Chdnh ki€n 12 soi chi€u tué gidc trén nim thi uin va
hi€u dugc ban cht that ciia né, di€u ndy cé nghia 1a phai hiéu dugc
chinh than tAm con ngudi. P64 1a truc nghiém, tu quan sit thin tim cia
chinh minh. Ch4nh ki€n 13 sy hi€u biét vé khd hay tinh chit bt toai
nguyén clia moi hién hitu duyén sanh, hi€u bi€t v& nhan sanh khd, vé
su diét khd va con dudng dua dén sy diét khd. Chanh ki€n rdt quan
trong trong Bat Chanh Pao, vi bdy phian con lai déu do chdnh kién
huéng din. Chédnh ki€n doan chic ring cic tu duy chian chdnh da dugc
duy tri va nhiém vu clia n6 1a sip x€p lai cdc y niém; khi nhitng tu duy
va ¥ niém ndy di trd nén trong sang va thién lanh thi 15i n6i va hanh
ddng cla ching ta cling s€ chan chdnh nhu vdy. Lai nita, chinh nh& c6
chénh ki€n ma ngudi ta tit bd dugc nhitng tinh tin ¢ hai hay bat 1gi,
ddng thdi tu tip chdnh tinh tdn hd tr¢ cho sy phat trién chdnh niém.
Chénh tinh tAn va chdnh niém c6 chanh ki€n huéng dian s& dem lai
chianh dinh. Nhu vdy chdanh ki€n dugc xem la dong luc chinh trong
Phit gido, thic ddy cdc phin khic trong Bat Chinh Pao van hanh
trong moi sy tuong quan hoan chinh. C6 hai diéu kién cin thiét d€ dua
t6i chdnh ki€n; do nghe ngudi khdc, nghia 12 nghe chianh phdp
(saddhamma) tit ndi ngudi khdc; va do nhu 1y téc y. Diéu kién thif nhi't
thudc vé bén ngoai, nghia 12 nhitng gi ching ta thu thap dugc tir bén
ngoai; trong khi diéu kién th hai nim & bén trong, d6 12 nhitng gi
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ching ta tu tdp, hay nhitng gi § trong tdim cta ching ta. Nhitng gi
chiing ta nghe tao thanh thidc dn cho tw duy va huéng din ching ta
trong viéc thinh hinh nhitng quan diém riéng cda minh. Do vy, nghe
12 diéu rat can thiét, nhung chi ddi véi nhitng gi lién quan d&n chinh
ki€n, va nén tranh tit cd nhitng 15i n6i bat thién clia ngudi khéc, vi né
1am can trd tu duy chin chinh. Piéu kién thit hai 12 tic 1y nhu y, khé tu
tap hon, vi n6 doi héi phai c6 sy tinh gidc thudng xuyén trén nhitng doi
tugng ching ta gip trong cudc sdng hiing ngay. Tdc Iy nhu y thudng
dugc dung trong cic bai phiap cé y nghia rit quan trong, vi né cé thé
lam cho ching ta thdy dugc cidc phdp mdt cdch sdu xa hon. Tir
“Yoniso” c¢6 nghia 13 biing dudng rudt, thay vi chi trén bé mit nong
can. Do d6, dién dat theo 16i 4n du, thi d6 1a sy chid y triét dé hay sy
chii y hdp ly. Hai diéu kién nghe va tic y nhu 1y phdi hgp v6i nhau sé
gitip cho viéc phét trién chanh ki&€n. Ngudi tim ciu chin 1y s& khong
thda man véi ki€n thitc bé mit, véi cdi gid tudng hdi hgt bén ngoai clia
chu phdp, ma mudn tim toi siu hon d€ thiy nhitng gi niim ngoai tim
thdy clia mit thudng. D6 1a loai nghién cifu dugc Pitc Phat khuyén
khich, vi n6 din dén chinh ki€n. Ngudi c6 dau 6¢ phan tich tuyén bd
mot diu gi sau khi dd phin tich ching thanh nhitng tinh chat khic
nhau, dugc sidp dit lai theo hé thong, 1am cho moi viéc trd nén rd rang
d& hiéu, ngudi 4y khong bao gi tuyén bd mot diéu gi khi ching con
nguyén thé, ma sé& phan tich chiing theo nhitng nét dic thi sao cho su
that ché€ dinh va sy that tuyét d6i c6 thé dudc hi€u ro rang khong bi 1an
16n. Ditc Phat 12 mdt bic toan gidc, mot nha phan tich da dat dén trinh
dd tuyét luan. Cliing nhu mot nha khoa hoc phan tich con ngudi thanh
cdc md va cdc mo thanh cdc t&€ bao. Pitc phat cling phan tich cdc phép
hitu vi thanh nhitng y&€u t6 cd bdn, cho d&€n khi di phan tich thinh
nhitng phdp ciing tot, khong con c6 thé phan tich dugc nita. Pic Phat
bac bd 16i phan tich ndng can, khdng tdc ¥ nhu 1y, c¢6 khuynh huéng
1am cho con ngudi trd nén dan don va ngin trd viéc nghién cifu tim toi
vao ban chit that sy clia chu phdp. Nhd chdnh ki€n ma ngudi ta thdy
dudc tdc ddng nhan qua, sy sanh va su diét cia cdc phdap hitu vi. That
tdnh ctia chu phap chi c6 thé nim bit theo cich d6, ché khong phadi do
niém tin mi qudng, ta ki€n, sy suy dién hay ngay c4 bing tri€t 1y tritu
tugng ma ching ta c6 thé hi€u dudc sy that cda chu phap. Theo Kinh
Tiang Chi Bo, Pic Phiat day: “Phdp niy danh cho ngudi c6 tri chi

khong phai cho ngudi vo tri.” Trong cac kinh dién, Pic Phat ludn gidi
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thich cdc phdp hanh va cdc phuong tién dé dat d&n tr tué va trdnh
nhitng ta ki€n hu vong. Chanh ki€n thim nhuan toan bd gido phdp, lan
tda d€n moi phuong dién ciia gido phép, va tdc dong nhu y€u t6 chanh
cia phat gido. Do thi€u chdnh ki€n ma pham phu bi tréi budc vao ban
chit that cla cudc ddi, va khong thi'y dugc sy that phd quat clia cude
song 1a khd, tham chi ho con khong mudn hi€u nhitng sy thit nay, thé
nhung lai vdi k€t 4n gido phdp nha Phit vé T Diéu P& 1a bi quan
y&m thé. C6 1& day ciing 1a diéu ty nhién, vi ddi v6i nhitng ngudi con
mii mé trong nhitng lac thd tran gian, nhitng ngudi lic nao cling mudn
thda min cic gidc quan va chdn ghét khd, thi ngay ca y niém vé khd
ndy ciing da 1am cho ho buc bdi va xoay lung lai vdi né. Tuy nhién, ho
khong nhin ra ring cho dit ho ¢6 1én 4n cdi y niém vé khd niy, va cho
dii ho ¢6 trung thanh vdi chi nghia Idi ich c4 nhin, va lac quan vé cdc
phdp, ho vAn bi d& bep bdi tinh chit bat toai nguyén c6 hitu cla cudc
ddi. Thit nhi la Chdnh Tu Duy: Ngudi tu tap tinh thic khong bi chi phdi
bdi nhitng cdm gidc tham lam, sin hin va tan ddc. Chanh tu duy la
nhitng tu twdng khong bi chi phdi bdi nhitng cdm gidc tham lam, sin
han va tan doc. Tu tudng khdng bi chi phdi bdi nhitng 4c tAm c6 nghia
l1a ching ta khong bi cai qua bdi su gidn di, vi gidn dit ¢c6 kha ning
thiéu d6t ching ta va nhitng ngudi chung quanh né€u ching ta khdng
cin than. Tu duy chan chanh 13 nhitng tv duy c6 lién quan d&n sy xuat
ly (Nekkhamma-samkappa), tuv duy vO sin hay tr 4i (Avyapada-
samkappa). Nhitng tv duy ndy cin dugc tu tip vai md rong d&€n mudn
loai chiing sanh bt k€ ching tdc, giai cAp, dong ddi hay tin ngudng, vi
chiing bao trim moi loai ¢6 hoi thd, khong c6 nhitng gidi han quy dinh.
Chénh tu duy 1a suy nghi ding véi 1€ phai, c6 1gi cho minh, va c6 1gi
cho ngudi khac. Suy nghi nhitng hanh vi 1am 13i, nhitng tAm niém xdu
xa can phai cdi sira. Suy nghi gidi dinh tué d€ tu tip gidi thodt. Suy xét
vO minh Ia nguyén nhin clia moi su dau khd, 1a ngudn gdc clia moi tdi
4c; suy nghi tim phuong phap ding d€ tu hanh gidi thodt cho minh va
cho ngudi. Nghi ddng 1a ¥ nghi ti b moi duc vong tham sin si. Nghi
diing 12 Iudn nghi vé long khoan dung va nhin tif véi moi lodi. Nho
thién quan ma ta c6 kh3 thé nhan dién va budng bd 4c tim, khi d6 tAm
ta s& tré nén nhe nhang va thodi m4i, bdn chit thuong yéu clia tAm sé&
tu nhién hién 1. Ciing nhd thién qudn ma ta c6 kha th& nhan dién va
budng bd tdm tidnh tan bao, khi d6 ching ta s€ c6 tim thuong x6t
nhitng ai bi dau khd va mudén ctu gitp ho. Chanh Tu Duy 13 mdt trong
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hai phan hoc ctia tri tué (phan khic 1a Chdnh Kié€n). Chdnh tu duy c6
nghia 13 trdnh luy&n 4i va san han. Theo Phit gido, ngudn gdc clia khd
dau va phién ndo l1a vé minh, luy&n 4i va san han. Trong khi chianh
ki€n loai b vd minh thi chdnh tu duy loai b luyé&n 4i va san han; vi
vay chdnh ki€n va chdnh tu duy cling nhau loai bé nguyén nhin clia
khd dau va phién nio. P& loai bé luyén 4i va tham lam, chiing ta phai
trau ddi budng bd, trong khi mudn loai bd sin han va gidn dif chiing ta
phai trau doi long yéu thuong va bi min. Budng bd phit trién bing
cdch suy gim vé ban chit bat toai nguyén clia ddi song, dic biét 1a
bdn chat bat toai cla lac thi gidc quan. Lac thd gidc quan ciing giong
nhu nudc min, cang udng cang khat. Do hi€u bi€t ban chit bat toai
cla cudc song, va cong nhan nhitng hiu qui khong dudc wa thich clia
lac thi gidc quan, chiing ta c6 thé trau ddi sy budng bé va khong luyé&n
chdp mot cach dé dang. Chiing ta c6 thé phat trién long yéu thuong va
bi min do cdng nhin sy binh ding thi€t y&u & chiing sanh moi loai.
Giong nhu con ngudi, tit cd ching sanh déu s¢ chét va run rdy trudc
hinh phat. Hi€u thau diéu nay chiing ta khong nén giét hai hay lam cho
ching sanh khdc bi gi€t hai. Ciing gidng nhu con ngudi, tdt cd chiing
sanh déu muén sdng va hanh phic. Hiu thiu diéu nay, ching ta
khong nén tu cho minh cao hon ngudi khdc hay danh gid minh khac véi
cdch ma ching ta didnh gid ngudi khdc. Chdnh Tu Duy cé nghia 1a
nhitng tw duy khong & chp, tit 4i va bat tn hai. & mic do cao hon,
Chéanh Tu Duy chi cho loai tAm thiic ¢6 kha nang gitp ching ta phan
tich khong tinh mot cdch vi t€, dé nhan bi€t dudc tinh khong mot cach
truc ti€p. Thit ba la Chdnh Ngit: Ngudi tu tp tinh thic khong nén néi
nhitng gi sai v&i su thit. Chanh ngit 1a khong néi nhitng gi sai vdi sy
that, hodc nhitng 15i chia r€ va cdm thii, ma chi ndi nhitng 13i chan that
va c6 gid tri xAy dung sy hi€u bi€t va hoa gidi. Chdnh ngit 13 néi 15i
thanh that va siang sudt, néi hdp ly, néi khong thién vi, néi thing chi
khong néi xéo hay xuyén tac, néi 16i than trong va hdoa nha; néi 16i
khong tdn hai va ¢6 16i ich chung. N6i diing 13 khong néi doi, khong ba
hoa, tdn giu hay dém pha. Chanh ngit 12 mot trong nhitng phudng cdch
c6 kha niing gitp ching ta s6ng hoa 4i giita ching ta va ngudi khic va
thé gi6i. Chdnh Ngit 12 mot trong ba phan cia Gidi Hoc (hai phan khéc
12 Chdnh Nghiép va Chdnh Mang). L&i néi c¢6 thé€ lam 4nh huéng dén
hang triéu ngudi. Ngudi ta néi ring mot 15i néi thd bao cé thé lam tdn
thuong hon vii khi, trong khi mot 15i n6i nhe nhang c6 thé thay ddi ca
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trdi tim va tdim hén cda mot pham nhan budng binh nhat. Vi vy chanh
ngit trong Phit gido bao ham sy ton trong chan 1y va phic Igi cla
ngudi khdc. Chadnh Ngit bit diu vdi viéc tranh xa bon loai 15i néi gy
t6n hai: néi ddi, néi 18i ly gidn, néi 15i thd 4c va néi chuyén phii
phi€m. Ching nhitng viy, Phat t&¥ thudn thanh nén ludn c6 ging dung
13i n6i nhu th€ nao cho ngudi khdc dude vui vé. Thay vi trit di sy gidn
dit va buc doc 1én ngudi khac, Phat ti thuin thinh nén nghi d&€n nhitng
cdch hitu hiéu dé truyén dat nhitng nhu cAu va cdm xdc cda ching ta.
Ngoai ra, Chdnh Ngit con 1a néi 18i khen ngdi nhitng thanh tyu cta
ngudi khdc mot cach chin tinh, hay an Gi ngudi dang budn khd, hay
gidng Phdp cho ngudi. L&i n6i 1a mot cong cu cé cong nang dnh hudng
manh mé 1én ngudi khic, n€u ching ta bi€t diung 13i néi mot cdch
khon ngoan thi s& c6 rat nhiéu ngudi duge 1di lac. Ldi néi c6 thé 1lam
dnh hudng d&€n hang triéu ngudi. Ngudi ta néi ring mot 15i néi thd bao
c6 thé 1am tén thuong hon vii khi, trong khi mot 13i néi nhe nhang c6
thé thay d6i ca trdi tim va tAm hon ctia mot pham nhin buéng binh
nhit. Vi vy chdnh ngit trong Phat gido bao ham sy ton trong chin ly
va phic 1gi ca ngudi khac, nghia 1a tranh néi doi, trdnh néi xau hay
vu khdng, tranh néi 18i hung dit, va tranh néi chuyén vo ich. Thit tu la
Chdnh Nghiép: Ngudi tu tip tinh thicc nén chon céch séng chan chdnh
cho chinh minh. Chdnh nghiép la chon cdch séng chan chanh cho chinh
minh, khdng sit sanh hai vat, khong 1am cho ngudi khic khd dau phién
nio, khong trom cidp, khong 14y nhitng gi khong phdi 1a clia minh,
khong ta dam, ciing khong vi nhitng ham mudn ctia minh ma 1am khd
dau ngudi khac. Chanh nghiép Ia hanh dong chan chdnh, ding véi 1&
phai, c6 ich 1gi chung. Ludn ludn hanh déng trong sy tén trong hanh
phiic chung; ton trong luong tim nghé nghiép ctia minh; khdng lam tdn
hai d&n quyén 1¢i, nghé nghiép, dia vi, danh dy, va tinh mang clia
ngudi khdc; giit gin than khiu ¥ bing cich ludn tu tip mudi nghiép
lanh va nhd ddt mudi nghiép dit. Khong ai trong ching ta tranh dugc
nghiép qud; tuy nhién, ching ta c6 quyén lya chon cdch phan tng, vi
né hoan toan tuy thudc vao ching ta. N6i cach khéic, lva chon céch
song chan chianh hay khong chan chdnh cho chinh minh 12 tiy & minh.
N6i nhu vy d€ thiy ring nhitng gi chiing ta di gieo trong qua khi thi
nay ching ta phai git, khong c6 ngoai 1&; tuy nhién, ching ta c6 quyén
cO ging tu tip trong ddi ndy dé€ it nhit cudc sdng clia minh trong hién
tai dugc an lac hon. Chdnh Nghiép 12 mot trong ba phdp tu hoc cao
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thugng vé Gidi Hoc (hai phdp khdc 1a Chanh Ngit va Chdnh Mang).
Nhu vay chanh nghiép bao ham ton trong ddi song, ton trong tai sdn va
ton trong quan hé c4 nhan. Ton trong d¥i song 12 khdng gi€t hai va
khong bdo ngudi khdc giét hai, ton trong tai sin l1a khong trdm cidp va
khong bdo ngudi khic trom cdp, ton trong nhitng quan hé cd nhan la
tranh td dim. Chdanh Nghiép 1a hanh dong chan chdnh khi&€n cho chiing
ta c6 thé tranh dugc ba viéc 1am tn hai vé& thin (s4t sanh, trdm cip va
ta dam). Chanh Nghi€p day cho chiing ta y thitc dugc nhitng tai hai ma
chiing ta gdy ra cho ngudi khdc. Thay vi lam nhitng diéu ma tru6c mat
chiing ta cdm thdy wa thich thi ching ta lai quan tAim dén tha nhan. Mot
khi c6 Ch4dnh Nghié&p thi di nhién ty dong cdc mdi quan hé clia ching
ta véi moi ngudi sé& dudc tdt dep hon vad moi ngudi sé cdm tha'y hanh
phic hon khi cling séng véi chiing ta. Chdnh Nghiép ciing bao gém
viéc ra tay gidp d3 ngudi khdc nhu phu gitip nguoi gia cd, ciu trg thién
tai bdo lut, hay cttu gidp ngudi dang 1am nan, van van. Thit nadm la
Chdnh Mang: Ngudi tu tip tinh thifc nén chon cho minh mot nghé dé
song chan chanh. Chdnh mang l1a chon cho minh mot nghé dé song
chin chdnh, khong 1am tdn hai d&€n ngudi khic; nghé nghiép nao
khong lién quan dén sy sdt hai, trom cdp hay khong luong thién.
Chédnh nghiép 1a hanh dong chian chianh, ding vdi 1€ phai, c¢6 ich 1gi
chung. Ludn ludn hanh ddng trong sy ton trong hanh phic chung; ton
trong luong tAim nghé nghiép ctia minh; khong 1am t6n hai d&€n quyén
1gi, nghé nghiép, dia vi, danh dy, va tinh mang ctia ngudi khéc; gitt gin
than khiu y bing cach ludn tu tAp mudi nghiép lanh va nhd dit mudi
nghiép dit. Chianh nghi€p con c6 nghia 14 tranh nhitng hanh dong ta
vay, sdng thanh khiét, khdng 1am gi t6n hai dén tha nhan, khong trom
cip, khong td dim. Chdanh mang 13 sy m& rong vé luat clia chianh
nghiép do6i vdi sinh k& ctia Phat tf trong xd hoi. Chdnh mang con c6
nghia 12 tao ra clia cdi tdi sdn bing nhitng phuong cdch thich ddng.
Phit tif thuan thanh khong nén nhiing tay tham gia vao loai hanh dong
hay 15i néi t6n hai d€ muu sinh, hoic gid xii giuc khi€n ngudi khac
lam va néi nhu vay. Tri tué va hi€u biét ciia dao Phat phai dudc thé
hién vio ddi sdng cla ching ta, thi dao d6 méi dudc goi 1a dao Phat
song. Khong ai trong ching ta tranh dudc nghiép qué; tuy nhién, ching
ta ¢c6 quyén lya chon cdch phdn ng, vi né hoan toan tlly thudc vao
chiing ta. N6i cdch khdc, chon cho minh mot nghé @€ sdng chan chanh
1a thy & minh. N6i nhu vy dé€ thiy ring nhitng gi chiing ta di gieo



178

trong qua khi thi nay chiing ta phai git, khong c6 ngoai 1€; tuy nhién,
chiing ta ¢c6 quyén cd ging tu tip trong ddi niy d€ it nhat cudc song
ctia minh trong hién tai dugc an lac hon. Chanh Mang la mot trong ba
phép tu hoc cao thugng vé Gidi Hoc (hai phdp khic 12 Chanh Ngit va
Chanh Nghiép). Chanh mang la 1am viéc hay c6 nghé nghiép chian
chdnh khi€n cho chiing ta c¢6 thé tranh dugc ba viéc 1am tdn hai vé
than (st sanh, trdm cdp va th dim). Chanh mang con day cho ching ta
y thitc dugc nhitng tai hai ma ching ta giy ra cho ngudi khiac. Thay vi
1am nhitng diéu ma trudc mit chiing ta cdm thiy wa thich thi chiing ta
lai quan tAm dén tha nhan. Ptc Phat day: “C6 ndm loai sinh k€ ma
ngudi Phat tif khong nén 1am 12 budn bdn sic vat d€ 1am thit, buén ban
nd 1&, budn ban vii khi, ddc dudc, va cdc chit say nhu ma tdy va rugu.
Nim loai nghé nghiép nay ngudi Phat tir khong nén lam vi chiing gép
phan 1am cho x4 hoi biang hoai va vi pham nguyén tic ton trong sy
song va phiic 1¢i clia ngudi khac.” Ngudc lai, ngudi Phat ti nén sdng
bing nhitng nghé nghiép luong thién, khong 1am hai minh hai ngudi.
Theo Kinh Hoa Nghiém, chdnh mang 13 khi gidi ctia B T4t, vi xa rdi
tdt cA ta mang. Thién gid an dinh ndi phdp ndy thdi c6 thé diét trir
nhitng phién ndo, ki€t sit ¢ chita nhém tir 1au clia tt cd ching sanh.
Thit sdu la Chdnh Tinh Tdn: Ngui tu tip tinh thitc nén chuyén cin
siéng ning lam 1gi minh va 1gi ngudi. Chdnh tinh tAn c6 nghia la
chuyén cin siéng ning 1am 1¢i minh va 1di ngudi; khdng lam nhitng
viéc bat chinh nhu sit hai, gian x40, dang di€m, cd bac, dc doc va bi
i, van van; ngugc lai phdi chi tAm lam nhitng viéc lanh, tao phudc
nghiép. Chénh tin tAn con c¢6 nghia 1a nd luc ding c6 nghia 1a c6 ging
khong cho phat khdi nhitng diéu ta vay, c6 ging vugt qua nhitng ta vay
dang mic phdi, cd ging lam ndy nd nhitng diéu thién lanh chua ndy
nd, c6 ging phdt huy nhitng diéu thién lanh da phit khéi. Chdnh tinh
tdn con c6 nghia 12 vun bdi thién nghiép cling lic nhS bd 4c nghiép.
Khi tu tAp chdnh tinh tdn chiing ta can phai thuc hanh véi nhitng tu duy
clia chiing ta. N&u suy xét chiing ta s& thdy riing nhitng tu duy nay
khong phdi lic nao ciing 1a thién lanh trong sdng. P6i khi ching chi 1a
nhitng tu duy bt thién va ngu xuin, mic dit khdng phdi lic ndo chiing
ta cling boc 16 ching thanh 15i néi hay hanh dong. Nhu vay, néu chiing
ta cit d€ cho nhitng tu duy nay khdi 1én, d6 12 mot dau hiéu khong tot,
vi khi mot tu duy khdng thién lanh dugc phép tdi dién nhiéu 1an, n6 sé
thanh th6i quen. Vi th€, diéu thi€t y&u 1a phai nd lyc khong dé cho
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nhitng tv duy bat thién nay tdi gan, vi cho d€n khi nao ching ta thanh
cong trong viéc ch€ ngy ching, nhitng tu duy bat thién ndy vin s& xam
chi€m tim chiing ta. Khong phai chi trong nhitng gi hanh thién chiing
ta mSi d€ y dén tinh chit vd cling quan trong clia chdnh tinh tin.
Chanh tinh tdn cAn phai dudc thudng xuyén tu tip bat cit khi ndo va
bi't cit & ddu c6 thé dugc. Trong moi 15i néi cla chiing ta, moi hanh
ddng cda ching ta vd cdch cu x{t clia ching ta trong doi song hing
ngay, ching ta can chdnh tinh tdn d€ thyc hién nhitng bdn phin clia
chiing ta mot cdch toan hdo. N&u chiing ta thi€u chdnh tinh tAn hay dic
tinh nhiét tAm tinh cin ndy, chiing ta c6 thé bi nhitng trang thdi hon
trAm va ludi bi€ng khuat phuc, thi chic chin khong thé nio ching ta
c6 thé tién trién viéc tu tip dudc. Chanh Tinh TAn 13 mot trong ba
phan hoc ctia Thién Pinh (hai phdn hoc khic 12 Chanh Niém va Chdnh
Dinh). Theo Phit gido, chanh tinh tAn 13 trau ddi mot thai do ty tin clia
tam, chd y va tinh thitc: Chdnh tinh tin 13 sy nd luc trau ddi thdi do tu
tin d6i v&i cong viéc hay ddm nhan va theo dudi nhiém vu biing nghi
luc va y chi thi hanh nhiém vu &y cho d&n cling. D€ ti€n bo trén con
dudng dao, ching ta cin phdi nd luc trong viéc tu tip theo Chanh
Phdp. Nh& nhiét tAm tinh cin chiing ta c6 thé 1am cho nhitng hanh
dong quiy dc 6 nhiém ma minh di 1am trudc day trd nén thanh tinh,
ddng thdi ngin nglra nhitng hanh dong nay phdt sinh trong tuong lai.
Lai nifa, tinh cin rit can thi€t d€ duy tri dic hanh ma ching ta di tu
tap, cling nhu xay dung nhitng dic hanh mdi trong tuong lai. Nhiém vu
clia chdnh tin tdn 12 @€ cdnh gidc va chin ding nhitng tu duy khong
lanh manh, dong thdi tu tip, thic ddy, duy tri nhitng tu duy thién va
trong sdng dang sanh trong tim hanh gid. Thit bdy la Chdnh Niém:
Ngudi tu tap tinh thifc nén chd tAm ding va nén tudng dén sy that va
chdi bd ta vay. Chdnh niém 1a nhd ding, nghi ding 12 giai doan thd
bay trong Bat Thianh dao. Nhin vao hay qudn vio than tim d€ ludn
tinh thiic. Chdnh niém cé nghia 1a lia moi phan biét ma niém thuc tinh
clia chu phdp. Chdnh niém 12 nhé d&n nhitng diéu hay 1& phai, nhitng
diéu 1gi lac cho minh va cho ngudi. Theo B4t Chdnh Pao, chinh niém
12 “Nhat TAm” va Thién s& gitip hanh gid c6 dugc Chanh Niém. Nhg
Thién ma ching ta ludn tinh thic. That vay, trong cudc song hing
ngay, ching ta nén ludn tinh thitc vé nhitng di€u chiing ta suy nghi, néi
ning va hanh dong. Ching ta phdi tip trung tu tudng vao moi viéc
trudc khi chiing ta c6 thé 1am tdt duge. Ty nhu, néu chiing ta tip trung
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tu tudng trong 16p hoc, ching ta s€ khong bd sét nhitng 15i day cla
thay c6. Chdnh niém con c6 nghia 1a ¢ niém hay nghi nhé t6i cinh
quéa khi, nhé d&n 16i 1Am cii dé sita d6i, nhd an cha me thiy ban dé
bdo dap, nhd an t6 qudc d€ phung su bdo vé; nhé an chiing sanh dé
giip d& trd dén; nhé an Phat Phdp Ting d€ tinh tdn tu hanh. Chinh
niém con c6 nghia 1a quan niém hay quan sat canh hién tai va tudng
tugng canh tuong lai. Chiing ta nén quin tudng dén cinh ddi dau kho,
bénh tat, mé md cla ching sanh ma khuyé&n tu; tudng niém lam nhitng
diéu 1gi ich chung, khdng thdi lui, khong e ngai khé khin nhoc nhin.
Ch4nh niém con c6 nghia 1a chd tAm ding 13 twdng d&n sy that va chdi
bd ta vay. Lic nao ciing tinh tdo dep bd tham lam va budn khd clia thé
tuc. Chdnh niém con c6 nghia 1 Iic nao cling tinh gidc vé thin thé,
cdm xic, tu tudng ciing nhu nhitng ddi tic bén ngoai. Chanh niém c6
nghia 1a y thiic dugc nhitng gi dang xdy ra trong gid phit hién tai. Co
nghia 12 phai bi€t dugc sy bi€n chuyén ctia moi hién tugng; khi di thi
minh y thitc dugc nhitng ctt dong clia than thé; khi quan hdi thd, minh y
thiic dugc cdm gidc ra-vao ndi mili hay 1én-xudéng noi bung; phdi y
thic sy ¢6 mat cia tu tudng hay cdm gidc khi ching khdi 1én hay khi
chiing bi€n mit. Chdnh niém s& dem lai cho tdim ching ta sy thing
bing va an tinh. Chdnh niém con c6 khd ning giit cho tdm dudgc linh
hoat, dé ching ta c6 thé ngdi lai quan sit, theo dbi nhitng hién tugng
dang x4y ra nhu mot v tudng chung quanh chiing ta. Chdnh Niém Ia
mot trong ba phan hoc ctia Thién Pinh (hai phdn hoc khic 12 Chanh
Tinh Tan va Chdnh Dinh). Chdnh Niém 12 ¥ thifc, hay su chi y, nhu
vay chanh niém 13 trdnh sy xao ling hay tinh trang tAm tri vdn duc.
Trong viéc tu tdp Phat phdp, chdnh niém giit vai trd mdt sgi day cudng
ki€m sodt tAm cdia chiing ta vi tAim chiing ta khong bao gid tip trung
hay ditng yén mot chd. Pic Phit day: “Tu tap chianh niém 1a tu tip
chi tAm vao than, chd tim vao cdm nghi, chi tim vao thic, va cha
tAm vao do6i tugng cda tAm.” Néi tém lai, chdnh niém la kiém sodt
than va tAm va biét chiing ta dang 1am gi vao moi lic. Chinh Niém la
mot y&u td tAm thifc quan trong c6 chifc ning 1am cho ching ta nhé téi
nhitng gi ¢6 1gi lac. Ch4nh niém giit mot vai trd quan trong trong thién
dinh, thi du Chanh Niém c6 thé gitip chiing ta lam tan di nhitng tu
tuwdng ron rip xdn xao trong tim thifc, va cudi cling gidp ching ta ¢6 di
ning luc dat dugc sy nhit tAm trén hoi thd. Chdnh niém 1a phdt khéi
niém hay gin sy chd tAm vao: ndi than tinh thifc biing cich thuc tip
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tap trung vao hdi thd; ndi cdm tho tinh thic bing cdch quén sit sy d€n
di trong ta clia tit cA moi hinh thifc clia cdm tho, vui, budn, trung tinh;
ndi nhitng hoat dong clia tdm tinh thic bing cdch xem coi tim ta c6
chita chip duc vong, sin han, lira ddi, xao lang, hay tip trung; ndi van
phdp tinh thitc biing cdch quin sit bin chit v thudng cla ching tir
sanh tru di diét d€ tan diét chdp trudc va luyé&n 4i. Thit tdm la Chdnh
Dinh: Chdanh dinh 1a tap trung tu tudng ding la tap trung vao viéc tir bd
nhitng diéu bat thién va tip trung tinh thin dudc hoan tit trong bon
giai doan thién dinh. Ch4nh dinh con c6 nghia Ia tip trung tu tudng vao
mot van dé gi d€ thi'y cho roé rang, ding vdi chan 1y, c6 1gi ich cho
minh va cho ngudi. Chdnh dinh ¢6 nghia 1a ching ta phdi giit cho tim
minh dinh tinh dé thy rd ban chit that cia van hitu. Thyc tip chinh
dinh c6 thé 1am cho chiing trd thinh mot con ngudi hi€u bi€t va hanh
phtic hon. Chdnh dinh doi hdi hanh gid phdi tu tip nhitng budc vira ké
trén. Trir phi ndo minh c¢6é chanh dinh, d€ tAm c6 thé an tru nhat diém
ma khong bi 16i cudn hay lam cho lo ra bdi sy budng thd hay kich
thich, chitng d6 minh mdi c6 thé di vao thién dinh doi hdi su tap trung
minh liét. Tu tdp Pinh trong Thién hay tip chd tim trong Thién dinh.
Trong khi hanh thién chiing ta thudng nghi ring sy On 2o, ti€ng xe
chay, ti€ng ngudi néi, hinh 4nh bén ngoai 1a nhitng chudng ngai dé€n
quiy nhiéu chiing ta khi€n ching ta phéng tim, trong khi ching ta
dang can sy yén tinh. Ky that, ai qui'y nhiéu ai? C6 1& chinh ching ta
12 ngudi qui'y nhiéu chiing. Xe cd, Am thanh vin hoat dong theo dudng
16i ty nhién cla ching. Chiing ta qudy nhiéu chiing bing nhitng y
tudng sai 1am clia ching ta, cho ring ching & ngoai chiing ta. Chiing ta
ciing bi dinh chit vao ¥ tudng mudn duy tri sy yén ling, muén khong
bi qui’y nhiéu. Phdi hoc dé thdy riing ching c6 cdi gi qui'y nhiéu chiing
ta ci, ma chinh chiing ta di ra ngodi d€ qui’y nhiéu ching. Hiy nhin
cudc ddi nhu mdt tAim guong phan chi€u ching ta. Khi tip dudc cdch
nay thi ching ta ti€n bd trong tirng thdi khic, va mdi kinh nghiém clia
chiing ta déu 1am hién 16 chian Iy va mang lai sy hi€u bi€t. Mot cdi tAm
thi€u huan luyén thudng chita day lo 4u phién muon. B&i th& chi mot
chiit yén tinh do thién dem lai cling d& khi€n cho chiing ta dinh mic
vio d6. P6 1a sy hi€u biét sai 1Am vé sy an tinh trong thién. C6 ddi lic
ching ta nghi ring minh dd tin diét dudc tham sin si, nhung sau do6
chiing ta lai thdy bi chiing tran ngdp. That vay, tham dim vao sy an
tinh con t& hon 1a dinh mic vao sy dao dong. B&i vi khi dao ddng, it ra
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chiing ta cOn mudn thoat ra khdi chiing; trong khi d6 ching ta rat hai
10ng luu gitt sy an tinh va mong mudn dugc & mai trong d6. P6 chinh
1a 1y do khi€n chiing ta khong thé ti€n xa hon trong hanh thién. Vi vay,
khi dat dudc hy lac, ban hiy tu nhién, dirng dinh mdc vao ching. Du
huong vi ca sy an tinh ¢6 ngot ngao di nita, chiing ta ciing phdi nhin
chiing dudi 4nh sing clia v thudng, khd va vo nga. hanh thién nhung
dirng mong cau phai dat dugc tim dinh hay bat cit mirc d6 ti€n bd nao.
Chi can bi€t tim c6 an tinh hay khdng an tinh, v néu c6 an tinh thi
mic dd clia né nhiéu hay it ma thoi. LAm dudc nhu vay thi tAm clia
chiing ta s& tu dong phat trién. Phai c6 sy chd tim kién cd thi tri tué
mdi phdt sanh. Chd tAim nhu bdt den va tri tu€ 1a 4nh sdng phit sanh do
su bat den d6. N&u khong bat den thi den sé khong sang, nhung khdng
nén phi thi gi§ v4i cdi bat den. Cing vdy dinh tdm chi 1a cai chén
trong khong, tri tué 1a thuc phim dung trong cdi chén ay. Pirng dinh
mic vao d6i tugng nhu dinh mic vao mdt loai chi thuat. Phai hi€u
muc tiéu clia n6. néu chiing ta thdy niém Phat khi&€n chiing ta d& chd
tAm thi niém Phat, nhung dirng nghi sai 1Am ring niém Phat 1a ctu
cénh trong viéc tu hanh. Chdnh dinh 13 sy an dinh vitng chic clia tAm
c6 thé so sdnh véi ngon dén chdy sing khong dao dong & ndi kin gié.
Chinh sy tip trung dd 1am cho tAm an trd va khi€n cho né khong bi dao
dong, x4o tron. Viéc thuc hanh dinh tim (samadhi) diing d4n sé duy tri
tAm vA cdc tAim sd & trang thdi quin binh. Hanh gid c6 thé phdi duong
diu vdi rat nhiu chudng ngai cda tinh than, nhung véi sy hd trd clia
chdnh tinh tdn va chanh niém, tim dinh vitng vang c6 kha ning diy lui
nhitng chuéng ngai, nhitng tham duc dang khud'y dong tim clia vi hanh
gid. TAm dinh vitng chic khong bi cdc phdp tran lam cho xao ling, vi
n6é da ché& ngu dugc nim trién cdi. Chanh Pinh 12 mot trong ba phin
hoc ctia Thién Pinh (hai phﬁn khic 12 Chdnh Tinh Ta4n va Chinh
Niém). Chdnh dinh 12 tp trung tAim vao mot ddi tugng. Chanh dinh
ti€n bd tr tir d€n trang thdi tAm an trd nhd vao Chdnh Tinh TaAn va
Chanh Niém. Chanh dinh con c6 thé gitp ching ta ti€n siu vio sy
nh4't tim cao hon, hay nhitng ting thién sic gidi va vo sic gidi.

Néu Phdt Trién Tron Pdy Thit Bo Pé Phin, Hanh Gid Sé Ching
Nhiing Cham Diit Khé Pau, Ma Con Pat Pén Su An Lac Tuyét Doi
Ciia Niét Ban: Pitc Phat ludn nhic nhd ching dé tif cda Ngai nhu vay:
“That BO P& Phin 1a bdy y&u t& gidc ngd hay that gidc chi déu dem
lai 1gi ich ky diéu. Mt khi cdc y&u t6 ndy dudc phat trién ddy du sé& cé
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ning lyc chim dit khd dau phién ndo.” Piéu ndy c6 nghia 13 vong
luan hoi sanh tif tao b&i danh sic s& hoan toan ditng nghi khi cdc yé&u
t6 gidc ngd dudc phat trién ddy dd. Ngoai ra, by yé&u t& gidc ngd ciing
c6 cdng ning ti€u di€t nhitng dao binh ma. Bao 1au nhitng dao binh ma
nay con hién dién thi chiing ta vin con bi 14n quin trong vong dau khd
tdi sanh. Pitc Phit v nhitng vi gidc ngd di phat trién ddy di that gidc
chi, da thoat khdi khd dau trong vong tam gidi (duc gidi, sic gidi va vo
sic gidi). Bdy y&u t& gidc ngd dugc phat trién tron day sé& gidp dua
hanh gid d&n su an lac cia Ni€t Ban. Vi vy ma bdy yé&u t6 nay ludn
dugc xem nhu nhitng linh dudc, ching tao nén sifc manh cho tdm chiu
dung dugc moi thing trim vinh nhuc cda cudc séng. Thém vio dé, bay
y&u td gidc ngd ndy ciing thudng chita tri dugc than va tdm bénh. Theo
Kinh Phing Tung trong Trudng Bo Kinh, c6 bay gidc chi hay thit bd
dé phan. Phat t tu hanh that gidc chi dat dudc nhitng k&t qua sau day:
T4t ca dc phap déu dudc tiéu trir; tA't ca phap lanh cing ngay cang ting
trudng; vi tu thién bd dc nén ludn ludn dude an lac, khdng bi dau khd;
sé chitng qua thanh Phat. Hanh gid khong thé nao nhin trdi nhin dat
ma dat dudc gidc ngd. Hanh gid ciing khong thé nao chi doc sach hay
nghién cttu kinh dién ma dic dao, ciing khong phai do suy tu hay mong
udc ma thanh Phédt. Theo Kinh Phing Tung trong Trudng B6 Kinh, c6
bay gidc chi hay thit bd dé phan. Pay la nhitng diéu kién cin thiét dé
dwa dé&n gidc ngd. Phat tlr tu hanh that gidc chi dat dugc nhitng két qua
sau day: Tt cd 4c phdp déu dudc tidu trir; tAt cd phap lanh cang ngay
cang tang trudng; vi tu thién bd dc nén ludén ludn dugc an lac, khong bi
dau khd; sé& chitng qua thanh Phat. Chit “Bojjhanga” xuit phat tir hai
chit “Bodhi” va “anga.” Chit “Bodhi” c6 nghia la gidc ngd hay ngudi
gidc ngd, va chif “anga” c6 nghia 12 nguyén nhan dua dén sy gidc ngd.
Mot nghia khdc cia chit “Bojjhanga” cdn cd trén mot trong hai nghia
gbc clia tir Pali trén. Nhu vay nghia khic clia “Bojjhanga” 1a su hiéu
biét hay thdy dugc bon chian 1y va Bat Chanh Pao. Thinh thodng, bdy
yé&u td gidc ngd con dugc goi 1a ‘sambojjhanga’. Ti€p diu ngit ‘sam’
c6 nghia 12 tron day hay hoan hao; tuy nhién, ti€p diu ngit nay khdng
l1am khédc nghia ctia bdy yé&u t& gidc ngod. TAt cd hanh gid déu hiéu Td
Diéu P& & mot mitc d6 nao d6, nhung theo Phat gido, hi€u biét chan
chinh v& bdn chan ly 4y doi hdi mot thdi di€ém chuyén bi€n dic biét
clia tAm thic, goi 12 dao tAim. P6 12 mot trong nhitng tué cao nhit ma
hanh gid dat dudc trong tu tip tip thién quin vi né bao gdm ludn ci
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kinh nghiém vé Ni€t Ban. Mot khi hanh gid da ching nghiém dugc
diéu nay, tic 1a ngudi Ay dd hi€u biét sdu xa vé T Diéu PE, va nhu
th€ c6 nghia 12 hanh gid da c6 dugc cdc “Bb D& phan” bén trong minh.
Mot ngudi nhu vay dugce goi 1a mdt bac cao thugng. Nhu vy “Bo Pé
Phan” hay nhitng y&u t& clia sy gidc ngd cling 1a nhitng phdm chit clia
mot bac cao quy. Bdy y&u t& gidc ngd gobm: Trach Phap Giac Chi, Tinh
Tan Gidc Chi, Hy Gidc Chi (hy lac), Khinh An Gidc Chi, Niém Gidc
Chi, Pinh Gidc Chi, va X4 Gidc Chi. Ngudi tu thién theo Phat gido c6
thé tim thdy trong tit c4 nhitng y&u td ndy trong ti€n trinh tu tip thién
dinh clia minh. Ngudi tu tip Thién dinh nén ludn nhd 13i Phat day:
“Né&u Thién T Niém X& dudc thuc hanh véi nd luc, tinh tdn va
chuyén cin thi bdy yéu t& gidc ngd sé tv dong phdt trién tron ven.”
Nhu vay, chinh Ptc Phat di nhan manh rit rd rang vé su lién hé gita
Thién va That B6 P& Phan. Tuy nhién, hanh gid khong nhd nhin trdi
nhin dit ma dugc gidc ngd. Hanh gid cling khong nhd doc sich hay
hoc kinh di€n ma dugc gidc ngd, ciing khong phai nhd suy nghi, khong
phai do mong u6c ma sy gidc ngd sé& biing sdng trong tim cua hanh
gi4. C6 nhitng diéu kién can thi€t d€ dua hanh gid dén gidc ngd. Lam
th€ nao d€ phat trién nhitng y&u t& nay? Mudn phat trién nhitng y&u t&
ndy phdi tu tAp gidi, dinh, tué. Thit nhdt la Trach Phdp Gidc Chi:
Trach phdp hay nhiét thanh khdo sdt gido phdp hay hién tugng. Trach
phép 13 ki€n thifc siu sic va c6 tinh cdch phin tich dé&n chi tiét dé
thau dat tron ven thuc chit cla tit cd cdc phdp hitu vi, vo tri vd gidc
hay hitu gidc hitu tri, ngudi hay chu Thién. D6 1a thdy diing thuc tuéng
clia sy vat, thdy sy vat ding trong bdi cidnh clia né. Chi ¢6 xuyén qua
thién dinh chiing ta mdi c6 kha ning thy dugc tat ca cdc phdp hitu vi
mot cdch rot rdo va cung tot nhitng nguyén td cin badn. Nhd nhiét
thanh thién dinh va kh3o sit nhu vy ma ta c6 thé nhan thic ring tat
ca cdc phdp hitu vi déu trdi qua nhitng giai doan sanh, tru, di, diét mot
cdch nhanh chéng, d&€n dd khé c6 thé thiy dugc; toan thé vii try déu
lién tuc bi€n dbi, khong hé tdn tai giong hét trong hai khodnh khic k&
ti€p nhau; moi sy vt déu phai chiu su chi phdi clia duyén, nhin, va
qua; nhitng gi v thudng, bi't 6n dinh déu dua d&€n qua khd; khong cé
céi goi 1a “thyc ngd,” hay mot linh hon trudng ton bit bi€n; thuc tuéng
clia ba dic tinh v thudng, khd va vo ngi. Thit nhi la Tinh Tdn Gidc
Chi: Tinh tin 12 mot tAm s, ma ciing 1a chi th sdu ctia Bat Chdnh
Pao, dudc goi 1a “chdnh tinh tdn.” Tinh tdn 12 ning lyc kién tri, lién
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tuc thién dinh, lién tuc huéng tAim vao d6i tugng quan sit. Ngudi tu
thién nén diing cdm va tinh t&n trong khi tu tip thién dinh. Pdc Phat
khong ty xung 12 mdt ddng citu thé ¢6 kha ning va sin sang linh chiu
t0i 16i ctia chiing sanh. Ngai chi 12 ngudi vach ra con dudng, chit Ngai
khong di th€ dum ai dugc. Chinh vi th€ ma Ngai khuyén ring mdi
ngudi phdi thanh that, nhiét tAm, va nhit quy€t thanh dat muc tiéu ma
minh mudn d&n. Ngai cling da khuyén t chiing ring: “Hay tu 1dy con
lam hdi ddo cho con, hidy 14y chinh con lam noi nuong tua cho con.”
Nhu thé 4y, Ptic B6n Su kéu goi tif chiing khong nén y lai vao ai khac
ngodi minh. Bat ludn & vao trudng hdp nao, ngudi tu theo Phat khong
nén danh mat niém hy vong va tinh tdn. Hiy nhin tim guong rang ngdi
cta Phat, Ngai khong bao gid thdi chi, Ngai luén diing mdnh va tinh
tdn, ngay tir thdi Ngai con 1a vi BS Tat. Ngudi tu tip thién dinh phai
kién nhin chip nhin nhitng kh6é khin va thir thiach trong lic hanh
thién, phdi bé hét moi lac thi hay s& thich hang ngay, phdi c¢d ging
dung cong tu tip thién dinh mot cich lién tuc. Mot trong nhitng diéu
khé khin nh4t cho hanh gid tu thién Ia cdi tAim dong rudi, khong bao
gid chiu & yén trén d&€ muc ma ci ngdy chi mudn di lang bat khip moi
ndi. Con ndi than, mdi khi chiing ta ngdi tréo chan hanh thién, ching ta
déu cam thdy toan thin cing thing, hay khé chiu vi nhitng con dau
hoanh hanh. C6 lic chiing ta nhit tim c& ging ngdi tréo cing cho dugc
mot ti€ng dong hd, nhung chi sau mudi phit 13 chan té, ¢d cing, vin
van va van van. Ngudi tu thién cAn phdi c6 sy quyét tAm tinh tin d€
san sang duong dau véi moi kho khin thit thich. Mot khi chiing ta phat
trién tinh tin trong thién dinh, tim clia ching ta s& c¢6 dd sitc manh dé
chiu dung nhitng con dau nhic, khé chiu va mét méi mot cach kién
nhin va can ddm. Tinh tin c6 kha ning 1am cho tim tinh t4o va manh
mé cho diu trong bt ctt hoan cidnh khé khin nao. Ngudi tu tp thién
dinh phai luon tinh tin tu tip bon thi sau day: diéu lanh chua sanh,
phdi tinh cin 1am cho sanh; diéu thién di sanh, phdi tinh can khi€n cho
ngay cang thém 16n; di€u dc chua sanh, phai tinh cin cho chiing dirng
sanh; diéu dc da sanh, phdi tinh can dit trir di. Pitc Phat da day trong
Kinh Phap Cd, cau 280: “Ngudi song tiéu cuc, ué odi, di dudi, khong
tinh tAn chuyén cin, diu con tré tudi va khde manh vin ludi bi€ng, suy
nhudc va thi€u quyét tim, con ngudi ludi bi€ng Ay khong bao gid tim
ra dugc con dudng din dén tri tué va gidc ngd, gidi thoat.” Thit ba la
HY Gidc Chi (hy lac): Hy Lac Gidc Chi ¢6 nghia 1a vui thich, nhung
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mot dic tanh dic biét ciia Hy Lac Gidc Chi 12 né c6 thé khié€n cic tAm
sG khdc c6 cadm gidc nhe nhang, vui thich va thda man. Hy gidc chi la
mot tAm s&, va 1a mot dic tdnh c6 dnh hudng sdu rong dén thin va
tam. Ngudi thi€u ditc “hy lac” khong thé ti€n budc trén dudng gidc
ngd, vi trong ngudi 4y ldc nao cling mang mang mot trang thdi linh
dam lanh lung truéc thién phap, mot thai do bat man vdi thién tap, mot
su biéu 16 bt toai nguyén. Hanh gid tu thién nén ludn nhé ring Hy
Gidc Chi chi phat sanh khi tim clia ching ta tuong ddi ril sach céc
phién nio. P€ rii bd phién nio, chiing ta khong c6 su lua chon nao
khéc hon 12 phdi tinh tin chdnh niém trong titng phit gidy dé dinh tim
dudc phat sinh va phién ndo bi tin diét. Nhu vay, ching ta phdi ludn
huéng tim vao viéc phat trién Hy Gidc Chi qua chdnh niém lién tuc,
dii lic ching ta dang di, dirng, nim, ngdi hay dang lam cic cdng viéc
khdc. Muén tu tap ddc “hy lac,” hay tim phi, hanh gid cin ludn nhé
ring hanh phiic khong tim dugc tir vat chat bén ngoai, mic di chuyén
16n chuyén nhdé bén ngoai ludén c6 dnh hudng d&€n tim minh. Hanh
phiic chi c6 dugc noi nhitng ngudi biét tri tic. Hanh gid tu theo Phat
nén luén nhé ring c6 sy khac biét 16n lao giita thda thich va hanh
phiic. Cdm gi4c thich thi 14 c4i gi tam bgd nhAt thdi, chi thodng qua rdi
mat. Théa thich c6 thé 1a mdt diu hiéu bao trudc khd dau phién nio, vi
nhitng gi ma ta dm 4p tAng tiu trong khodnh khic ndy, c6 thé 1a ngudn
dau khé trong khodnh khic k€& ti€p. Khi thdy mot hinh sic, nghe mot
am thanh, nglti mdt mii, n€m mot vi, hay nhian thitc mot ¥ nghi, ching
ta thudng bi cic d6i tugng clia gidc quan va trin canh kich thich, ciing
nhu cdm thay it nhiéu thda thich. Tuy nhién, ching chi 1a nhitng hién
tugng phtu du tam bg, vira phat sanh da hoai diét. Hanh phic that sy
khdng dén véi chiing ta bing cdch bdm viu hay nim chic 14y nhitng
vat vd tri hay hitu tri, ma chi dat dugc bing hanh budng bd. Piic Phat
da tir bd cung vang dién ngoc, vd dep con ngoan, uy quyén tot dinh, dé
cudi cing Ngai dat dugc gidc ngd va gidi thodt, chiing ta hd c6 con
dudng nao khac? Thit tw la Khinh An Gidc Chi: Khinh an ¢6 nghia 1a an
hay ving ling an tinh. C6 nhiéu ngudi tAm ludn § trang thdi dao dong,
ludn chay lung tung hét noi ndy dé&n noi khiac khong ngirng nghi. Khi
tam bi tan loan thi chiing ta khong thé€ nao ki€m soat dudc hanh dong
clia chinh minh. Ngudc lai, chiing ta bit dAu hanh dong theo su ngdng
cudng va tudng tugng, ching y thic dudc sy tot xAu clia viéc minh
dang lam. C6 hai loai khinh an: thidn an ¢6 nghia sy an tinh cla toan
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thé cdc tim sd, chd khdng riéng phan thin thé vat chi't. N6i cdch khéc,
day 12 trang th4i an tinh ving ling clia sic udn, tho uin, tudng uin, va
hanh uin; tim an, hay trang thdi an tinh ving ling clia thitc uin. Ngudi
da trau d6i tAm khinh an ving ling s& khong con phién luy, bdi r6i hay
cam kich khi phdi duong dau véi tdim phédp thing traim cla thé gian, vi
ngudi 4y nhan thifc dugc trang thdi phat sanh va hoai diét, cling nhu
tdnh cich mong manh nhat thdi clia van hitu. TAm khinh an vdng ling
12 viéc rat khé thyc hién vi tim ludn c6 khuynh huéng khdng bao gi &
yén mot chd. R4t khé cot va kéo tAm trd lai. Kinh Phap Cu, tir ciu 33
dén 36, Ptic Phat di day: “TAm & trong trang thdi giéng nhu con cé
mdi bi bit ra khdi nude va bi vitt Ién dat kho. N6 ludn phéng nhdy bat
dinh.” Sy binh tinh va trim ling khdng phii 12 mdt thdi do hén yéu.
Chi c6 nhitng con ngudi c6 vin héa mdi lam dugc chuyén nidy. Binh
tinh trdm ling trudc thuin cidnh khong phdi 1a diéu khé, diéu khé &
day 1a ngudi Phat ti phdi ludn giit tAm an tinh ving ling tru6c moi
nghich canh. Lam dugc nhu vdy méi mong thanh dat dugc gidc ngd va
gidi thodt. Thit nam la Niém Gidc Chi: Niém Gidc chi hay trang thdi
chianh niém tinh thitc qua quén chi€u. Pay 12 phuong tién hitu hiéu
nhat dé lam chi 14y minh. Ngoai ra, Niém Gidc Chi con c6 nghia la
‘stic manh cia sy qudn sat’, va chdc ning ciia chdnh niém la giit cho
ddi tugng ludn nim trong tAm qudn sit cia minh, khong quén né, ma
ciing khdng cho né bi&€n khdi tim qudn sit cda minh. Mot khi chdnh
niém c6 mit thi doi tugng sé duge ghi nhan khong bi quén lang. Niém
gidc chi bao gdm than niém xi hay quin than bat tinh. Tho niém xi
hay quén tho thi khd; tAim niém xi hay quan tAm vo thudng; phap niém
xt hay quin phdp vo ngid. Con ngudi khong thé c6 chianh niém néu
khong ki€m sodt nhitng tic dong cda than, khdu va y clia minh. N6i
céch khdc, n€u khong tinh chuyén hanh tri gidi luat thi khong bao git
c6 thé néi dén tinh thic duge. Trong Kinh Trudng A Ham, 15i di huin
t01 hau cla DPic Phat trude khi Ngai nhap Ni€t Ban 1a: “TAt ca cdc
phép hitu vi déu vo thudng. Hay kién tri chanh niém d€ thanh dat giai
thodt. Ngai X4 Ldi Phat trude khi nhap diét cling di khuyén nhi ti
chiing: “Hiy kién tri chdnh niém dé thanh dat gidi thodt.” Trong Kinh
Ting Nhit A Ham, Ptic Phiat da day: “Nay chu Ty Kheo, Nhu Lai
khong thdy mot phdp nao ma c6 nhiéu niing lyc nhu su' chuyén cin chi
niém, d€ 1am phat sinh nhitng tu tudng thién chua phit sanh, va lam
tan bi€n nhitng tu tudng bat thién di phat sanh. V&i ngudi hing cé
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chanh niém, nhitng tv tudng thién, n€u chua sanh s& phdt sanh, va
nhitng tu tudng bat thién, n€u da phét sanh s& tan bi€n.” Thif sdu la
DPinh Gidc Chi: Binh Gidc Chi l1a kha nidng gilr tim tip trung khong tin
loan. Pinh chinh 12 tAm s§ nim trén ddi tugng qudn sit. Dinh ciing
ghim tAm vao ddi tugng, xuyén thdu va nim trong ddi tugng d6. Ban
chat cla dinh 1a khdng tdch rdi, khong tdn loan, khong phan tdn. TAm
dinh 12 tAm dé4n chit vao d6i tugng, chim trong ddi tugng va duy tri sy
tinh ling ngay trong d6i tugng. Khi tu tap thién qudn, hanh gid din
chit tAim minh vao d6i tugng hay quin sét tryc ti€p cac hién tugng dé
thdy rd bdn chat thit ctia ching ma khong dua vao sy suy nghi hay
phan tich ndo ci. Mic diu thsi diém dinh chi 13 tam thdi, nhung dinh
c6 thé khdi sinh tir thoi di€m ndy qua thdi diém khic khong gidn doan
néu chiing ta chiu khé tu tap lién tuc. Bén canh d6, dinh con c6 kha
niang gom tu cac tdm s§ khdc lai v6i nhau, khong cho chiing phan tdn
hay tdch rdi nhau. Nh& vdy ma tim an tru vitng chii trong d6i tugng.
TAm an tru va tip trung vio dé muc hanh thién. Mot khi tim yén tinh
va tinh ling thi tri tué phét sinh va tir @6 ching ta c6 thé nhin thiy sy
vat ding theo chan tudng clia né. Do d6, dinh gidc chi 1a nguyén nhin
gin nhit clia sy phdt sanh ra trf tué. TAm an tru c¢6 khd ning ché ngu
dudc nim phdp trién cdi (tham duc, San han, hon trim thuy mién, trao
cf hdi qud, va nghi hoic trién cdi), vi titng budc tirng budc, tri tué sé
ngang cang xuyén thau vao chan ly. Chirng d6, hanh gid s& tryc nhian
dugc ban chit vo thudng, khd va v ngi ctia van hitu, va tir d6 khong
c6 trién cdi ndo con c6 thé ché& ngy dugc minh nita. Ngudi hanh thién
hay ngudi c6 nguyén vong thanh tyu gidc ngd, phai duong dau véi rat
nhiéu chuéng ngai, dic biét 12 nim phdp giy tr§ ngai manh mé trong
viéc dinh tAm, va chin ngang con dudng gidi thodt. Pinh 1a trang thai
tam &n dinh vitng chic, ¢6 thé€ vi nhu ngon dén vitng ngon, khong dao
dong, § mot noi khong cé gié. Pinh ¢6 kha niang giit cdc tAm s§ trong
trang thai quan binh. Dinh giit cho tim ngay thing, khong lay chuyén;
tiéu trir khat vong ching nhitng gitip tim khong vong dong, ma con
gitip mang lai sy thanh tinh ndi tAim. Ngudi quyét tAm trau doi “dinh”
phai nghiém tri gidi ludt, vi chinh gigi ddc dao hanh nudi dudng doi
song tdm linh va 1am cho tdm an tru ving ling. Thit bdy la Xd Gidc
Chi: X4 Gidc Chi I1a hoan toan x4 bd, nghia la tAm khong con bi quiy
nhiéu bdi ndi chuéng hay ngoai trin. Thuat ngit Bic Phan ‘Upeksa’ c¢6
nghia 1a binh thén, tram tinh, vO tu, khong thanh kié€n, khong 1éch lac,
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khong thién vi. Trong thién dinh, tAim x4 12 tim ludn giit mot thai do
khong thanh ki€n va trim tinh trudc nhitng khé khin va thit thach. TAm
x4 12 cdi tAim giit dugc quin binh vé niing luc, va cé thé dat dugc qua
cong phu tu tAp hing ngdy. Theo Vi Diéu Phdp, “xd” ¢6 nghia 1a trung
lap, khong thién vi bén nao. D6 1a trang thdi tim quan binh chit khong
phdi tim linh dam thS o, hay thin nhién dirng dung. Pay la két qua
clia tAm dinh an tinh ving ling. Theo Pitc Phat, phuong cdch hay nhat
khi€n cho tAm x4 nidy phat sanh 1 c6 sy chi tim sing sudt va chanh
niém lién tuc. Mot khi tAm x4 dudc phat trién thi tim x4 trudc sé tao
ra tAim xa k€& ti€p va c nhu vy ma ti€p dién lién tuc. Trong xa hoi
loan dong hom nay, con ngudi khé ma tranh khdi nhitng chao ddng khi
phdi va cham thudng xuyén vdi nhitng thing trim clia cudc song; tuy
nhién, ngudi di tu tip dugc “xa gidc chi” nay khong con nghe phién
lyy buc minh nita. Gitra nhitng phong ba bao tap ctia cudc dsi nhu 1gi
16¢, 16 13, danh thom, tiéfng x&u, tin tung, ché trach, hanh phiic va khé
dau, ngudi c6 tim x4 khong bao gid bi lay dong. Hanh gia tu tip thién
dinh c6 kh4 ning x4 bé dé hi€u ring trén ddi nay khong c6 ai 1am chi
dugc bat ctf thit gi cd. Trong Kinh Phap Ci, cau 83, Pirc Phat da tirng
day: “Ngudi tot budng x4 tit cd. Bic Thanh nhan khong nghi dén 4i
duc. DAu hanh phiic hay dau khd béc thién tri khong bdng bdt ciing
khong d€ tinh than suy sup.” Ngudi di tu tip va trau ddi dudc tAm xa,
ludn binh thdn va tranh dugc bon con dudng sai lac: tham 4i, sin han,
y&u hén va si mé. Ngudi tu tip va trau ddi dugc tAm x4 ludn nhin
chiing sanh moi loai mdt cch binh ding, khdng thién vi.

Bon Phdp Tinh Can Diing Pdn Trong Phdt Gido Gitip Hanh Gid
Doan Trit Khé Pau Phién Nao: T Chdnh Cin 12 b&n phép siéng ning
diét trir tdi 4c va phat trién diéu thién. Thit nhdt 12 tinh tin phat trién
nhitng diéu thién lanh chua phat sanh. Piéu thién chua sanh, phdi tinh
can 1am cho sanh. O day vi Ty Kheo khdi 1én § mudn, ¢8 géng, tinh
tAn, sdch tAm, tri tAim vdi muc dich khi€n cho cdc thién phép tir trudc
chua sanh nay cho sanh khdi. Thi nhi 13 tinh tin ti€p tuc phét trién
nhitng di€u thién lanh da ph4t sanh. Piéu thién da sanh, phai tinh cin
khi€n cho ngay cang phat trién. 0 day vi Ty Kheo khdi 1én y mudn, cd
ging, tinh tdn, sdch tAm, tri tim vdi muc dich khi€n cho c4c thién phdp
da sanh c6 thé dudc ting trudng, dudc quang dai vién man. Thit ba 1a
tinh tAn ngin nglra nhitng diéu 4c chua phat sanh. Piéu dit chua sanh,
phai tinh c¢An 1am cho dirng sanh. & day vi Ty Kheo khdi 1én § mudhn,
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cO ging, tinh tdn, sdch tAm, tri tim v6i muc dich khi€n cho cdc dc phdp
tr trudc chua sanh khong cho sanh. Thit fir 1a tinh tdn dit trir nhitng
diéu 4c da phat sanh. Piéu dif d sanh, phdi tinh cAn ddt trir di. O day
vi Ty Kheo khdéi 1én y mudn, c6 ging, tinh tin, sdch tAm, tri tim vdi
muc dich khi€n cho cdc 4c phdp da sanh dugc diét tri.

Bon Diéu Nén Biét Dii Cé6 Thé Gilip Hanh Gia Trié¢t Tiéu Kho
Dau Phién Néo Va Di Pén Vién Man Trén Puong Tu Tép: Con goi 1a
T Nhv Y Tic hay T Than Tic, nhitng diéu nén bi€t di ma Pirc Phat
da day chiing dé tif nhim trang bi ho nhitng thi can thit dé di dén
thanh cong vién min trén dudng tu tdp. Pic Phat goi 1a ‘T¢ Nhu Y
Tic’ vi d6 1a nhitng con dudng din ching ta di tdi. PAy 1a bon phim
hanh dic thi trong c4 tinh clia chiing ta, ma mdi phAm hanh phin dnh
mot sitc manh dic biét. Hanh gid tu thién nén bi€t phdm hanh nio la
vu diém cda minh, tir d6 minh c6 thé dya trén sitc manh sin cé d6 ma
phét trién thém nhitng gi can phai tu tap. Mot trong nhitng thich thic
16n nhat cta hanh gid tu Thién 12 thyc hién dugc muc dich gidi tho4t,
va 1am sao mang nhitng dic tinh gidi thodt &y hoa quyén vao tirng phiit
gidy hién tai clia doi song cla chiing ta. Con dudng cla sy tinh thitc
ctia ching ta phdi lién tuc trong tirng gidy tirng phit hién tai va ngay
tai noi niy, ngay trong ki€p ndy! Thit nhdt la Duc Nhu' Y Thén Tiic:
Mong mudn phét trién thin thong nhu y. Nudi dudng y chi tu tip thién
dinh trong cudc s6ng hiing ngay clia ching ta. Mot khi ching ta c6
dugc phdm hanh ndy, chiing ta s& c6 cam gidc 12 khong c6 bat cit thit
gi ¢6 thé ngin tr§ dudc y chi tu hinh cda minh nita. Hon nita, khi c6
dudc ‘Duc Nhu Y Tic’, ching ta s& khong bao gid cim thdy toai
nguyén néu chua dat dugc muc tiéu ma minh mudn. Py 1a mdt hoai
bdo tu tAp hay nhiét tim manh liét dua ta dén thanh cong. o] day, vi Ty
Kheo tu tap duc than tic, cAu hitu véi tinh tdn thyc hién Duc Thién
Binh. Thit nhi la Niém Nhu' Y Théan Tiic: Mong mudn ghi nhé phai thuc
hanh chdnh phdp, hay 1a tim nguyén tu tap theo chianh phap. Su yéu
thich chan 1y niy sé& giit cho tim ching ta lic nao cling huéng vé tu
tdp. Niém Nhu Y Tic bao gdm modt tAm thiic thanh tinh va sy nhiét
tdm vo tin. Niém Nhu Y Tic sé trd thanh con dudng din dén tué gidc
khi né tran ngdp tam ta. 0 day vi Ty Kheo tu tip tAm than tic ciu hitu
v6i tinh tdn thyc hién TAm Thién Dinh. Mot khi c6 Niém Nhu Y Tic,
lic nao chiing ta cling tudng nhé dé€n dao phdp va thuc hanh theo, trén
ddi ndy khong c6 thif gi quan trong hon su tu tap nita. Thit ba la Tinh
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Tdn Nhu Y Théan Tiic: Py 1a phim hanh cla nghi lyc. Hanh gi3 tu
thién ¢6 “Tinh Tdn Nhu Y Tic’ ching nhitng khong sdn long trude
nhitng kh6 khin ma con cdm thdy hing khdi vi nhitng thach d§ d6. O
day vi Ty Kheo tu tap can than tic cAu hitu véi tinh tAn thyc hién Tinh
Tan Thién Pinh. Ma that vay, Ptc Phat 1a mot thi du dién hinh cho
pham hanh ndy. Tinh tdn I3 ning luc kién tri, lién tuc hudng tAm vao
tu tip. Ngay ca pham nhidn, mot khi cham chi va chiu khé s€ c6 kha
ning lam dugc nhitng viéc ky diéu. Hanh gia tu thién sé diing cAm tinh
tdn dan buc vao nhitng khé khiin trén budc dudng tu tap v6i tinh thin
vo ty. Dic tinh cla tinh tdn 12 sy kién tri chiu dung khi duong dau véi
khS dau phién nio. Tinh tin 12 khd ning d€ thiy k&t qui khong ngai
gian nguy, khong s¢ khé khin. Phit tl thuan can phai ludn diing cim
tinh tadn, sin sang duong dau vdi moi khé khin. N&u ching ta gia ting
tinh tin, tim ching ta s& c6 di sic manh d€ chiu dung v6i moi thir
thdch. Ngodi ra, tinh tAn con c¢6 kh4 ning 1am cho tAm ludn tudi mat va
manh mé& diu phai duong diu vé6i ba't cit khé khin nao. C6 hai cich dé
gia ting tinh tAn: Ty minh tinh tdn, hodc nhd thién hitu tri thifc khich 1&.
Tru6e khi thanh dao, khi Ngai van con trén dudng tu tip tim chon Iy,
Ngai da cuong quyét ring: “Né&u muc tiéu cé thé dat dugc bing sy co
ging clia con ngudi, ta sé khong bao gid ngirng nghi hay thdi chuyén
cho d&n ngay thanh dat. Cho dau chi con lai da boc xuong, cho du thit
mdu c6 khd can, ta nhit dinh s& khong thdi lui sy tinh tAn ctia minh,
cho d&€n ngay nao ta dat dugc nhitng gi c6 thé dat dugc biing kha ning,
bing su ¢80 ging va kién tri ctia con ngudi”. Thit tw la Tw Duy Nhu Y
Thén Tic: Tu Duy Nhu Y Tic 12 mong mudn nhi€p tim vao mot dé
muc. C6 mdt s ngudi rat hitng thi v6i viéc hi€u thau nhitng khia canh
sdu xa va uyén thim cta gido phdap. Hoc khdng man nguyén v4i nhitng
hi€u bi€t bé ngoai. & day vi Ty Kheo tu tAp quin thin tic cau hitu v6i
tinh tdn thyc hién Tu Duy Thién Dinh, vi loai tim ndy quin chi€u dugc
st bao la clia cdi ta ba, ca vong luan hdi sanh tif, clia cdc cdi sanh
linh, cling nhu nhitng lién luy trong cudc sdng ciia ching ta trong th&
gi6i nay. Hanh gid tu tap tué tuw duy d€ nhan biét r6 rang vé su hoai
diét clia cdc hién tugng, tir d6 chiing ta sé& c6 tryc gidc vé v thudng,
khd va vo ngi.

Ndam Tiéu Ly Gilip Hanh Gia Di¢t Khé: Theo Kinh Phiing Tung
trong Trudng Bo Kinh, c6 nim cidn: mit, tai, mii, ludi, va thin. Ngii
ciin c6 thé 12 nhitng ctta ngd di vao dia nguc, ddng thdi ching ciing 1a
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nhitng clra ngd quan trong di vao dai gidc, vi tir d6 ma chiing ta giy toi
tao nghiép, nhung ciing nhd dé6 ma ching ta c6 thé hanh tri chanh dao.
Bén canh do, cling theo Kinh Phiing Tung trong Trudng Bo Kinh, cé
nim cin. PAy nim yé&u t§ chinh 1am phét khéi 1én nhitng thién cin.
Thit nhdt la Tin Cdn: Tin tudng vitng chic noi Tam Bdo va Td Diéu
DE€. Tin cin con c¢6 nghia 13 cdi tAm tin thanh. Niém tin trong ton gido,
khong gidng nhu viéc hoc hdi kién thitc, khong thé khi€n con ngudi cé
kha ning cttu dd ké khdc ciing nhu chinh minh néu ngudi Ay chi hiéu
ton gido vé 1y thuy€&t sudng. Khi ngudi Ay tin ty ddy 1ong thi difc tin 4y
sé tao ra ning lyc. Su tin thanh ciia mot ngudi khong thé goi 1a chan
that n€u ngudi Ay chua dat dugc mot trang thdi tAm thic nhu the. Thif
nhi la Tdn Cdn: Tinh tan tu tip thién phdp. Tan cin c6 nghia la cdi tinh
than tinh tAn don thuin va lién tuc. Chi riéng 1ong tin thanh thi khong
dd. Pi song ton gido cla ching ta khong thé 12 chian thyc néu ching
ta chua duy tri 1ong tin thanh mot ciach don thuin va khdng ngirng nghi
nd luc dé€ tinh thin ton gido cla ching ta khong bi y&u di hay bi mat
nang luc. Thit ba la Ni¢m Cdn: NhG t6i chdnh niém. Niém cin chi cdi
tAm ludn ludn hodi tu vao Pic Phat. N6i mot cach thuc tién, di nhién,
chiing ta khong thé hoan toan quén Pitc Phat du chi trong gidy lat. Khi
mot hoc sinh chuyén chid hoc tdp hay khi mdt ngudi [6n miét mai trong
cong viéc, ho phdi tip trung vao mdt d6i tugng. Thuc hanh Phat phdp
ciing nhu th€. Trong khi chuyén chi vao doi tugng riéng biét, ching ta
suy nghi: “Ta dugc Pitc Phat Thich Ca cho song.” Khi ching ta hoan
thanh mot cong viéc khé khin va cdm thdy thanh thdn, ching ta cdm
on Buc Phat, “Con that qud may min, con dudc Dic Phat ho tri.” Khi
mot y nghi xau 16e 1én trong dau hay khi bdng dung chiing ta cdm thiy
néng gian, ching ta lién ty xét minh ma nghi: “Pay c6 phdi 1a con
dudng dwa d&n Phat qua ching?” C4i tAim moi lic déu gilt 14y Dic
Phét bén trong 1a “ni€ém cdn.” Thi tw la Dinh Cdn: Pinh tdm lai mdt
chd hay chuyén chi tim vao mot chd. Pinh cin 1a mot cdi tAm x4c
dinh. Mot khi ta c6 long tin ton gido, ching ta khdong bao gid bi xao
ddng vi bat cit diéu gi, dit th€ ndo di nita. Ta kién nhin chiu dung moi
st ngugc dii va du db, va ta vin mdi tin vao chi mot ton gido ma thoi.
Ta phai duy tri mii sy qui quyét vitng chic nhu th€ ma khong bao gid
ndn chi. N&u chiing ta khong c6 mot thdi dd tAm thitc nhu thé thi chiing
ta khong thé dugc goi 1a nhitng con ngudi vdi niém tin ton gido. Thir
ndm la Hué Can: Tri hué sdng sudt khong vong tudng hay sy hi€u biét
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hay suy nghi chin ly. Tué cidn nghia la tri tué ma ngudi c6 tdn gido
phdi duy tri. Pay khong phai 1a cdi tri tué ty ky ma la cdi tri tué thuc
su ma ching ta dat dugc khi ching ta hoan toan thoat khdi cdi nga va
4o twdng. HE chirng nao chiing ta ¢ tri tué nay thi ching ta s& khong
di lac dudng. Chiing ta ciing ¢6 thé néi nhu th€ vé niém tin clia chiing
ta d6i vdi chinh ton gido, khong ké d&n cudc song hiing ngay. Néu
chiing ta bi rang budc vao mdt ham mudn ich ky, nhd nhit, ching ta c6
th€ di lac vao mot ton gido sai IAm. Tuy ring chiing ta c6 thé tin siu
vao ton gido Ay, hét 1ong tu tip theo tdn gido Ay, gilf gin nd trong tAm
va tan tuy d6i v6i nd, ching ta cling khong dudgc citu do vi gido 1y clia
né ciin bdn 1a sai, va ching ta cang lic cang bi chim sdu hon vao thé
gidi cla 4o tudng. Quanh chiing ta c6 nhiéu trudng hdp vé€ nhitng ngudi
di vao con dudng nhu th€. Du “tué cidn” dudc néu lén cudi cling trong
nim quan ning dua d&n thién hanh, né ciing nén dudc ké 1a thit ty diu
tién khi ta budc vao cudc song ton gido.

Ndm Sitc Manh Gitip Hanh Gid Tiép Tuc Tién Budc Trén Duong
Di¢t Khé: Ngii lyc 12 nim sitc manh hay kha ning tim linh dugc phat
trién bing cich cling c6 ngii cin. Nhu vay trong Phat gido, Iuc 1a kha
ning st dung cc cin d€ nhan thic rd vé chan ly, chit khong phai la s
ki€n pham phu. Trong Phat gido Pai Thira, lyc 1a Ba La Mat thi tim
trong mudi Ba La MAt ma mot vi BO T4t phai tu tAp trén dudng di d€n
Phit qua. Lyc Ba La Mat dudc phdt trién § dia thit tdim cia B6 Tat
Dia. Ngoai ra, ¢6 mudi lyc ma ngudi ta néi 12 duy nhi't d€ gidc ngd
thanh Phat: 1) biét cdi gi c6 thé va cdi gi khong thé, hoic cdi gi ding,
cdi gi sai; 2) luc bi€t bdo chudng trong tam thé (qua khi, hién tai, va
vi lai); 3) luc bi€t t't cd dinh luc, gidi thodt va thanh tuu; 4) luc biét tat
ca cin tanh cla ching sanh; 5) luc bi€t dugc sy hi€u biét clia ching
sanh; 6) luc biét hét cic cdnh gidi clia chiing sanh; 7) luc biét hét phan
hanh hitu 14u cda luc dao va biét ludn cd ni€t ban; 8) luc biét tit ca
céc tru xif cia cdc ddi qud khi; 9) luc biét sanh tir; 10) luc biét cdc lau
hoic da bi doan tin. Ngii luc bao gdm tin Iyc hay 13 stic manh cda long
tin c6 kha ning loai bd moi ta tin; tAn lyc hay sitc manh cda nghi luc
gitip chiing ta vugt thing moi tr§ lyc; niém lyc hay stc manh clia sy
canh gidc hay 1a sy chi tdm dat dugc nhd thién dinh; dinh luc hay sifc
manh ctia Tam Ma dia nhim loai bd dam mé duc vong; va hué luc hay
sttc manh cla tri ning, dua vao chan Iy T Diéu P& din d€n nhan thitc
dding va giéi thodt.
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Hanh Gid Hanh Trinh Trén Pao Ly Diét Khé Vi Tit Niem Xii:
T Niém X 12 bdn d6i tugng thién quin d€ tru tim hay bdn cich
Thién theo Phat gido dé diét trir 4o tudng va dat thanh gidc ngd. Phat
gido Tiu thita goi nhitng phuong phdp ndy la “nghiép xd”
(kammatthana), 12 mdt trong nhitng phuong phédp tu duy phan biét. Co
16i bon muoi phdp Thién nhu vay dugc liét ké trong Thanh Tinh Pao
Luin (Visuddhi-Magga) bao gdbm Tt V6 Lugng TAm, Mudi BAt Tinh,
B6 Vo Sic, Mudi Bi€n Xit, Mudi Niém, Mot Tuéng va Mot Tudng.
Thit nhdt la Than Ni¢m Xi: (Than niém xi& hay qudn thin bat tinh.
Quén va toan chiing dugc thin ndy bt tinh. Vi dién ddo mdng tudng
ma da s6 chiing ta déu cho ring thin ndy quy bdu hon hét. Nén than
nay can phdi dudc in ngon mic dep. Chinh vi vdy ma ching ta vat 1on
vdi cudc sdng hiing ngay. Pdi sdng hing ngay khong con 1a ndi an &n
nita, ma tr§ thanh ddu trudng clia tham, sin, si, man, nghi, ta ki€n, sit,
dao, dim, vong, ty hiém, ganh ghét va v6 minh. Tir d6 4c nghiép dugc
tir tir k&t tao. Ngudi tu chin thuan phdi quan than tir mit, tai, miii, ludi,
miéng, hiu mon, vin vin déu 12 bat tinh. Khi ngdi ching ta nén quén
tudng thin ndy 1a bat tinh, dugc bao phii bdi mdt cdi tii da nhd nhdp,
bén trong nhu thit, md, xuong, miu, dam, va nhitng chat thira thai ma
khong mot ai dim dung t6i. Than ndy, n€u khong dudc tim rita bing
nudc thom dau thom va xa bdng thom, thi chic chin khong ai ddm tdi
gin. Hon nifa, thAn niy dang hoai diét tirng phit tirng gidy. Khi ta
ngirng thg thi thin niy 12 c4i gi néu khdng phdi 12 cdi thiy ma? Ngay
d4u thi thdy ma bit ddu d6i mau. Vai ngay sau d6 thay thiy ra mui hoi
thdi khé chiu. Lic nay, dit 13 thdy cia mot nif td hay nam thanh lic
con sanh thdi, cling khdng ai ddm dé&n gan. Ngudi tu Phit nén quin
than bt tinh dé d6i tri v6i tham 4i, ich ky, va kiéu ngao, vin van. Mot
khi ai trong chiing ta cling déu hi€u ring thin ndy déu gidng nhau cho
moi lodi thi chiing ta s& dé thong hi€u, kham nhin va tif bi hon vdi
minh va v6i ngudi. Sy phan biét giita ngudi gid, ngudi phé tat, va cdc
chiing toc khdc s& khong con nita. Nhu trén ta thdy khi qudn thin thi
than nay 1a bat tinh. N6 bi coi nhu 12 mot cdi tdi da dung ddy nhitng
rac rudi do ban, va ching bao lau thi né ciing bi tan rd. Vi vay chiing ta
khong nén luy&n chip vao than ndy. Ban chat clia thin tim chiing ta la
bA' tinh, chit khong dep ma ciing ching Thanh thién. Theo quan diém
tam sinh 1y thi thin thé con ngudi 1a bat tinh. Piéu niy khong c6 nghia
tiéu cuc hay bi quan. Khach quan ma néi vé than thé con ngudi, néu
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chiing ta xem xét cho k¥ thi sé& thdy ring sy k&t thanh clia than ndy tr
téc, mau, mi, phan, nudc ti€u, rudt, gan, bao ti, vin van, 13 hang & clia
vi khudn, 1a nhifng ndi ma bénh tit chd phat tri€n. That vay, than
chiing ta bat tinh va bi hoai diét tirng phiit tirng gidy. Quén than cdu ué
bA't tinh, phli nhan y nghi vé “tinh.” o] day vi Ty Kheo qudn than trén
than, tinh cin, tinh gidc, chanh niém dé€ nhi€p phuc tham sin trén di.
Thit nhi la “Tho Niém Xit”: (Tho niém xi hay quén tho thi khd. Quin
va toan chitng dugc nhitng cdm tho 12 x4u xa, du 12 cdm tho khd dau,
vui suéng hay trung tinh. Quin ring cdm tho 13 dau khd. C6 ba loai
cam tho 13 vui suéng, khd dau va trung tinh; tuy nhién, Phat day moi
cam tho déu dau khé vi chiing vo thudng, ngin ngii, khong nim bit
dudc, va do d6 chiing 1a khong that, 4o tudng. Hon nita, khi ching ta
nhén cia ai cdi gi thi 1& duong nhién 12 ching ta phai 1am cdi gi d6 dé
dén tra lai. RAt c6 thé chiing ta phdi trd gid cao hon cho nhitng gi ma
chiing ta di nhan. Tuy nhién, sy nhin vé phan vat chit vin con dé
nhan ra d€ dé phong hon 13 sy cdm tho tinh thin, vi cAm tho 13 mot
hinh thitc tho nhan ma phan dong ching ta déu vuéng biy. N6 rat vi
t&, nhung hau qua tan phd clia né that 1a khoc liét. Thudng thi ching ta
cdm tho qua sdu cin. Thi du nhu khi nghe ai n6i xAu minh diéu gi thi
minh 14p tic ndi trin 16i dinh. Thiy c4i gi c6 1di thi minh bén ham
mudn. Tham sin 1a hai thit th&ng tri nhitng sinh hoat hiing ngay ctlia
chiing ta ma chiing ta khong tai nao kiém soét ching dugc néu chiing
ta khong c6 tu. Quén tho thi khd dan din gitdp chiing ta ki€m soat dugc
nhitng cdm tho cling nhu thanh tinh tim cda chiing ta, k&t qui sé& lam
cho chiing ta c¢6 dugc an lac va ty tai. Chdng ta kinh qua nhitng cdm
tho tot va xau tif ngii quan. Nhung cdm tho t6t ching bao 1au chiing sé&
tan bi€n. Chi con lai nhitng cdm tho x4u lam cho ching ta khé dau
phién ndo. Khong c6 thit gi trén cdi dJi nay hién hitu riéng 1&, doc 1ap
hay trudng cttu. Van hitu k€ ca than thé con ngudi chi 1a sy két hgp
clia tif dai dat, nuSc, Itra, gi6. Khi bon thit nay lién hgp chit ché thi
dugc yén vui, vi bing c6 su truc tric la khd. Quén tho thi khd dé pht
nhin y nghi vé “lac.” o) day vi Ty Kheo qudn tho trén cdc cdm tho; tho
thi khd, tir d6 tinh can, tinh gidc, chanh niém d€ nhi€p phuc tham sin
trén ddi. Theo Kinh Niém Xit, quan tho quan phdp ni€m tho cé nghia
12 tinh thi#c vao nhitng cdm tho: vui suéng, khd dau va khong vui
khong khd. Khi kinh qua mot cdm gidc vui, chiing ta bi€t day 1a cam
gidc vui b3i chinh minh theo ddi quan sit va hay bi€t nhitng cdm tho



196

ctia minh. Cung th€ Ay ching ta ¢d ging ching nghiém nhitng cdm
gidc khdc theo ding thuc t€ clia tirng cdm gidc. Thong thudng ching ta
cadm thay budn chin khi kinh qua mdt cdm gidc khd dau va phian chin
khi kinh qua mdt cdm gidc vui suéng. Quan phdp niém tho sé& giip
chiing ta chitng nghiém t4t c4 nhitng cdm tho mot cdch khich quan, véi
tAm xa va tranh cho chiing ta khdi bi 1€ thudc vao cam gidc ctia minh.
Nh& qudn phdp niém tho ma chiing ta thdy ring chi ¢6 tho, mot cdm
gidc, va chinh cdi tho Ay cling phii du tam bg, d&n rdi di, sanh r6i diét,
va khong cé thuc thé don thudn nguyén ven hay mot tu ngd nio cam
tho cd. Theo Kinh T Niém X¢@ trong Kinh Trung B0, Bic Phit day:
“Nay cdc Ty Kheo, nhu thé nio 12 Ty Kheo song quin niém cidm tho
trén cdc cdm tho? Nay cdc Ty Kheo, & day Ty Kheo khi cdm gidc lac
tho, vi 4y ¥ thic ring: “Ta dang c6 modt cAm tho khodi lac.” Mdi khi c¢6
mot cdm tho dau khd, vi 4y y thic ring: “Ta dang c6 mdt cAm tho dau
khd.” Mdi khi c6 modt cAm tho khong khodi lac ciing khdng dau khd, vi
Ay y thic ring: “Ta dang c¢6 mdt cdm tho khong khodi lac ciing khong
dau khd.” Khi c6 mot cdm tho khodi lac vat chat, vi 4y y thic ring:
“Ta dang c6 mot cdm tho khodi lac vat chat.” Khi ¢c6 mdt cdm tho
khodi lac tinh than, vi 4y ¥ thic ring: “Ta dang c6 mdt cdm tho khodi
lac tinh than.” Khi c6 mdt cdm tho khd dau vat chat, vi 4y y thifc riing:
“Ta dang c6 mot cdm tho khd dau vat chi't.” Khi c6 mdt cdm tho khd
dau tinh thin, vi 4y y thifc ring: “Ta dang c6 mot cAm tho khd dau tinh
than.” Khi c6 mot cdm tho vat chat khong khodi lac cling khong khd
dau, vi 4y y thifc ring: “Ta dang c6 mdt cdm tho vat chit khong khodi
lac ciing khong dau khS.” Khi ¢c6 mdt cdm tho tinh than khong khodi
lac ciing khong khé dau, vi 4y y thifc ring: “Ta dang c6 mot cdm tho
tinh thin khong khodi lac cling khong khd dau.” Nhu vay vi 4y song
qudn niém cdm tho trén cdc ndi tho; hay sdng quian niém cdm tho trén
cdc ngoai tho; hay song quan cam tho thé trén ca noi tho 14n ngoai tho.
Hay vi 4y song quén niém tdnh sanh khdi trén cédc tho; hay sdng quin
niém tdnh diét tin trén cdc tho. Hay sdng qudn niém tdnh sanh diét
trén cdc tho. “C6 tho diy, vi 4y an trd chdnh niém nhu vay, vdi hy
vong huéng d&€n chdnh tri, chdnh niém. Va vi 4y s6ng khong nuong
tua, khong chip trudc mot vat gi trén ddi. Nay ciac Ty Kheo, nhu vay
12 Ty Kheo s6ng quidn niém cdm tho trén cdc cdm tho.” Tu Tap Tho
Niém X 1a qudn va toan chitng dugc nhitng cdm tho 13 x4u xa, dit 1a
cadm tho kh$ dau, vui suéng hay trung tinh. Ching ta kinh qua nhitng
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cdm tho t6t va xAu tif ngli quan. Nhung cdm tho t&t ching bao liu
chiing s& tan bi€n. Chi con lai nhitng cdm tho xau lam cho ching ta
khd dau phién ndo. Khong cé thit gi trén cdi d5i ndy hién hitu riéng 18,
ddc 1ap hay trudng cttu. Van hitu k€ ca than thé con ngudi chi 12 sy k&t
hgp cia tf dai dat, nudc, Ita, gié. Khi bon thit nay lién hdp chit ché
thi dugc yén vui, vi bing c6 su truc tric 1a khd. Quén tho thi khd dé
pht nhan y nghi vé& “lac.” & ddy vi Ty Kheo quén tho trén cdc cdm
tho; tho thi khd, tir d6 tinh cAn, tinh gidc, chanh niém dé nhi€p phuc
tham san trén doi. Thit ba la Tam Niém Xu: Tam niém x hay quan
tam vo thudng. Quan va toan ching duge tAm 1a vo thudng. Quén tha'y
tAm ngin ngdi vo thudng. Nhiéu ngudi cho ring tim ho khong thay ddi
vi th€ cho nén ho Iudn chip vao nhitng gi ho nghi va tin ring d6 la
chian 1y. R4t c6 thé mot s ciing thdy tAm minh ludn thay d6i, nhung ho
khdng chdp nhin ma cit 16 di. Ngudi tu Phit nén qudn sdt tim thién,
tAm 4c cda ta déu 12 tuéng sanh diét vod thudng khong cé thyc thé. Tat
cé cdc loai tAm s& tuéng n6 chdt c6 chot khdng, chdt con chdt mat thi
lam gi c6 thit ma chdp 12 tAim minh. Trong khi ngdi thién dinh, ngudi
ta s& c6 co hdi nhin ra ring tAim ndy ct ti€p tuc nhdy nhét con nhanh
hon cd nhitng hinh dnh trén man dnh xi né. Ciing chinh vi vy ma than
khong an vi phéi luén phédn @ng theo nhitng nhip dip cta dong suy
tudng. Cing chinh vi vy ma con ngudi ta it khi dugc tinh ling va
chiém nghiém dugc hanh phiic thit sy. Phit tif thun thanh nén ludn
nhé ring tAm khong phdi 12 mot thuc thé cta chinh né. N6 thay ddi
tirng gidy. Chinh vi th€ ma Phat da day ring tAm clia pham phu nhu
con vugn chuyén cdy, nhu gi6, nhu dién chép hay nhu giot suong mai
trén diu cd. Phdp qudn ndy gitip cho hanh gi3 thd'y dugc moi sy moi
vat déu thay ddi tir d6 c6 kha ning dit trir dugc bénh chip tim sd 1a
that clia ta. VO thudng 1a ban chat chinh y&u ciia van hitu. Van hiru ké
ca than tAim con ngudi vo thudng, tirng gidy tirng phit bi€n ddi. T4t ca
déu phai trdi qua ti€n trinh sinh try di diét. Quin tAm v6 thudng, phi
nhin ¥ nghi vé “thudng.” o) day vi Ty Kheo quin tdm trén tadm, tinh
cAn, tinh gidc, chinh niém @€ nhi€p phuc tham sin trén ddi. Tuy nhién,
chiing ta phai quan Cdi TAm Nao? Hanh gid tu tdp di tim tAm minh.
Nhung tim cdi tim nao? C6 phdi tim tAm tham, tdim gidn hay tdm si
mé? Hay tim tAm qud kh, vi lai hay hién tai? Tam qud khd khdng con
hién hitu, tAim tuong lai thi chua d&n, con tim hién tai ciing khong 6n.
Theo Kinh T Niém X1t trong Kinh Trung B0, biac Phit day: “Nay Ca
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Di€p, tim khong thé nim bt tir bén trong hay bén ngoai, hoic § gifta.
Tam vo tuéng, vd niém, khong c6 chd s3 y, khong c6 ndi quy tic. Chu
Phat khong thdy tim trong qud khi, hién tai va vi lai. C4i ma chu Phat
khong thay thi lam sao ma qudn niém cho dugc? N&u c6 quin niém
ching qua chi 12 qudn niém vé vong tudng sinh diét clia cdc ddi tugng
tAim ¥y ma th6éi.” TAm nhu mot do thuit, vi vong tudng dién dio cho
nén c6 sinh di€ét mudn trung. TAm nhu nudc trong dong sdng, khong
bao gid dirng lai, vira sinh da diét. TAm nhu ngon lra dén, do nhin
duyén ma c6. TAm nhu chép giat, 16e 1&én rdi tit. TAm nhu khong gian,
ndi mudn vat di qua. TAm nhu ban x4u, tao tdc nhiéu 1am 16i. TAm nhu
1udi cAu, dep nhung nguy hi€ém. TAm nhu rudi xanh, ngé tudng dep
nhung lai rdt x4u. TAm nhu ké thu, tao tdc nhiéu nguy bi€n. TAm nhu
yéu ma, tim noi hi€ém y&u d€ hit sinh khi ctia ngudi. TAm nhu ké trom
hét cic cin lanh. TAm va thich hinh ddng nhu con mit thiéu than, ua
thich Am thanh nhu tréng trin, va thich mii huong nhu heo thich ric, ua
thich vi ngon nhu ngudi thich dn nhitng thifc dn thira, wa thich xdc gidc
nhu rudi sa dia mat. Tim tim hoai ma khong thdy tim diu. Pa tim
khong thiy thi khong thé phan biét dugc. Nhitng gi khdng phan biét
dudc thi khong ¢6 quéd khit, hi€n tai va vi lai. Nhitng gi khong cé qud
khd, hién tai va vi lai thi khong c6 ma ciing khong khong. Hanh gia
tim tAm bén trong ciing nhu bén ngoai khong thdy. Khdng tha'y tim noi
ngil uin, noi t& dai, noi luc nhiap. Hanh gid khong thdy tim nén tim
ddu cda tAm va quédn niém: “TAm do ddu ma c¢6?” Va thdy ring: “HEé
khi nao c6 vatla cé tim.” Vay vat va tdm c6 phai 1a hai thi khdc biét
khong? Khong, cdi gi 1a vat, cdi d6 cling 12 tim. N&u vat va tim 12 hai
thit héa ra c6 d€n hai ting. Cho nén vat chinh 12 tAm. VAy thi tAm c6
th€ quan tAm hay khong? Khong, tim khong thé quan tam. Ludi guom
khong thé ty cit ddt 14y minh, ngén tay khong thé ty s§ minh, ciing nhu
vy, tim khong thé tu quin minh. Bi din ép t phia, tim phat sinh,
khong c¢6 kha ning an trd, nhu con vugn chuyén canh, nhu hoi gié
thodng qua. TAm khong c6 tu thian, chuyén bi&n rat nhanh, bi cdm gidc
lam dao dong, 14y luc nhiap lam mdi trudng, duyén thi nay, tiép thit
khdc. LAm cho tim 6n dinh, bt dong, tap trung, an tinh, khong loan
ddng, d6 goi la quan tdm vay. Tém lai, qudn Tam nbi 1€n cho ching ta
bi€t tAm quan trong ctia viéc theo doi, khdo sat va tim hi€u tim minh
va clia sy hay bi€t nhitng tu tudng phat sanh d€n véi minh, bao gom
nhitng tu tudng tham, sin, va si, 12 ngudn gdc phat khdi tAt ci nhitng



199

hanh dong sai trdi. Qua phdp niém tim, ching ta ¢4 ging thiu dat cd
hai, nhitng trang thdi b4t thién va thién. Ching ta quén chi€u, nhin
tha'y c4 hai ma khong dinh mic, luy€n 4i, hay bat man khé chiu. Diéu
nay sé& gitip ching ta thiu dat dugc co ning that sy cia tim. Chinh vi
th€ ma nhitng ai thudng xuyén quin tim sé c6 khd ning hoc dugc
phuong cdch ki€m sodt tim minh. Phdp quén tAm ciing gidp ching ta
nhan thifc ring cdi goi 1a “tAm” ciing chi 12 mot ti€n trinh ludn bi€n
ddi, gdm nhitng trang thdi tAm ciing ludn ludn bi€n d6i, va trong dé
khong c6 cdi gi nhu mot thyc thé nguyén ven, don thuan goi 13 “ban
ngd” hay “ta.” Theo Kinh Tt Niém Xt trong Kinh Trung B9, Buc Phat
day: “NAy cdc Ty Kheo, nhu th& nao 1a Ty Kheo sdng quin niém tim
thitc noi tAm thitc? Nay cdc Ty Kheo, mdi khi noi tim thic c6 tham
duc, vi 4y y thifc ring tAm thic clia minh dang c6 tham duc. Mdi khi
tdm thic khdng c6 tham duc, vi 4y y thic ring tim thic cia minh
khdng c6 tham duc. Mdi khi trong tim thifc minh ¢6 sin han, vi 4y ¥
thitc ring tAm thifc cia minh dang c6 sin han. Mdi khi tAm thic clia
minh khong c6 sin hin, vi 4y y thic ring tAm thic clia minh dang
khong c6 san han. Mdi khi tim thitc minh c6 si mé, vi 4y y thidc ring
tam thic ciia minh dang si mé. Mdi khi tAm thic cia minh khong ¢6 si
mé, vi 4y ¥ thic ring tAm thic cia minh dang khong c6 si mé. Mdi khi
tAm thitc minh c¢6 thu nhi€p, vi 4y ¥ thifc ring tAm thifc clia minh dang
c6 thu nhi€p. Mdi khi tim thiic minh tén loan, vi &y ¥ thdc ring tAm
thitc cia minh dang tdn loan. Mdi khi tAm thitc minh trd thanh khodng
dat, vi 4y y thifc ring tAm thic clia minh dang tr§ thanh khodng dat.
MBOi khi tAim thifc minh trd nén han hep, vi 4y y thifc ring tim thifc cia
minh dang tré nén han hep. Mdi khi tAm thifc minh dat d&n trang thdi
cao nhit, vi 4y y thic ring tAm thic cia minh dang dat dén trang thdi
cao nhat. Mdi khi tAm thifc minh khong dat dén trang thdi cao nhat, vi
Ay y thic ring tAm thitc minh khong dat dén trang th4i cao nhat. Mdi
khi tAm thifc minh cé dinh, vi &y y thic ring tAm thic clia minh dang
c6 dinh. Mdi khi tAm thifc minh khong c6 dinh, vi 4y ¥ thifc ring tAm
thic ctia minh dang khong c¢6 dinh. Mdi khi tAm thifc minh gidi tho4t,
vi 4y y thifc ring tAm thifc cia minh dang gidi thoat. Mdi khi tim thifc
minh khong c6 gidi thodt, vi 4y y thic ring tAm thifc clia minh dang
khong c6 gidi thoat. Nhu vay vi 4y song quin niém tAm thic trén nodi
tAm; hay s6ng quan niém tim thitc trén cd ndi tAm I1in ngoai tim. Hay
vi 4y s6ng quén niém tdnh sanh kh&i trén tAm thic; hay s6ng quén
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niém tidnh diét tin trén tAm thifc. Hay song qudn niém tdnh sanh diét
trén tAm thic. “C6 tam day, vi 4y an trd chdnh niém nhv vay, véi hy
vong huéng dén chdnh tri, chdnh niém. Va vi 4y s6ng khong nuong
tua, khong chip truc mot vat gi trén ddi. Nay cdc Ty Kheo, nhu vay
1a Ty Kheo s6ng qudn niém tadm thic trén cdc tim thic.” Thit tu la
Phdp Niém Xu: Phap ni€ém x& hay quan phdp vo6 ngda. Qudn va toan
chitng van phdp vd ngi. Quan Phdp c6 nghia la tinh thic trén tat cd
cac phap. Quan Phap khong phéi la suy tu hay 1y ludn sudng ma cuing
di chung véi tAm tinh gidc khi cdc phdp khdi diét. Thi du nhu khi ¢6
tham duc khdi 1&n thi ta lién bi€t c6 tham duc dang khéi 1én; khi c6
tham duc dang hién hitu, ta lién bi€t c6 tham duc dang hién hitu, va khi
tham duc dang diét, chiing ta lién biét tham duc dang diét. N6i cich
khdc, khi ¢6 tham duc hay khi khong c6 tham duc, chiing ta déu biét
hay tinh thic 1a c¢6 hay khong cé tham duc trong ching ta. Chiing ta
nén ludn tinh thic cling thé Ay véi cdc trién cdi (chuéng ngai) khic,
ciing nhu ngii uin thi (chap vao ngii uan). Chiing ta ciing nén tinh thitc
vGi luc cdn bén trong va luc canh bén ngoai. Qua quan phéap trén luc
cin va luc canh, chiing ta bi€t ddy 12 mit, hinh thé va nhitng tréi budc
phdt sanh do bdi mit va tran cidnh Ay; rdi tai, Am thanh va nhitng tréi
budc; r6i mili, miii va nhitng tréi budc ctia chiing; 1udi, vi va nhitng tréi
budc lién hé; than, sy xic cham va nhitng tréi budc; ¥, d6i tudng clia
tdm va nhitng tréi budc do ching gidy nén. Chiing ta ludén tinh thic
nhitng tréi budc do luc cin va luc tran 1am khdi 1én cling nhu Itc chiing
hoai diét. Tuong tu nhu vy, ching ta tinh thic trén that bd dé phin
hay that gidc chi, vd T Diéu D€, vin van. Nhd vay ma ching ta luén
tinh thitc quan chi€u va thau hi€u cic phédp, ddi tugng cia tim, chiing
ta song gidi thodt, khong bdm viu vao bt ludn thit gi trén thé gian.
Cudc séng cda chiing ta nhu vy Ia cudc séng hoan toan thodt khoi
moi tréi budc. Hanh gid tu thién phai quin sat d€ thdy ring chu phip
vd ngd va khong cé thuc tudng. Moi vat trén ddi, vat chit hay tinh
than, déu tuy thudc 1dn nhau d€ hoat dong hay sinh tdn. Chiing khong
tv hoat dong. Ching khéng cé tu tinh. Ching khong thé tu ton tai
dugc. Than thé con ngudi gdm hang ty t&€ bao nuong tya vao nhau, mot
t&€ bao chét sé dnh hudng d&€n nhiéu t& bao khic. Ciing nhu vy, nha
clta, xe cd, dudng x4, ndi non, song ngdi déu dudc k&t hgp bsi nhiéu
thit chit khong tu tdn. Do vay, moi vat trén ddi nay déu la su két hop
ctia nhiéu vat khac. Ching han nhu néu khong c6 chit b8 dudng, nudc,
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va khong khi thi thin thé ndy chic chin s& m o gdy mon va cudi cling
s€ bi hoai diét. Chinh vi vAy ma Dic Phat day riing van phap vo nga,
khong, va vo thudng. Hanh gid nao thudng quan phdp vd ngd thi nhitng
vi &y s& trd nén khiém nhudng va ding mén hon. That vdy, van phdp
khong c6 thuc tudng, chiing chi 1a sy két hgp clia t¢ dai, va mdi dai
khong c6 tu tanh, khong thé ding riéng 1&, nén van phip vd ngi. Quén
phdp vd ngi, ching chi nuong twa vio nhau dé thanh lap, tit 46 phi
nhin y nghi v& “Ngi.” 0] day vi Ty Kheo qudn phédp trén cic phap,
tinh cin, tinh gidc, chanh niém dé nhi€p phuc tham sin trén ddi. Theo
Kinh Trung B6 va Trudng Bo, Pic Phit day: “Nay cdc Ty Kheo! Bat
cif ai tu tAp bon niém x& nay trong bdy nim, vi 4y c6 thé dat dudc mot
trong hai qué nay: A La Hdn trong hién tai, hodc qud B4t Hoan trong
vi lai. Nay cdc Ty Kheo! Khong k€ gi bdy nim, néu vi ndo tu tip bon
niém xd nay trong 6 nim, 5 ndm, 4 ndm, 3 nim, 2 nim hay mot nim
thi cling c6 thé dat dugc mot trong hai qué vira néi trén. Nay cac Ty
Kheo! Khong ké gi mot nim, vi ndo tu tip dudc ti niém xi& nay trong 7
thang, 6 thing... hodc ntta thang, lai ciing c6 thé dat dudc mot trong hai
qua vira k& trén. Nay ciac Ty Kheo! Khong ké gi nita thang. Néu vi
nio tu tip bon niém xi nay trong mot tun, ciing c6 thé mong dat dugc
mot trong hai qua vira ké trén. PAy 1a con dudng ddc nhat, nay cic Ty
Kheo, @€ thanh tinh héa chiing sanh, d& nhi€p phuc siu bi, d€ doan tan
khd wu, d€ thanh dat chianh dao, d€ chitng dic Niét Ban, d6 1a tu tip
T& Niém Xi.”

The Noble Truth of the
Right Way of the Cessation of Suffering

The path leading to the end (extinction) of suffering, the fourth of
the four axioms, i.e. the eightfold noble path . The truth of the PATH
that leads to the cessation of suffering (the way of cure). To practice
the Eight-fold Noble Truths. The Buddha taught: “Whoever accepts the
four dogmas, and practises the Eighfold Noble Path will put an end to
births and deaths. The Noble Truth of the Right Way includes the
following Noble Paths: The Eightfold Noble Truth, Seven Bodhi
Shares, Four Right Efforts, Four Sufficiences, Five Faculties, Five
Powers, and Four Kinds of Mindfulness. After finished preaching the
Truth of the Right Way of Cessation of Suffering, the Buddha reminded
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practitioners must go through this Right Way of Cessation of Suffering
in order to attain enlightenment and emancipation. This is the last stage
of diligent cultivation until all sufferings and afflictions are cut off. In
this stage, practitioners must also rely on wisdom to eliminate the
passions (klesha), false views (drishti), doubt (vichiktsa), and clinging
to rites and rules, and so on which can become sufferings in the future.
This is the stage that Buddhas in the ten directions had once been
through before becoming Buddhas. The way of walking or the way of
cultivation. People often walk without seeing the way. Religions
generally lay importance on practice, that is, how to walk, but neglect
teaching the intellectuall activity with which to determine the right
way, that is, how to see. In Mahayana Buddhism, this is the path on
which one has directly realized emptiness. This also coincides with the
first Bodhisattva level (bhumi). On this path meditators completely
remove the artificial conceptions of a permanent self. Buddhist
practitioners should always remember that we, common people have
been bound by the five desires from time immemorial. Thus, they
wander along the six paths, enduring untold suffering! In that quagmire,
unless they become disgusted with the five desires, how can they
escape the cycle of birth and death? Therefore, the Pure Land
cultivator should constantly visualize this body as a mass of flesh and
bones, blood and pus, a skinbag containing phlegm, pus, urine, feces
and other foul-smelling substances. The Parinirvana Sutra states: “This
fortress of body, only evil, deluded demons could tolerate living in it.
Who with any wisdom could ever cling to or delight in such a skinbag!”
Another scripture states: “This body is the confluence of all kinds of
suffering; it is a jail, a prison, a mass of ulcers; everything is impure. In
truth, it is not worth clinging to, even the celestial bodies of deities are
no different.” Therefore, whether walking, standing, sitting or reclining,
whether asleep or awake, cultivators should always visualize this body
as nothing but a source of suffering, without any pleasure, and develop
a deep sense of disgust, thus gradually becoming free from lustful
thoughts. Moreover, the cultivator should also engage in the seven
types of meditation on impurity. Our own bodies being thus, the bodies
of others are likewise. If we constantly meditate on these seven
impurities, we will develop disgust toward those male and female
forms which ordinary people judge handsome and beautiful. The
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flames of lust will thus gradually diminish. Now, we decide to practice
of all cultivations, we must be able to cultivate them all in order to
attain the practice of the unexcelled knowledge and wisdom of
Buddhas.

The Noble Eightfold Path, the Eight Essential Factors in the Noble
Path of Extinction of Sufferings: The Noble Eightfold Path is the
fourth Noble Truth in the Four Noble Truths that can help us prevent
problems or deal with any problems we may come across in our daily
life. This is the path that leads to the end of sufferings and afflictions. If
we follow it, we are on the way to less suffering and more happiness.
The eight right (correct) ways. The path leading to release from
suffering, the goal of the third in the four noble truths. These are eight
in the 37 bodhi ways to enlightenment. Practicing the Noble Eight-fold
Path can bring about real advantages such as improvement of personal
conditions. It is due to the elimination of all evil thoughts, words, and
actions that we may commit in our daily life, and to the continuing
practice of charitable work; improvement of living conditions. If
everyone practiced this noble path, the world we are living now would
be devoid of all miseries and sufferings caused by hatred, struggle, and
war between men and men, countries and countries, or peoples and
peoples. Peace would reign forever on earth. Besides, to cultivate the
Eightfold Noble Path also means to practice meditation to attain of
enlightenment or Bodhi Awareness. The Noble Eigh-fold Path is the
first basic condition for attaining Bodhi Consciousness that is
untarnished while Alaya Consciousness is still defiled. First, Right
View: Practitioners of mindfulness should try to understand the natural
laws which govern our everyday life. Right understanding or right view
is viewing things objectively; seeing them and reporting them exactly
as they are without being influenced by prejudice or emotion. Right
view helps differentiate the true from the false, and determines the
true religious path for attaining liberation. Right understanding means
to understand the natural laws which govern our everyday life. One of
the most important of these is the law of karma, the law of cause and
effect, every action brings a certain result, without any exception.
There is no such ‘no wholesome nor unwholesome’ in Buddhism. Zen
practitioners should always remember that whenever we act with
greed, hatred, or delusion, pain and suffering come back to us. On the
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contrary, when our actions are motivated by generosity, love or
wisdom, the results are happiness and peace. Devout Buddhists should
always have a mindful mind to skilfully integrate the understanding of
the law of karma into our lives. Right understanding also means
profoundly and subtly understand our true nature. In Buddhism, right
understanding means the understanding of suffering or the
unsatisfactory nature of all phenomenal existence, its arising, its
cessation and the path leading to its cessation. Right Understanding or
Right View is one of the two trainings in Wisdom (the other training is
Right Thought). Right understanding can be said to mean seeing things
as they really are, or understanding the real truth about things, rather
than simply seeing them as they appear to be. According to Buddhist
point of view, it means insight, penetrative understanding, or seeing
beneath the surface of things, etc., under the lens of the Four Noble
Truths, Interdependent origination, impermanence, impersonality, and
so forth. Right understanding can be acquired by ourselves or by
acquiring the truths that are shown by others. The process of acquiring
right understanding must follow the following order: first we must
observe objectively the facts which we are presented, then consider
their significance. It is to say first to study and then to consider and
examine them, and finally attaining right understanding through
contemplation. At this point, the two types of understanding, either by
ourselves or through others, become indistinguishable. To summarize,
the process of acquiring right understanding are as follows: to observe
and to study, to examine intellectually what we have observed and
studied, to contemplate what we have examined. In short, Right
Understanding means the understanding of the four noble truths: the
truths of suffering and its causes perpetuate cyclic existence, the truths
of cessation and the path are the way to liberation. Through Right
understanding and right thought we eliminate greed, anger and
ignorance. The mind supported by wisdom will bring forth the Right
Understanding which help us wholly and entirely free from the
intoxication of sense desire (kama), from becoming (bhava), wrong
views (ditthi) and ignorance (avijja). Buddhist practitioners should
develop right understanding by seeing impermanence, suffering, and
not-self in everything, which leads to detachment and loss infatuation.
Detachment is not aversion. An aversion to something we once liked is
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temporary, and the craving for it will return. Practitioners do not seek
for a life of pleasure, but to find peace. Peace is within oneself, to be
found in the same place as agitation and suffering. It is not found in a
forest or on a hilltop, nor is it given by a teacher. Practitioners meditate
to investigate suffering, see its causes, and put an end to them right at
the very moment, rather dealing with their effects later on. Right
Understanding, in the ultimate sense, is to understand life as it really is.
For this, one needs a clear comprehension of the Four Noble Truths,
namely: the Truth of Suffering or Unsatisfactoriness, the Arising of
Suffering, the Cessation of Suffering, and the Path leading to the
Cessation of Suffering. Right understanding means to understand things
as they really are and not as they appear to be. It is important to realize
that right understanding in Buddhism has a special meaning which
differs from that popularly attributed to it. In Buddhism, right
understanding is the application of insight to the five aggregates of
clinging, and understanding their true nature, that is understanding
oneself. It is self-examination and self-observation. Right
understanding is the understanding of suffering or the unsatisfactory
nature of all phenomenal existence, its arising, its cessation, and the
path leading to its cessation. Right understanding is of the highest
important in the Eightfold Noble Path, for the remaining seven factors
of the path are guided by it. It ensures that right thoughts are held and it
co-operates ideas; when as a result thoughts and ideas become clear
and wholesome, man’s speech and action are also brought into proper
relation. Moreover, it is through right understanding that one gives up
harmful or profitless effort and cultivates right effort which aids the
development of right mindfulness. Right effort and right mindfulness
guided by right understanding bring about right concentration. Thus,
right understanding, which is the main spring in Buddhism, causes the
other limbs of the co-ordinate system to move in proper relation. There
are two conditions that are conducive to right understanding: Hearing
from others that is hearing the Correct Law (Saddhamma), from others
(Paratoghosa), and systematic attention or wise attention (Yoniso-
manasikara). The first condition is external, that is, what we get from
outside, while the second is internal, what we cultivate (manasikara
literally means doing-in-the-mind). What we hear gives us food for
thought and guides us in forming our own views. It is, therefore,
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necessary to listen, but only to that which is conducive to right
understanding and to avoid all the harmful and unwholesome
utterances of others which prevent straight thinking. The second
condition, systematic attention, is more difficult to cultivate, because it
entails constant awareness of the things that one meets with in
everyday life. The word ‘Yoniso-manasikara’ which is often used in
the discourses is most important, for it enables one to see things
deeply. ‘Yoniso’ literally means by-way-of-womb instead of only on
the surface. Metaphorically, therefore, it is ‘radical’ or ‘reasoned
attention’. These two conditions, learning and systematic attention,
together help to develop right understanding. One who seeks truth is
not satisfied with surface knowledge, with the mere external
appearance of things, but wants to dig deep and see what is beyond the
reach of naked eye. That is the sort of search encouraged in Buddhism,
for it leads to right understanding. The man of analysis states a thing
after resolving it into its various qualities, which he puts in proper
order, making everything plain. He does not state things unitarily,
looking at them as a whole, but divides them up according to their
outstanding features so that the conventional and the highest truth can
be understood unmixed. The Buddha was discriminative and analytical
to the highest degree. As a scientist resolves a limb into tissues and the
tissues into cells, the Buddha analyzed all component and conditioned
things into their fundamental elements, right down to their ultimates,
and condemned shallow thinking, unsystematic attention, which tends
to make man muddle-headed and hinders the investigation of the true
nature of things. It is through right understanding that one sees cause
and effect, the arising and ceasing of all conditioned things. The truth
of the Dhamma can be only grasped in that way, and not through blind
belief, wrong view, speculation or even by abstract philosophy.
According to the Anguttara Nikaya, the Buddha says: “This Dhamma is
for the wise and not for the unwise.” The Nikaya also explains the
ways and means of attaining wisdom by stages and avoiding false
views. Right understanding permeates the entire teaching, pervades
every part and aspect of the Dhamma and functions as the key-note of
Buddhism. Due to lack of right understanding, the ordinary man is blind
to the true nature of life and fails to see the universal fact of life,
suffering or unsatisfactoriness. He does not even try to grasp these
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facts, but hastily considers the doctrine as pessimism. It is natural
perhaps, for beings engrossed in mundane pleasures, beings who crave
more and more for gratification of the senses and hate pain, to resent
the very idea of suffering and turn their back on it. They do not,
however, realize that even as they condemn the idea of suffering and
adhere to their own convenient and optimistic view of things, they are
still being oppressed by the ever recurring unsatisfactory nature of life.
Second, Right Thought: Zen practitioners should be free from sensual
desire, ill-will, and cruelty. Right thought means thoughts that are free
from sensual desire, ill-will, and cruelty. Thoughts free from ill-will
means thoughts that are free from anger, for when anger is burning in
the mind, both us and people around us will suffer. Right thoughts
includes thoughts of renunciation, good will, and of compassion, or
non-harm. These thoughts are to be cultivated and extended towards all
living beings regardless of race, caste, clan, or creed. As they embrace
all that breathes there are no compromising limitations. Right thought
means that our reflection must be consistent with common sense, useful
both to others and ourselves. We must strive to correct our faults, or
change our wicked opinions. While meditating on the noble formula of
“Precept, Concentration, and Wisdom,” we must realize that
‘ignorance’ is the main cause of suffering, the root of all wicked acts;
therefore, we must look for a way to get rid of suffering for us and for
others. A mind free from sensual lust, ill-will and cruelty. Right thought
means resolve in favour of renunciation, goodwill and nonharming of
sentient beings. Through meditation, we can recognize anger and let it
go. At that time, the mind becomes light and easy, expressing its
natural loving-kindness. Also through meditation, we can recognize
cruelty and let it go. At that time, we will have the mind of
understanding the suffering of others and wanting to alleviate it. Right
Thought is one of the two trainings in Wisdom (the other training is
Right View or Right Understanding). Right thought or right thinking
means avoiding attachment and aversion. According to Buddhism, the
causes of suffering and afflictions are said to be ignorance, attachment,
and aversion. When right understanding removes ignorance, right
thought removes attachment and aversion; therefore, right
understanding and right thought remove the causes of suffering. To
remove attachment and greed we must cultivate renunciation, while to
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remove aversion and anger we must cultivate love and compassion.
Renunciation is developed by contemplating the unsatisfactory nature
of existence, especially the unsatisfactory nature of pleasures of the
senses, for pleasures of the sens are likened to salt water, the more we
drink, the more we feel thirsty. Through understanding the
unsatisfactory nature of existence and recognizing the undesirable
consequences of pleasures of the senses, we can easily cultivate
renunciation and detachment. To develop love and compassion through
recognizing the essential equality of all living beings. Like human
beings, all other beings fear death and tremble at the idea of
punishment. Understanding this, we should not kill other beings or
cause them to be killed. Like human beings, all other beings desire life
and happiness. Understanding this, we should not place ourselves
above others or regard ourselves any differently from the way we
regard others. Right thought means the thoughts of non-attachment,
benevolence and non-harmfulness. On a deeper level, Right Thought
refers to the mind that subtly analyzes Emptiness, thus leading us to
perceive it directly. Third, Right Speech: practitioners of mindfulness
should not speak what is untrue. Right speech means not speaking what
is untrue, or using slanderous, abusive or harsh language; rather,
speaking words which are honest and helpful, creating a vibration of
peace and harmony. Right speech implies sincere, sound, impartial,
direct, not distorting, cautious, affable, harmless, useful words and
discourses. Avoidance of lying, slander and gossip (false and idle talk),
or abstaining from lying, tale-bearing, harsh words, and foolish babble.
Right speech is one of the methods that can help us to live in harmony
with other people and the world. Correct or Right Speech or Perfect
Speech is one of the three higher trainings in Ethics (two other trainings
are Right Action and Right Livelihood). Speech can influence millions
of people. It is said that a harsh word can wound more deeply than a
weapon, whereas a gentle word can change the heart and mind of even
the most hardened criminal. Therefore, right speech implies respect for
truth and respect for the well being of others. Right speech begins with
avoiding four destructive actions of speech: lying, divisive words, harsh
words and idle talk. Not only that, devout Buddhists should always try
to communicate in a way pleasing to others. Rather than venting our
anger or frustration onto another, devout Buddhists should think about
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effective ways to communicate our needs and feelings to them.
Besides, Right Speech also means to sincerely make an effort to notice
and comment upon others’ good qualities and achievements, or to
console people in time of grief, or to teach people Dharma. Speech is a
powerful tool to influence others and if we use it wisely, many people
will benefit. Speech can influence millions of people. It is said that a
harsh word can wound more deeply than a weapon, whereas a gentle
word can change the heart and mind of even the most hardened
criminal. Therefore, right speech implies respect for truth and respect
for the well being of others. It is to say right speech means the
avoidance of lying, backbiting or slander, harsh speech and idle talk.
Fourth, Right Action: Practitioners of mindfulness should choose a right
way to do things for ourselves. Right action means to choose a right
way to do things for ourselves, not killing, not inflicting pain and
afflictions on others, not stealing, not taking what is not ours, not
committing sexual misconduct, and not causing suffering to others out
of greed or desire for pleasant sensations. Right action involves action
beneficial to both others and ourselves. We must always act for the
happiness of the community, conforming to our sense of duty, without
any ulterior motive for damaging others’ interests, occupations,
positions, honors, or lives. We must also keep strict control of our
"“action, speech, and mind," carrying out ten meritorious actions and
avoiding ten evil ones. Right action also means to abstain from injuring
living beings, from stealing and from unlawful sexual intercourse. No
one among us can avoid our past karma; however, we have the right to
choose the right way to do things for ourselves. To say this so we can
understand that we have to reap what we sowed in the past; however,
we have the right to try to cultivate to have a more peaceful life in the
present time. Right action is one of the three higher trainings in Ethics
(two other trainings are Right Speech and Right Livelihood). Right
action implies respect for life, respect for property, and respect for
personal relationships. Respect for life means not to kill or tell others to
kill living beings, respect for property means not to steal or tell others
to steal, respect for personal relationships means to avoid sexual
misconduct (avoid adultery). Right action means acting properly. Right
action can help us avoid creating the three destructive actions of the
body (killing, stealing and unwise sexual behavior). Right action
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teaches us to be aware of the effects of our actions on others. Once we
possess Right Action, instead of doing whatever pleases us at the
moment, we’ll be considerate of others, and of course, automatically
our relationships will improve and others will be happier in our
company. Right Action also includes giving old people a hand in their
house work, helping storm and flood victims, and rescuing people from
danger, and so on. Fifth, Right Livelihood: Practitioners of mindfulness
should choose a right career for ourselves. Right livelihood means to
choose a right career for ourselves, which is not harmful to others; not
having work which involves killing, stealing or dishonesty. Right action
involves action beneficial to both others and ourselves. We must
always act for the happiness of the community, conforming to our sense
of duty, without any ulterior motive for damaging others’ interests,
occupations, positions, honors, or lives. We must also keep strict
"“action, speech, and mind," carrying out ten meritorious
actions and avoiding ten evil ones. Right action also means to abstain
from injuring living beings, from stealing and from unlawful sexual
intercourse. Perfect conduct also means avoidance of actions that
conflict with moral discipline. Right livelihood means earning a living
in a way that does not violate basic moral values. Right livelihood is an
extension of the rules of right action to our roles as breadwinners in
society. Right Livelihood also means that to earn a living in an
appropriate way. Devout Buddhists should not engage in any of the
physical or verbal negative actions to earn a living, nor should we
cause others to do so. Wisdom and understanding in Buddhism must be
integrated into our lives, then Buddhism can be called a living
Buddhism. No one among us can avoid our past karma; however, we
have the right to choose a right career for ourselves because it is very
much within our freedom. To say this so we can understand that we
have to reap what we sowed in the past; however, we have the right to
try to cultivate to have a more peaceful life in the present time. Right
livelihood is one of the three higher trainings in Ethics (two other
trainings are Right Speech and Right Action). Right livelihood means
to have a right work or a right occupation that can help us avoid
creating the three destructive actions of the body (killing, stealing and
unwise sexual behavior). Right livelihood teaches us to be aware of the
effects of our actions on others. Once we possess Right Action, instead

control of our
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of doing whatever pleases us at the moment, we’ll be considerate of
others. The Buddha taught: “There are five kinds of livelihood that are
discouraged for Buddhists: trading in animals for food (selling animals
for slaughter), slaves (dealing in slaves), arms (selling arms and lethal
weapons), poisons, and intoxicants (drugs and alcohol, selling
intoxicating and/or poisonous drinks). These five are not recommended
because they contribute to the destruction of society and violate the
values of respect for life and for the welfare of others.” Right
Livelihood is an extension of the rules of right action to our roles as
breadwinners in society. In the contrary, Buddhists should live by an
honest profession that is free from harm to self and others. According
to the Adornment Sutra, right livelihood is a weapon of enlightening
beings, leading away from all wrong livelihood. Zen practitioners who
abide by these can annihilate the afflictions, bondage, and compulsion
accumulated by all sentient beings in the long night of ignorance. Sixth,
Right Efforts: Practitioners of mindfulness should be always hard-
working, helpful to others and ourselves. Right effort means we must
be always hard-working, helpful to others and ourselves. Do not kill,
cheat, or lead a wanton, gamble life. On the contrary, always try to
perform good deeds for having good karma. Correct (Right or Perfect)
Zeal or Effort or Energy also means to try to avoid the arising of evil,
demeritorious things have not yet arisen. Try to overcome the evil,
demeritorious things that have already arisen. At the same time, try to
produce meritorious things that have not yet arisen and try to maintain
the meritorious things that have already arisen and not let them
disappear, but to bring them to growth, to maturity and to the full
perfection of development. Right effort also means cultivation of what
is karmically wholesome and avoidance of what is karmically
unwholesome. When developing right effort we must be sincere about
our thoughts. If we analyze them we will find that our thoughts are not
always good and wholesome. At times they are unwholesome and
foolish, though we may not always express them in words and actions
or both. Now if we allow such thoughts to rise repeatedly, it is a bad
sign, for when an unhealthy thought is allowed to recur again and
again, it tends to become a habit. It is, therefore, essential to make a
real effort to keep unwholesome thoughts away from us. Until we
succeed in stopping them to rise in our mind, unhealthy thoughts will
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always be taking possession of our mind. It is not only during the time
of meditation that we need to cultivate our right effort. Right effort
should be cultivated always whenever possible. In all our speech,
actions and behavior, in our daily life, we need right effort to perform
our duties wholeheartedly and successfully. If we lack right effort and
give in to sloth and indolence, we can not proceed with our cultivation.
Right effort is one of the three trainings in meditation (two other
trainings are Right Mindfulness and Right Concentration). Right effort
means cultivating a confident attitude toward our undertakings, taking
up and pursuing our task with energy and a will to carry them through
to the end. In Buddhism, right effort means cultivating a confident
attitude of mind, being attentive and aware. To progress on the path,
we need to put our energy into Dharma practice. With enthusiastic
effort, we can purify negative actions already done to prevent doing
new ones in the future. In addition, effort also is necessary to maintain
the virtuous states we’ve already generated, as well as to induce new
ones in the future. Seventh, Right Mindfulness: Practitioners of
mindfulness have correct memory which retains the true and excludes
the false. Right remembrance, the seventh of the eightfold noble path,
means remembering correctly and thinking correctly. The looking or
contemplating on the body and the spirit in such a way as to remain
ardent, self-possessed and mindful. Right remembrance means looking
on the body and spirit in such a way as to remain ardent, self-possessed
and mindful, having overcome both hankering and dejection. Right
mindfulness means to give heed to good deed for our own benefit and
that of others. According to the eightfold noble path, right mindfulness
means the one-pointedness of the mind, and Zen will help practitioner
to have Right Remmbrance. Through Zen we always have Right
mindfulness. In fact, in our daily life activities, we should always be
aware and attentive. We should always be aware of what we think, say
and do. We must concentrate on everything we do before we can do it
well. For instance, if we concentrate in class, we would not miss
anything the teacher says. Right mindfulness also means remembrance
including old mistakes to repent of and deep gratitude towards parents,
country, humankind, and Buddhist Triple Gems. Right mindfulness also
means the reflection on the present and future events or situations. We
must meditate upon human sufferings that are caused by ignorance and
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decide to work for alleviating them, irrespective of possible difficulties
and boredom. Correct Memory which retains the true and excludes the
false. Dwell in contemplation of corporeality. Be mindful and putting
away worldly greed and grief. Correct mindfulness also means ongoing
mindfulness of body, feelings, thinking, and objects of thought.
Mindfulness means being aware of what is happening in the present
moment. It means noticing the flow of things, when walking, to be
aware of the movement of the body; in observing the breath, to be
aware of the sensations of the in-out or raising-falling; to notice
thoughts or feelings as they arise or as they disappear. Mindfulness
brings the quality of poise, equilibrium and balance to the mind.
Mindfulness also keeps the mind sharply focused, with the atttitude of
sitting back and watching the passing show of our surroundings. The
function of the right effort is to be vigilant and check all unhealthy
thoughts, and to cultivate, promote and maintain wholesome and pure
thoughts arising in a man’s mind. Right Mindfulness is one of the three
trainings in meditation (two others are Right Effort and Right
Concentration). Mindfulness is awareness or attention, and as such it
means avoiding a distracted or cloudly state of mind. In the practice of
the Dharma, right mindfulness plays as a kind of rein upon our minds
for our minds are never concentrated or still. The Buddha taught: “The
practice of mindfulness means mindfulness of the body, mindfulness of
feelings, mindfulness of consciousness, and mindfulness of objects of
the mind.” In short, right mindfulness means to watch our body and
mind and to know what we are doing at all times. Right Mindfulness is
an important mental factor that enables us to remember and keep our
attention on what is beneficial. Right Mindfulness plays an important
role in meditation, i.e., Right mindfulness can help us clear the flurry of
thoughts from our minds, and eventually, we’ll be able to concentrate
single-pointedly on our breath. Right mindfulness is the application or
arousing of attention: be attentive to the activities of the body with the
practice of concentration on breathing; be aware of all forms of
feelings and sensations, pleasant, unpleasant, and neutral, by
contemplating their appearance and disappearance within oneself; be
aware whether one’s mind is lustful, hatred, deluded, distracted or
concentrated; contemplate the impermanence of all things from arise,
stay, change and decay to eliminate attachment. Eighth, Right
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Concentration: Right Concentration or Correct Concentration.
Detached from sensual objects, detached from unwholesome things,
and enters into the first, second, third and fourth absorption. Right
concentration means a strong concentration of our thoughts on a certain
subject in order to set it clearly, consistent with Buddhist doctrine and
for the benefit of others and ourselves. Right meditation means to keep
the mind steady and calm in order to see clearly the true nature of
things. This type of mental practice can make us become more
understanding and a happier person. “Correct concentration” requires
the previous steps. Unless one has a concentrated mind that can fix
itself calmly and one-pointedly on a single object without being
distracted by laxity or excitement, one cannot properly enter into
meditation, which requires intense concentration. Cultivating
concentration in meditation means to learn to concentrate. In our
meditation, we think that noises, cars, voices, sights, and so forth, are
distractions that come and bother us when we want to be quiet. But
who is bothering whom? Actually, we are the ones who go and bother
them. The car, the sound, the noise, the sight, and so forth, are just
following their own nature. We bother things through some false idea
that they are outside of us and cling to the ideal of remaining quiet,
undisturbed. We should learn to see that it is not things that bother us
that we go out to bother them. We should see the world as a mirror. It is
all a reflection of mind. When we know this, we can grow in every
moment, and every experience reveals truth and brings understanding.
Normally, the untrained mind is full of worries and anxieties, so when
a bit of tranquility arises from practicing meditation, we easily become
attached to it, mistaking states of tranquility for the end of meditation.
Sometimes we may even think we have put an end to lust or greed or
hatred, only to be overwhelmed by them later on. Actually, it is worse
to be caught in calmness than to be stuck in agitation, because at least
we will want to escape from agitation, whereas we are content to
remain in calmness and not go any further. Thus, when extraordinarily
blissful, clear states arise from insight meditation practice, do not cling
to them. Although this tranquility has a sweet taste, it too, must be seen
as impermanent, unsatisfactory, and empty. Practicing meditation
without thought of attaining absorption or any special state. Just know
whether the mind is calm or not and, if so, whether a little or a lot. In
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this way it will develop on its own. Concentration must be firmly
established for wisdom to arise. To concentrate the mind is like turning
on the switch, there is no light, but we should not waste our time
playing with the switch. Likewise, concentration is the empty bowl and
wisdom is the food that fills it and makes the meal. Do not be attached
to the object of meditation such as a mantra. Know its purpose. If we
succeed in concentrating our mind using the Buddha Recitation, let the
Buddha recitation go, but it is a mistake to think that Buddha recitation
is the end of our cultivation. Right concentration is the intensified
steadiness of the mind comparable to the unflickering flame of a lamp
in a windless place. It is concentration that fixes the mind right and
causes it to be unmoved and undisturbed. The correct practice of
“samadhi” maintains the mind and the mental properties in a state of
balance. Many are the mental impedments that confront a practitioner,
a meditator, but with support of Right Effort and Right Mindfulness the
fully concentrated mind is capable of dispelling the impediments, the
passions that disturb man. The perfect concentrated mind is not
distracted by sense objects, for it sees things as they are, in their proper
perspective. Right Concentration is one of the three trainings in
Samadhi (two other trainings are Right Effort and Right Mindfulness).
Right concentration means to concentrate the mind single-pointedly on
an object. Our concentration or single-pointedness slowly improves
through effort and mindfulness, until we attain calm abiding. Right
Concentration may also help us progress to deeper states of
concentration, the actual meditative stabilizations (form and formless
realms).

When the Seven Bodhi Shares Are Fully Developed, These Factors
Will Not Only Help Practitioners to Eliminate Sufferings, But They
Also Bring Practitioners to the Absolute Peace and Joy of Nirvana:
The Buddha always told His disciples: “All of the factors of
enlightenement bring extraordinary benefits. Once fully developed,
they have the power to bring samsaric suffering to an end.” This means
that the perpetual, cyclical birth and death of beings who are composed
of mental and physical phenomena can come to a complete stop.
Besides, these factors of enlightenment also have the capacity to
pulverize mara’s armies, the destructive inner forces which keep us
bound on the wheel of suffering and rebirth. The Buddha and
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enlightened ones develop the factors of enlightenment and are thus
able to transcend all three realms of sensual pleasures, realm of subtle
forms and formless realms. When fully developed, these factors of
enlightenment bring practitioners to attain the peace and joy of
Nirvana. In this they are comparable to strong and effective medicine.
They confer the strength of mind necessary to withstand the ups and
downs of life. Moreover, they often caure physical and mental
illnesses. According to the Sangiti Sutta in the Long Discourses of the
Buddha, there are seven Limbs (factors) of Enlightenment, or the seven
Bodhi shares. Practicing the seven awakening states will result in the
following achievements: Elimination of evil; development of virtue;
feeling of cheerfulness versus suffering; final enlightenment.
Cultivators can not become enlightened by merely gazing into the sky
or just look down on earth. Cultivators can not obtain the way by
simply reading books or studying the scriptures, nor by thinking, nor by
wishing for becoming Buddha. According to the Sangiti Sutta in the
Long Discourses of the Buddha, there are seven Limbs (factors) of
Enlightenment, or the seven Bodhi shares. They are necessary
conditions or prerequisites which cause enlightenment to arise.
Practicing the seven awakening states will result in the following
achievements: Elimination of evil; development of virtue; feeling of
cheerfulness versus suffering; final enlightenment. The word
“Bojjhanga” is a Pali term for “factors of enlightenment.” It is made up
of “Bodhi,” which means enlightenment or an enlightened person, and
“anga,” is a causative factor. Thus a “bojjhanga” is a causative factor
of an enlightened being, or a cause for enlightenment. A second sense
of the word “Bojjhanga” is based on alternative meanings of its two
Pali roots. Thus the alternative meaning of bodhi is the knowledge that
comprehends or sees the Four Noble Truths, and the Eightfold Noble
Path. Sometimes, seven factors of enlightenment are known as
‘sambojjhanga’. The prefix ‘sam’ means ‘full’ or ‘complete’; however,
the prefix does not change the meaning of the seven factors of
enlightenment. All practitioners come to understand the Four Noble
Truths to some extent, but according to Buddhism, true comprehension
of them requires a particular, transforming moment of consciousness,
known as path consciousness. This is one of the culminating insights of
meditation practice for it includes the experience of Nirvana. Once a
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practitioner has experienced this, he or she is deeply knows the Four
Noble Truths, and thus is considered to contain the “bojjhangas” inside
him or herself. Such a person is called noble. Thus, “Bojjhangas™ or
enlightenment factors also are parts or qualities of a noble person. The
seven factors of enlightenment include Selection of the proper dharma,
Constant effort, Cheerfulness or high spirits, Peaceful mind,
Remembrance of the Dharma, Concentration ability, and Non-
attachment ability. Zen practitioners can find each one of the seven
factors of enlightenment in all phases of meditation practices. Zen
practitioners should always remember the Buddha’s reminder: “If the
four foundations of mindfulness are practiced persistently and
repeatedly, the seven factors of enlightenment will be automatically
and fully developed.” Thus, the Buddha Himself emphasized the
relationships between Zen and the Seven Factors of Enlightenment
very clearly. However, one does not become enlightened by merely
gazing into the sky or looking around on the earth. One does not
enlightened by reading or studying the scriptures, nor by thinking, nor
by wishing for enlightened state to burst into one’s mind. There are
certain necessary conditions or prerequisites which cause
enlightenment to arise. How can one develop these factors in himself
or herself? By means of cultivation of precepts, meditation, and
wisdom. First, Selection of the Proper Dharma: Discrimination of true
or false, or keen investigation of phenomena (dharma). It is the sharp
analytical knowledge of understanding the true nature of all constituent
things, animate or inanimate, human or divine. It is seeing things in
their proper perspective. Only through meditation we can see all
component things in their fundamental elements, right down to their
ultimates. Through keen meditation and investigation, one understands
that all compounded things pass through the inconceivably rapid
moments of arising, reaching a peak and ceasing, just as a river in flood
sweeps to climax and fades away; the whole universe is constantly
changing, not remaining the same for two consecutive moments; all
things in fact are subject to conditions, causes and effects; what is
impermanent and not lasting producing painful or sorrow fruit; there
doesn’t exist a so-called permanent and everlasting soul or self; the
true nature of the three characteristics, or laws of transiency, sorrow,
and non-self. Second, Constant Effort: Energy, zeal or undeflected
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progress. It is a mental property and the sixth limb of the Noble
Eightfold Path, there called right effort. Effort is the energy expended
to direct the mind persistently, continuously in meditation, and toward
the object of observation. Zen practitioners should have courageous
efforts in meditation practices. The Buddha has not proclaimed himself
a saviour willing and able to take upon himself the evil of all sentient
beings. He is only a Path-Revealer. Each one of us must put forth the
necessary effort and work out his own deliverance with heedfulness.
He cannot walk for anyone on this path. Thus he advised that each
Buddhist should be sincerely zealous, strong and firm in the purpose of
reaching the final aim. He also advised: “Be islands unto yourselves,
be your own refuge.” Thus did the Master exhort his followers to
acquire self-reliance. A follower of the Buddha should not under any
circumstances relinquish hope and effort; for the Buddha was one who
never gave up courage and effort even as a bodhisattva. Zen
practitioners should be patient and accept difficulties and challenges
during practicing meditation; should leave behind habits and hobbies of
ordinary life; and should try their best to practice meditation
continually. One of the most difficult things for Zen practitioners is the
wandering mind, it never wants to stay on the object you want to
observe, but rather wandering around and around all day long. In our
body, any time we cross our legs to practice meditation, we are likely
to experience some level of pain in our body. Sometimes, we decide to
try to sit still for an hour with our legs crossed, but only after ten
minutes, we feel numb in our feet and stiff in our neck, and so on, and
so on. Zen practitioners need courageous effort to face difficulties and
challenges. Once we develop our courageous effort, the mind gains
strength to bear with pain in a patient and courageous way. Effort has
the power to freshen the mind and keep it strong in any difficult
circumstances. Zen practitioners should always have the effort and
energy to cultivate the following four things: effort to initiate virtues
not yet arisen; effort to consolidate, increase, and not deteriorate
virtues already arisen; effort not to initiate sins not yet arisen; effort to
eliminate sins already arisen. In The Dhammapada Sutta, sentence
280, the Buddha taught: “The idler who does not strive, who, though,
young and strong, is full of sloth, who is weak in resolution and thought,
that lazy and idle man will never find the way to wisdom, the way to
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elightenment and deliverance.” Third, Cheerfulness or High Spirits:
Rapture means joy, happiness, or delight; but a special characteristic of
Rapture is that it can pervade associated mental states, making them
delight and happy and bringing a sense of deep satisfaction. “Piti” is a
mental property, and is a quality which deeply influences both the body
and mind. A man lacking in this quality cannot advance along the path
to enlightenment. In him there will always arise sullen indifference to
the Dharma, an aversion to the practice of meditation, and morbid
manifestations. Zen practitioners should always remember that Rapture
only develops when the mind is relatively clean of afflictions. In order
for us to be clean of afflictions, we have no other choices but to be
mindful from moment to moment so that concentration arises and the
afflictions are eliminated. Therefore, we must be developing Rapture
through mindfulness continuously, whether when we are walking,
standing, lying down, sitting, or doing other tasks. To practice “piti” or
joy, Buddhist cultivators should always remember that happiness is a
matter of the mind and it should never be sought in external and
material things, though they may be instrumental in any way. Only
those who possess the quality of contentment can experience real
happiness. Buddhist cultivators should always remember that there is a
vast difference between pleasure and happiness. Pleasure, or pleasant
feeling, is something very momentary and fleeting. Pleasant feeling
may be an indicative sign of suffering, for what we hug in great glee
this moment, may turn to be a source of suffering the next moment.
Seeing a form, hearing a sound, perceiving an odour, tasting a flavour,
feeling some tangible thing, cognizing an idea, we are usually moved,
and from those sense objects and mental objects, we experience a
certain degree of pleasure. However, they are all temporary; they are
only a passing show of phenomena. Real happiness or rapture does not
come through grasping or clinging to things, animate or inanimate, but
from giving up. The Buddha left behind his glorious palace, beautiful
wife, good son, as well as kingdom authority, and became a homeless
monk. Eventually he attained enlightenment and deliverance, do we
have any other choices if we wish to attain enlightenment and
deliverance? Fourth, Peaceful Mind: Peaceful mind means ease,
tranquility, riddance of all grossness or weight of body or mind so that
they may be light, free and at ease. Many people’s minds are always in
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a state of agitation all the time. Their minds wandering here and there
non-stop. When the mind is scattered, it is difficult for us to control our
actions. On the contrary, we begin to act according to whims and
fancies without considering properly whether an action is wholesome
or not. There are two kinds of tranquility: the calm of the body means
the calm of all mental properties rather than the only physical body. In
other words, calm of the aggregates of form, feeling, perception, and
the volitional activities or conformations; the calm of the mind, or the
calm of the aggregate of consciousness. A man who cultivates calm of
the mind does not get upset, confused or excited when confronted with
the eight vicissitudes (8 winds or influences) of the world. He is able to
understand the rise and fall (come into being and pass away), as well as
the momentary fragility of all things. It is hard to tranquilize the mind.
It trembles and it is unsteady, difficult to guard and hold back. In the
Dhammapada, from sentece 33 to 36, the Buddha taught: “The mind
quivers like a fish just taken from its watery home and thrown on the
dry ground. It wanders at will.” Calmness is not weakness. Only a
person of culture is able to present the calm attitude at all times. It is
not so difficult to be calm under favourable circumstances, but it is
indeed difficult for a Buddhist to remain calm in the midst of
unfavourable circumstances. Only the calm mind can help the aspirant
to achieve enlightenment and deliverance. Fifth, Remembrance of the
Dharma: Mindfulness, relinquishment, or power of remembering the
various states passed through in contemplation. It is the instrument
most efficacious in self-mastery. Besides, ‘Sati’ also means the power
of observation, and the function of mindfulness is to keep the object
always in view, neither forgetting it nor allowing it to disappear out of
our contemplation. Remembrance of the Dharma includes meditation
and full realization on the impurity of the body, when mindfulness is
present, the object of observation will be noted without forgetfulness;
contemplation of feeling or understanding that feeling is suffering;
contemplation of mind, and Contemplation of thought; and
contemplation of the no-self of mental objects. A person cannot be
heedful unless he is fully controlling all his actions, whether they are
mental, verbal or physical at every moment of his walking life. In
other words, he must zealously observe all commandments required of
him. In the Digha Nikaya Sutra, the Buddha’s final admonition to his
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disciples before entering the Nirvana: “Transient are all component
things. Work out your deliverance with mindfulness.” Venerable
Saripura also advised everybody with his last words: “Strive on with
mindfulness to obtain your deliverance.” In the Anguttara Nikaya
Sutra, the Buddha taught: “Monks, I know not of any other single thing
of such power to cause the arising of good thoughts if not yet arisen, or
to cause the waning of evil thoughts if already arisen, as heedfulness.
In him who is heedful, good thoughts not yet arisen, do arise, and evil
thoughts, if arisen, do wane.” Sixth, Concentration ability:
Concentration has the ability to keep the mind in Stability,
concentration; or power to keep the mind in a given realm undiverted.
Concentration is a mental factor which lands on the object of
observation. Concentration also pricks into, penetrates into, and stays in
the object of observation. The nature of concentration is nondispersal,
nondissipation, and nonscatteredness. A mind of concentration is a
mind that sticks with the object of observation, sinks into it, and
remains still and calm in it. During practicing of meditation, Zen
practitioners should stick their mind to the object of observation or
contemplate directly mental or physical phenomena without resorting
to the thinking process at all. Although the moment of samadhi is
momentary, such samadhi can arise from moment to moment without
breaks in between if we try to practice continuously. Besides,
concentration also has the ability to collect the mind together. It can
keep all other mental factors in a group so that they do not scatter or
disperse. Thus, the mind remains firmly embedded in the object. It is
only the tranquilized mind that can easily concentrate on a subject of
meditation. Once the mind is quiet and still, wisdom will arise and we
can see things as they really are. Therefore, concentration is the most
proximate cause for the unfolding of wisdom. The unified mind brings
the five hindrances under subjugation (sensual desire, anger, stiffness
and torpor, agitation and worry, and doubt hindrances), for step by step,
wisdom will penetrate into more and more profound levels of truth. At
that time, Zen practitioners will see clearly the natures of
impermanence, suffering, and absence of self of all things, and
therefore, no hindrance can dominate us anymore. Many are the
impediments that confront a meditator, an aspirant for enlightenment,
especially the five hindrances that hinder concentrative thoughts, and
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obstruct the way to deliverance. Concentration is the intensified
steadiness of the mind comparable to an unflickering flame of a lamp
in a windless place. Concentration has the ability to maintain the mind
and the mental properties in a state of balance. It is concentration that
fixes the mind aright and causes it to be unmoved; dispels passions and
not only helps the mind undisturbed, but also helps bring purity and
placidity of mind. One who is intent to practice “concentration” should
always zealously observe Buddhist commandments, for it is virtue that
nourishes mental life, and make it coherent and calm. Seventh, Non-
attachment ability: Equanimity means complete abandonment,
detachment, or indifferent to all disturbances of the sub-conscious or
ecstatic mind. The Sanskrit word ‘Upeksa’ means equanimity,
calmness, unbias, unprejudice, and so on. In Zen, a mind of complete
abandonment is a mind that remains unbiased and calm when
confronting difficulties and challenges. A mind of equanimity is a state
of balancing of energy, and it can be achieved in daily cultivation.
According to The Abhidharma, “equanimity” means neutrality. It is
mental equipoise and not hedonic indifference. Equanimity is the result
of a calm concentrative mind. According to the Buddha, the best way to
bring about equanimity is wise attention and continuous mindfulness.
Once a mind of equanimity is developed, one moment of equnimity
causes a succeeding moment of equanimity to arise, and so on. In our
nowadays violent society, amidst the welter of experience, gain and
loss, good repute and ill-repute, praise and blame, happiness and
suffering, a man with the mind of equanimity will never waver. Zen
practitioners have the mind of equanimity which understands that there
is no one to own anything. In Dharmapada, sentence 83, the Buddha
taught: “Truly the good give up longing for everything. The good sages
not with thoughts of craving. Touched by happiness or by pain, the wise
show neither elation nor depression.” A man who has reached perfect
neutrality through the cultivation of equanimity, always avoids the
following four wrong paths: the path of greed, hate, cowardice, and
delusion. A man who has reached perfect neutrality through cultivation
of equanimity, always has his serene neutrality which enables him to
see all beings impartially.

Four Right Efforts in Buddhism That Help Practitioners Eliminate
Sufferings and Afflictions: Four right (great) efforts are right exertions
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of four kinds of restrain, or four essentials to be practiced vigilantly.
First, endeavor to start performing good deeds. Effort to initiate virtues
not yet arisen, or bringing forth goodness not yet brought forth, or
bringing good into existence, or to produce merit, ro to induce the doing
of good deeds). Here a monk rouses his will, makes an effort, stirs up
energy, exerts his mind and strives to produce unarisen wholesome
mental states. Second, endeavor to perform more good deeds, or effort
to consolidate, increase, and not deteriorate virtues already arisen
(developing goodness that has already arisen (develop existing good,
or to increase merit when it was already produced, or to encourage the
growth and continuance of good deeds that have already started). Here
a monk rouses his will, makes an effort, stirs up energy, exerts his mind
and strives to maintain wholesome mental states that have arisen, not
to let them fade away, to bring them to greater growth, to the full
perfection of development. Third, endeavor to prevent evil from
forming, or effort not to initiate sins not yet arisen, or preventing evil
that hasn’t arisen from arising (to prevent any evil from starting or
arising, or to prevent demerit from arising). Here a monk rouses his
will, makes an effort, stirs up energy, exerts his mind and strives to
prevent the arising of unarisen evil unwholesome mental states.
Fourth, endeavor to eliminate already-formed evil, or effort to
eliminate sins already arisen (putting an end to existing evil, or to
abandon demerit when it arises, ro to remove any evil as soon as it
starts). Here a monk rouses his will, makes an effort, stirs up energy,
exerts his mind and strives to overcome evil unwholesome mental
states that have arisen.

Four Sufficiences Can Help Practitioners Eliminate Sufferings
and Afflictions and Equip Them With the Necessaries for Them to Be
Successful in Their Cultivation: The Four Sufficiences or Roads to
Fulfillment that the Buddha taught His disciples to equip them with the
necessaries for them to be successful in their cultivation. The Buddha
called them ‘Four Sufficiences’ for they are different roads that lead us
onward. They are four different qualities of character, each reflecting a
different strength of our personality. Zen practitioners should recognize
which of them is our own particular strength, then we can develop what
need be cultivated. One of the greatest challenges of Zen practitioners
is achieving the aim of emancipation, and bringing the liberating
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qualities of the mind to dissolve in each moment of our life in the
present. The path of our mindfulness must be continuing from moment
to moment and must be right here in this very life. First, Sufficience of
Desire: Desire to develop magic, strong aspiration or will (intensive
longing). We nourish a strong desire to practice meditation in our daily
life. When we possess this quality, we will sense that nothing can
finally impede us in our cultivation. Furthermore, when we possess this
quality, we feel that we will not be satisfied until we have realized our
goal. This is a desire to cultivate, a powerful aspiration that leads us to
success. Here a monk develops CONCENTRATION OF INTENTION
accompanied by effort of the will power. Second, Sufficience of
concentration: Endeavor to remember to practice correct dharmas
(intense concentration or thoughts, intense concentration). Memory or
intense holding on to the position reached, or the love for the truth that
keeps our mind continually absorbed in the practice. Endeavor to
remember to practice correct dharmas has great purity of consciousness
and is extremely ardent. Endeavor to remember to practice correct
dharmas becomes a path to understanding when it fills our minds. Here
a monk develops concentration of consciousness accompanied by effort
of the thought power. Once we possess ‘Endeavor to remember to
practice correct dharmas’, we continually reflect on Dharma and
practice it; nothing else seems equally important. Third, Sufficience of
energy: Intensified effort, or effort to realize magic, vigor or exertion.
This is the quality of energy. Zen practitioners who possess this quality
do not only remain undaunted by the effort required, but also find
inspiration in the challenge. Here a monk develops concentration of
energy accompanied by strenuous efforts. In fact, the Buddha was a
typical example for this quality. Viriya is the energy expended to direct
the mind persistenly, continuously toward cultivation. Even ordinary
people who are hardworking and industrious have the capacity to be
heroic in whatever they do. Zen practitioners who are endowed with
courageous effort will be bold in going forward, unafraid of the
difficulties we may encounter in the path of cultivation. The special
characteristics of “Viriya” is an enduring patience in the face of
suffering or difficulty. Viriya is the ability to see to the end no matter
what, even if one has to grit one’s teeth. Zen practitioners need
courageous effort, with its characteristic of forbearance in the face of
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difficulty. If we raise our energy level, the mind will gain enough
strength to bear with challenges. Besides, viriya has the power to
freshen the mind and keep it robust, even in difficult circumstances.
There are two ways that help increase our energy level: To increase
viriya by ourselves, and to seek out the inspiration from spiritual
friends. Before His awakening, when He was still seeking the truth, He
made this determination: “If the end is attainable by human effort, I
will not rest or relax until it is attained. Let only my skin and sinews
and bones remain, let my flesh and blood dry up. I will not stop the
course of my effort until I win that which may be won by human ability,
human effort, and human exertion.” Fourth, Suffience of contemplation:
Meditation on one subject means an intense contemplation (meditation
on one subject, intense contemplation or meditation, investigation, or
the state of dhyana). Some people have a strong interest in
understanding the deepest and most profound aspects of the dharmas.
They are not satisfied to know just the surface of things. Here a monk
develops concentration of investigation accompanied by effort of deep
thinking, for this kind of mind contemplates the immensity of samsara,
the circle of birth and death, the immensity of planes of existence, and
the implications in our lives in this world. Practitioners cultivate the
reflective knowledge into the rapid arsing and passing away of
phenomena, then we will have an intuitive insight of impermanence,
suffering and no-self.

Five Small Roads That Help Practitioners Eliminate Sufferings:
According to the Sangiti Sutta in the Long Discourses of the Buddha,
there are five roots or faculties (indriyani) or the five organs of the
senses. Five spiritual faculties: eyes, ears, nose, tongue, and body. The
five sense-organs can be entrances to the hells; at the same time, they
can be some of the most important entrances to the great
enlightenment; for with them, we create karmas and sins, but also with
them, we can practise the right way. Besides, also according to the
Sangiti Sutta in the Long Discourses of the Buddha, there are five roots
or faculties (indriyani). These are the five roots that give rise to other
wholesome dharmas. First, Virtue of Belief: Faith or Sense of belief in
the Triple Gem and the Four Noble Truths. Sraddhendriya also means
the mind of faith. Faith in a religion, unlike intellectual learning, does
not enable a believer to have the power to save others as well as
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himself if he understands it only in theory. When he believe from the
depths of his heart, his belief produces power. His faith cannot be said
to be true until he attains such a mental state. Second, Virtue of Active
Vigor: Energy (vigor) or Sense of endeavor or vigor to cultivate good
deeds. The spirit endeavoring purely and incessantly. Faith alone is not
enough. Our religious lives cannot be true unless we maintain our faith
purely and constantly endeavor so that our religious spirit does not
weaken or lose its power. Third, Virtue of Midfulness: Memory or
Mindfulness or Sense of memory or right memory. The mind that
always focuses upon the Buddha. Practically speaking, of course, it is
impossible for us to completely forget the Buddha for even a moment.
When a student devotes himself to his studies or when an adult is
entirely absorbed in his work, he must concentrate on one object.
Doing so accords with the way to Buddhahood. While devoting
ourselves to a particular object, we reflect, “I am caused to live by the
Buddha.” When we complete a difficult task we feel relieved, we
thank the Buddha, saying, “How lucky I am! I am protected by the
Buddha.” When an evil thought flashes across our mind or we suddenly
feel angry, we instantly examine ourselves, thinking, “Is this the way to
Buddhahood?” The mind that thus keeps the Buddha in mind at all
times is ‘“sense of memory.” Fourth, Concentration: Sense of
meditation or Visionary meditation, samadhi, or virtue of
concentration. The sense of meditation implies a determined mind.
Once we have faith in a religion, we are never agitated by anything,
whatever may happen. We bear patiently all persecution and
temptation, and we continue to believe only in one religion. We must
constantly maintain such firm determination, never becoming
discouraged. We cannot be said to be real people with a religious faith
unless we have such a mental attitude. Fifth, Virtue of Wisdom: Sense
of wisdom or thinking of the truth. The wisdom that people of religion
must maintain. This is not a self-centered wisdom but the true wisdom
that we obtain when we perfectly free ourselves from ego and illusion.
So long as we have this wisdom, we will not take the wrong way. We
can say the same thing of our belief in religion itself, not to mention in
our daily lives. If we are attached to a selfish, small desire, we are apt
to stray toward a mistaken religion. However, earnestly we may
believe in it, endeavoring to practice its teaching, keeping it in mind,
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and devoting ourselves to it, we cannot be saved because of its
basically wrong teaching, and we sink farther and farther into the world
of illusion. There are many instances around us of people following
such a course. Although “sense of wisdom” is mentioned as the last of
the five organs leading man to good conduct, it should be the first in the
order in which we enter a religious life.

Five Powers That Help Practitioners Continue to Advance on the
Way of Elimination of Sufferings: The five powers or faculties for any
cultivator or the powers of five spiritual facultties which are developed
through strengthening the five roots. Thus in Buddhism, power or
ability is always used as the sense organs to discern the truth. In
Mahayana Buddhism, it is the eighth “perfection” (paramita) of the
tenfold list of perfections that a Bodhisattva cultivates on the path to
Buddhahood. It is developed on the eighth bodhisattva level (bhumi).
Besides, there is also a tenfold list of qualities that in both Theravada
Buddhism and Mahayana are said to be unique to fully awakened
Buddhas (Samyak-Sambuddha): 1) power of knowledge of what is
possible and what is impossible or the power to distinguish right from
wrong (sthanasthana-jnana-bala); power of knowledge of retributions
of actions or the power of knowing karmic retributions throughout the
three periods of time (karma-vipaka-jnana-bala); 3) power of
knowledge of the concentrations, eight stages of liberations, meditative
absorptions, and attainments (dhyana-vimoksa-samadhi-samapatti-
jnana-bala); 4) power of knowledge of the relative qualities of beings
or the power of complete knowledge of the powers and faculties of all
beings (indrya-parapara-jnana-bala); 5) power of knowledge of the
various intentions of beings or the power of complete knowledge of the
desires or moral direction of every being (nanadhimukti-jnana-bala); 6)
power of knowledge of the various states of beings or the power of
knowing the states of others (nanadhatu-jnana-bala); 7) power of
knowledge of the ways in which beings go everywhere within cyclic
existence and nirvana (sarvatragamini-pratipajjnana-bala); 8) power of
knowledge of former abodes (purva-nivasa-jnana-bala); 9) power of
knowledge of death and rebirth (cyutyu-papada-jnana-bala); 10) power
of knowledge that the defilements have been extinguished (asrava-
jnana-bala). The five powers include the power of Faith or force of
belief which precludes all false belief; power of Zeal or force of active



228

vigor which leads to overcoming all obstacles; power of Memory, or
mindfulness, or force of mindfulness which is achieved through
meditation; power of Meditation (Dhyana) or force of concentration
which leads to eliminate all passions and desires; and power of
Wisdom (awareness) or force of wisdom which rests on insight into the
four noble truths and leads to the knowledge that liberates.
Practitioners Travel on the Path of Elimination of Sufferings With
Four Kinds of Mindfulness: Four meditations, or four foundations of
Mindfulness, or four objects on which memory or thought should dwell.
Four types of Buddhist meditation for eradicating illusions and
attaining enlightenment. Hinayana calls these practices ‘basis of
action’ (kammathana) which is one of the modes of analytical
meditation. Some forty such meditations are given in the Visuddha-
Magga: four ‘measureless meditations, ten impurities, four formless
states, ten universals, ten remembrances, one sign, and one mental
reflex. First, meditation and full realization on the impurity of the body:
Due to illusions, most of us think that our body is more valuable than
any thing else. So it needs be provided with better foods and expensive
clothes. Therefore, the ‘struggle for life’ has come into play. Life is no
longer a peaceful place, but a battle field with greed, hatred, envy,
arrogance, doubt, wrong views, killing, stealing, sexual misconduct,
lying. Evil karma is gradually formed as a result. Earnest Buddhists
should view the body (eye, ear, skin, hair, nose, tongue, mouth, anus,
etc) is unclean (Qudn thin bat tinh) which covered with a bag of skin,
inside are flesh, fat, bone, blood, mucus and waste matters of which no
one wishes to touch. The body itself, if not being washed frequently
with fragrant water and soap, no one wants to stay close to it. In
addition, it is prone to decay minute after minute, second after second.
If we stop breathing, what is the body called if not a corpse? During the
first day, its color is changing. A few days later, it becomes bluish and
produces offensive odor. At this time, even if that disintegrated body
once was the most beautiful woman or a handsome man, no one wants
to be close to it. Earnest Buddhist should always contemplate that the
body is unclean. This contemplation is designed to cure greed,
attachment, selfishness, and arrogance. Also, when people realize that
they are physically and biologically the same, they would easily
understand, tolerate and compassionate among themselves and others.
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The discrimination against the aging, people with disabilities, and the
other race would be diminished. As we see above, through
contemplation we see that our body is not clean. It is viewed as a
skinned bag containing dirty trash that will soon be disintegrated.
Therefore, we must not become attached to it. The nature of our bodies
and minds are impure which is neither holy nor beautiful. From
psychological and physiological standpoint, human beings are impure.
This is not negative or pessimistic. Objectively speaking, if we
examine the constituents of our bodies from the hair, blood, pus,
excrement, urine, intestines, liver, and stomach, etc., they are dwelling
places for many bacteria. Many diseases are awaiting for the
opportunity to develop. In fact, our bodies are impure and subject to
decay. The body as an abode of mindfulness. Contemplation of the
impurity of the body, or to contemplate the body as impure. Midfulness
of the body as impure and utterly filthy (consider the body is impure).
This negates the idea of “Purity.”. Here a monk abides contemplating
body as body, ardent, clearly aware and mindful, having put aside
hankering and fretting for the world. Second, meditation and full
realization on the evils of sensations: No matter they are painful,
joyous, or indifferent sensations. To view all the feelings are painful.
There are three kinds of feelings: pleasures, pain and neutral ones;
however, according to Buddha’s teaching, all feelings are painful
because they are impermanent, transcient, ungraspable, and therefore,
they are unreal, illusive and deceptive. (Qudn tho thi khd).
Furthermore, when you accept something from others, naturally, you
have to do something else for them in return. It might cost you more
than what you have accepted. However, we can easily refuse material
things, but the hardest thing to escape is our own feelings. Feeling is a
form of acceptance that most of us could easily be trapped. It is very
subtle, but its effect is so destructible. We usually feel whatever
conveyed to us by the six senses. For example, hearing someone bad-
mouth on us, we feel angry at once. Seeing something profitable, we
readily feel greedy. After all, if we don’t cultivate, greed and angry are
two uncontrollable agents which dominate and overwhelm our daily
activities. To contemplate all the feelings are painful will gradually
assist us to keep the feelings under control as well as to purify our
mind; and as a result, provide us the joy and peace. We experience
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good and bad feelings from our five senses. But good feelings never
last long; and sooner or later they will disappear. Only bad feelings
remain from which we will suffer. Nothing in the universe can exist
independently or permanently. All things including bodies of human
beings are composed of four elements: earth, water, fire, and air. When
there is a harmonious relationship among these four elements, there is
peace. When the four elements are not in harmony, there is suffering.
Feelings as an abode of mindfulness, or to contemplate all feelings or
sensations lead to suffering, or mindfulness of feeling as the cause of
suffering. Sensation or consciousness as always resulting in suffering
(receiving is self-binding, consider feelings or the senses as a source of
suffering). This negates the idea of “Joy.” Here a monk abides
contemplating feelings as feelings, ardent, clearly aware and mindful,
having put aside hankering. According to the Satipatthanasutta,
contemplation of feelings or sensations means to be mindful of our
feeling, including pleasant, unpleasant and indifferent or neutral. When
experiencing a pleasant feeling we should know that it is a pleasant
feeling because we are mindful of the feeling. The same with regard to
all other feelings. We try to experience each feeling as it really is.
Generally, we are depressed when we are experiencing unpleasant
feelings and are elated by pleasant feelings. Contemplation of feelings
or sensations will help us to experience all feelings with a detached
outlook, with equanimity and avoid becoming a slave to sensations.
Through the contemplation of feelings, we also learn to realize that
there is only a feeling, a sensation. That feeling or sensation itself is
not lasting and there is no permanent entity or “self” that feels.
According to the Satipatthana Sutta in the Majjhima Nikaya, the
Buddha taught “How, Bhikkhus, does a Bhikkhu abide contemplating
feelings as feelings? Here, when feeling a pleasant feeling, a Bhikkhu
understands: ‘I feel a pleasant feeling;” when feeling a painful feeling,
he understands: ‘I feel a painful feling;” when feeling a neither-painful-
nor-pleasant feeling, he understands: ‘I feel a neither-painful-nor-
pleasant feeling.” When feeling a worldly pleasant feeling, he
understands: ‘I feel a worldly pleasant feling;” when feeling an
unworldly pleasant feling, he understands: ‘I feel an unworldly
pleasant feeling;” when feeling a worldly painful feeling, he
understands: ‘I feel a worldly painful feeling;” when feeling an
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unworldly painful feeling, he understands: ‘I feel an unworldly painful
feeling;” when feeling a worldly neither-painful-nor pleasant feeling,
he understands: ‘I feel a worldly neither-painful-nor-pleasant feeling;’
when feeling an unworldly neither-painful-nor-pleasant feeling, he
understands: ‘I feel an unworldly neither-painful-nor-pleasant feeling.’
In this way he abides contemplating feelings as feelings internally, or
he abides contemplating feelings as feelings externally, or he abides
contemplating feelings as feelings both internally and externally. Or
else he abides contemplating in feelings their arising factors, or he
abides contemplating in feelings their vanishing factors, or he abides
contemplating in feelings both their arising and vanishing factors. Or
else, mindfulness that ‘there is feeling’ is simply established in him to
the extent necessary for bare knowledge and mindfulness. And, he
abides independent, not clinging to anything in the world. That is how a
Bhikkhu abides contemplating feelings as feelings.” Cultivation on the
Senasations means meditation and full realization on the evils of
sensations, no matter they are painful, joyous, or indifferent sensations.
We experience good and bad feelings from our five senses. But good
feelings never last long; and sooner or later they will disappear. Only
bad feelings remain from which we will suffer. Nothing in the universe
can exist independently or permanently. All things including bodies of
human beings are composed of four elements: earth, water, fire, and
air. When there is a harmonious relationship among these four
elements, there is peace. When the four elements are not in harmony,
there is suffering. Feelings as an abode of mindfulness, or to
contemplate all feelings or sensations lead to suffering, or mindfulness
of feeling as the cause of suffering. Sensation or consciousness as
always resulting in suffering (receiving is self-binding. Consider
feelings or the senses as a source of suffering). This negates the idea of
“Joy.” Here a monk abides contemplating feelings as feelings, ardent,
clearly aware and mindful, having put aside hankering and fretting for
the world. Third, meditation and full realization on the evanescence or
impermanence of mind and thoughts: Also called contemplating the
impermanence of the thought. To view the mind is transcient or
impermanent. Most people think that their mind is not changed;
therefore, they attach to whatever they think. They believe that what
they think reflects the truth. Probably some of them would discover that
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their mind is changing, but they refuse to accept it. Buddhist
practitioners should always contemplate their wholesome and
unwholesome minds, they are all subject to rising and destroying. They
have no real entity. In sitting meditation, one will have the chance to
recognize the facts that the mind keeps jumping in a fast speed as
pictures on a movie screen. The body, therefore, always feels restless
and eager to react on the thinking pulses. That is why people are rarely
calm down or experiencing true happiness. Earnest Buddhists should
always remember that the mind does not have any “real entity” to
itself. It changes from second to second. That’s why the Buddha
viewed the mind of an ordinary person is like a swinging monkey, the
wind, lightning or a drop of morning dew. This contemplation helps the
practitioners see that everything is changed so that the practitioners
will have the ability to eliminate attachment to what they think.
Impermanence is the key nature of all things. From moment to
moment, all things in this universe, including human’s bodies and
minds are in constant transformation. Everything passes through a
period of birth, maturity, transformation and destruction. Mind as an
abode of mindfulness, or mindfulness of the mind as impermanent, or
to contemplate the mind as impermanent. Ordinary mind is
impermanent, merely one sensation after another (mind is
everchanging—consider the mind to be a constant state of flux). This
negates the idea of “Permanence.” Here a monk abides contemplating
mind as mind, ardent, clearly aware and mindful, having put aside
hankering and fretting for the world. However, on what mind do we
have to contemplate? According to the Siksasamuccaya Sutra, the
Buddha taught: “Cultivator searches all around for this thought. But
what thought? Is it the passionate, hateful or confused one? Or is it the
past, future, or present one? The past one no longer exists, the future
one has not yet arrived, and the present one has no stability. In the
Satipatthana Sutta in the Majjhima Nikaya, the Buddha taught: “For
thought, Kasyapa, cannot be apprehended, inside, or outside, or in
between. For thought is immaterial, invisible, nonresisting,
inconceivable, unsupported, and non-residing. Thought has never been
seen by any of the Buddhas, nor do they see it, nor will they see it. And
what the Buddhas never see, how can that be observable process,
except in the sense that dharmas proceed by the way of mistaken
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perception? Thought is like a magical illusion; by an imagination of
what is actually unreal it takes hold of a manifold variety of rebirths. A
thought is like the stream of a river, without any staying power; as soon
as it is produced it breaks up and disappears. A thought is like a flame
of a lamp, and it proceeds through causes and conditions. A thought is
like lightning, it breaks up in a moment and does not stay on...
Searching thought all around, cultivator does not see it in the skandhas,
or in the elements, or in the sense-fields. Unable to see thought, he
seeks to find the trend of thought, and asks himself: “Whence is the
genesis of thought?” And it occurs to him that “where is an object,
there thought arises.” Is then the thought one thing and the object
another? No, what is the object just that is the thought. If the object
were one thing and the thought another, then there would be a double
state of thought. So the object itself is just thought. Can then thought
review thought? No, thought cannot review thought. As the blade of a
sword cannot cut itself, so can a thought not see itself. Moreover,
vexed and pressed hard on all sides, thought proceeds, without any
staying power, like a monkey or like the wind. It ranges far, bodiless,
easily changing, agitated by the objects of sense, with the six sense-
fields for its sphere, connected with one thing after another. The
stability of thought, its one-pointedness, its immobility, its
undistraughtness, its one-pointed calm, its nondistraction, that is on the
other hand called mindfulness as to thought. In short, the contemplation
of mind speaks to us of the importance of following and studying our
own mind, of being aware of arising thoughts in our mind, including
lust, hatred, and delusion which are the root causes of all wrong doing.
In the contemplation of mind, we know through mindfulness both the
wholesome and unwholesome states of mind. We see them without
attachment or aversion. This will help us understand the real function
of our mind. Therefore, those who practice contemplation of mind
constantly will be able to learn how to control the mind. Contemplation
of mind also helps us realize that the so-called “mind” is only an ever-
changing process consisting of changing mental factors and that there is
no abiding entity called “ego” or “self.” According to the Satipatthana
Sutta in the Majjhima Nikaya, the Buddha taught: “Bhikkhus, doeas a
Bhikhu abide contemplating mind as mind? Here a Bhikhu understands
mind affected by lust as mind affected by lust, and mind unaffected by
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lust as mind unaffected by lust. He understands mind affected by hate
as mind affected by hate, and mind unaffected by hate as mind
unaffected by hate. He understands mind affected by delusion as mind
affected by delusion, and mind unaffected by delusion as mind
unaffected by delusion. He understands contracted mind as contracted
mind, and distracted mind as distracted mind. He understands exalted
mind as exalted mind, and unexalted mind as unexalted mind. He
understands surpassed mind as surpassed mind, and unsurpassed mind
as unsurpassed mind. He understands concentrated mind as
concentrated mind, and unconcentrated mind as unconcentrated mind.
He understands liberated mind as liberated mind, and unliberated mind
as unliberated mind. In this way he abides contemplating mind as mind
internally, or he abides contemplating mind as mind externally, or he
abides contemplating mind as mind both internally and externally. Or
else, he abides contemplating in mind its arising factors, or he abides
contemplating in mind its vanishing factors, or he abides contemplating
in mind both its arising and vanishing factors. Or else mindfulness that
‘there is mind’ is simply established in him to the extent necessary for
bare knowledge and mindfulness. And he abides independent, not
clinging to anything in the world. That is how a Bhikkhu abides
contemplating mind as mind.” Fourth, contemplation of mental objects:
“Contemplation of mind-objects” means meditation and full realization
on the transiency selflessness of all elements (contemplating that all
the dharmas are without their own nature). The contemplation of
mental objects or mind contents means to be mindful on all essential
dharmas. The contemplation of mental objects is not mere thinking or
deliberation, it goes with mindfulness in discerning mind objects as
when they arise and cease. For example, when there is a sense dersire
arising, we immediately know that a sense desire is arising in us; when
a sense desire is present, we immediately know that a sense desire is
present in us; when a sense desire is ceasing, we immediately know
that a sense desire is ceasing. In other words, when there is sense
desire in us, or when sense desire is absent, we immediately know or
be mindful that there is sense desire or no sense desire in us. We
should always be mindful with the same regard to the other hindrances,
as well as the five aggregates of clinging (body or material form,
feelings, perception, mental formation, and consciousness). We should
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also be mindful with the six internal and six external sense-bases.
Through the contemplation of mental factors on the six internal and
external sense-bases, we know well the eye, the visible form and the
fetter that arises dependent on both the eye and the form. We also
know well the ear, sounds, and related fetters; the nose, smells and
related fetters; the tongue and tastes; the body and tactile objects; the
mind and mind objects, and know well the fetter arising dependent on
both. We also know the ceasing of the fetter. Similarly, we discern the
seven factors of enlightenment, and the Four Noble Truths, and so on.
Thus we live mindfully investigating and understanding the mental
objects. We live independent, clinging to nothing in the world. Our live
is totally free from any attachments. Zen practitioners must
contemplate to see that everything is without-self and has no real
nature. Everything in the world, either physical or mental, is depend
upon each other to function or survive. They are not free from one
another or free to act on their owns, on their own will. They do not
have a "self.” They are not capable of being self-existed. A human
body is composed of billions of cells that depend on one another; one
cell dies will effect so many other cells. Similarly, a house, a car, a
road, a mountain, or a river all are compounded, not being self-existed.
Everything, therefore, is a combination of other things. For instance,
without nutritious foods, water, and fresh air, this body will certainly be
reduced to a skeleton and eventually disintegrated. Thus the Buddha
taught: “All existents are selfless, empty, and impermanent.”
Practitioners who always contemplate ‘the dharma is without-self,’
they should become more humble and likable. In fact, everything has
no real nature, they are only a combination of the four elements, and
each element is empty and without a self of itself, thus everything is
without a self. Dharmas (real things and phenomena) as an abode of
mindfulness, or mindfulness of dharmas as dependent, without self-
entity, or to contemplate all things as being dependent, without self-
nature or self-identity. All phenomena lack self-nature. There is no
such thing as an ego. Things in general as being dependent and without
a nature of their own (things are composed and egoless; consider
everything in the world as being a consequence of causes and
conditions and that nothing remains unchanged forever). This negates
the idea of “Personality.” Here a monk abides contemplating monf-
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objects as mind-objects, ardent, clearly aware and mindful, having put
aside hankering and fretting for the world.

According to Majjhima Nikaya and Digha Nikaya, the Buddha
taught: “Bhiksus! Whoever should be able to develop these Four
Foundations of mindfulness for seven years, one of these two fruits
may be expected by him: ‘either Arahantship in this life or the state of
Non-returning in the future. Bhiksus! Let alone 7 years. Should anyone
be able to develop these Four Foundations of mindfulness for six years,
five years, four years, three years, two years, one year... then one of
the two above mentioned fruits may also be expected by him. Bhiksus!
Let alone one year. Should anyone be able to develop these Four
Foundations of mindfulness for seven months, six months... half a
month, then one of the two above mentioned fruits may also be
expected by him. Bhiksus! Let alone half a month. Should anyone be
able to develop these Four Foundations of mindfulness for a week,
then one of the two above mentioned fruits may also be expected by
him. This is the only way, Bhiksus, for the purification of beings, for
the overcoming of sorrow and lamentation, for the destruction of
suffering and grief, for winning the right path, for realizing Nirvana,
namely, the Four Foundations of mindfulness.”
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Chuong Muoi Hai
Chapter Twelve

Bén Chdn Ly Cao Thugng
Trong Quyén “Con Duong Co Xua”

Theo Hoa Thugng Piyadassi trong quyén “Con Pudng C3 Xua,”
ddi v6i dao Phat, viéc thic tinh tir V& Minh dén Gidc Ngo ludn ludn
ham y sy thiu triét B6n Chan Ly Cao Thugng (T& Thianh D€). Bac
Gidc Ngo dudc goi 1a Phat, chi vi Ngai da thiu triét B6n Chan Ly Cao
Thugng. Toan bd bai phdp dau tién clia Pitc Phat danh tron ven dé
trinh bay vé Bon Chan Ly Cao Thugng nay; vi d6 1a cot tdy cda dao
Phat. Vi nhu ddu chin clia cdc loai di trén dat, c6 thé dugc chita dung
trong diu chan voi, dugc xem 13 16n nhi't vé tim cd, gido ly Bon Chan
Ly Cao Thudng nay ciing vdy, bao quat hét thdy moi thién phdp.
Trong kinh di€n Pali, dic biét Ia trong tang kinh (Suttas), B6n Chan Ly
Cao Thuong ndy dudc dién gidi chi ti€t bing nhi€u cdch khic nhau.
Khong c6 mot nhin thitc & rang vé Bon Chan Ly Cao Thudng, ngudi
ta khé c6 thé hi€u dugc Pic phit di day nhitng gi trong sudt 45 nim
hoiing héa. Pdi v6i Piic phat thi toan bd 15i day cia Ngai chi nhim dé
hi€u vé Khd, tinh chit bat toai nguyén ctia moi hién hitu duyén sanh,
va hi€u vé& con dudng thodt khéi tinh trang bat toai nguyén nay. Toan
b0 13i day ctia Brc Phat khong gi khdc hon 1a sy dng dung mot nguyén
tic nay. Nhu vay chiing ta thi'y 1 Dic phat di khdam pha ra Bon Chan
Ly Cao Thugng, phin con lai chi 1a sy khai tri€n c6 hé thong va chi
ti€t hon vé Bon Chan Ly Cao Thugng nay. C6 thé xem day 1a gido 1y
tiéu bi€u clia ba ddi chu Phat. Tinh chit vu viét cia B6n Chan Ly Cao
Thugng trong 15i day ctia Pic Phat, dugc thé hién rd nét qua bitc thong
diép ctia Ngai trong ritng Simsapa, cling nhu tir bic thong diép trong
vudn Loc Uyén.

Four Noble Truths in “The Buddha’s Ancient Path”

According to Most Venerable Piyadassi in “The Buddha’s Ancient
Path,” in Buddhism, awakening from ignorance to full knowledge
always implies the comprehension of the Four Noble Truths. The
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Enlightened One is called the Buddha simply because he understood
the Truths in their fullness. The whole of his first sermon is devoted to
the formulation of these Truths; for they are the essence of the
Buddha’s teaching. “As the footprint of every creature that walks the
earth can be contained in an elephant ‘s footprint, which is pre-eminent
for size, so does the doctrine of the Four Noble Truths embrace all
skilful Dhamma, or the entire teaching of the Buddha. In the original
Pali texts, specifically in the discourses, these Four Noble Truths are
made clear in detail and in diverse ways. Without a clear idea of the
Truths, one can not know what the Buddha taught for forty-five years.
To the Buddha the entire teaching is just the understanding of Dukkha,
the unsatisfactory nature of all phenomenal existence, and the
understanding of the way out of this unsatisfactoriness. The entire
teaching of the Buddha is nothing other than the application of this one
principle. Thus, we clearly see that the Buddha discovered the Four
Noble Truths, and the rest are logical developments and more detailed
explanations of the Four Noble Truths. This is the typical teaching of
the Buddhas of all ages. The supremacy of the Four Noble Truths in the
teaching of the Buddha is extremely clear from the message of the
Simsapa Grove as from the message of the Deer Park.
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Chuong Muoi Ba
Chapter Thirteen

Nhiing Loi Phdt Day Vé
Bén Chdn Ly Cao Thugng

Trong mot doan kinh ndi ti€ng ctia bd Trung Bd Kinh thudc tang
kinh Pali, Pitc Phat mo td gido phdp clia Ngai giong nhu mot chiéc be.
Ngai day, gid thir c6 mot ngudi Iit hanh trong thiy mot dong song rong
16n. Trong khi d6 bén bd ngudi 4y dang ding thi nguy hiém va ghé sg,
trong khi bd bén kia thi an toan, binh yén va ving ling. Khong cé ciu
ma ching c6 pha d€ dua ngudi Ay sang sdng, vi vy ngudi nay lam mot
chi€c be. Mot khi da qua dugc b&n bd bén kia, ngudi nay nén lam gi?
Kéo theo chi€c be, vat di tirng hitu dung cho ngudi 4y va bay gid n6
bi€n thanh mdt trd ngai, hay bé né di sau khi ngudi 4y da sang bd?
Ditc Phat binh phim, chi€c bé diing dé vudt song, ditng bAm viu vao
né, va giéng nhu chin ly trong gido phdp clia Ngai. N6 khong phai la
mot nd lyc tri tué ma ciing khong phdi 12 mot tin diéu, nhung chi 1a
mot diéu gi d6 dugc bién thanh hién thuc va dugc trau ddi. Gido phdp
cia Ptic Phiat dugc dién td rdt ngin gon trong Bon Chian Ly Cao
Thudng, mdt trong nhitng phuong thic dugc chap nhan rong rii nhat
clia tu tudng Phat gido. Nhitng chan 1y nay cong bs vé “khd” va su
chdm dit khd va phan 4nh noi dung su gidc ngd clia Ngai. Theo truyén
thong, Ngai trinh bay nhitng chin 1y nay trong bai phdp dau tién khi
thuy&t gidng cho 5 ngudi ban ddng tu cii § vudn Loc Uyén gin thanh
Sarnath. Bai phdp nay dudc goi 1a “Chuyén Phip Luin,” va né di ciu
thanh mot trong nhitng 15i gido hudn cin ban clia dao Phat. Chan ly
thit nhat 1a “Chan Ly Cao Thugng V& Khd.” Pic Phat day ring moi
vat déu khd: sanh, 130, bénh, ti¥, chia lia, khong théa min wdc mudn,
hiy hoai, trang thai thay ddi lién tuc clia tit cd cdc hién tugng, bat cif
cdm nhan nao, du sung sudng hay dau khd déu 1a “khd.” Khd 1a diéu
kién vO thudng cta vii tru tdc dong trén van vat. Ngay ca “cdi t6i”
hodc “ban ngi” cling khong c6 dic tinh vitng bén, do béi trén thyc t&
né chi 12 mot sai 1am khdi 1én tr mdt khdi niém sai 1am ma thoi.
Thuyé&t “Vo6 Nga” nay 1a mot trong ba dic tinh cla tit cd su s6ng cling
vdi “kh&” 1 “vo thudng.” Chan 1y thit hai 13 “Chan Ly Cao Thugng Vé
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Su Van Tap Khé Pau,” gidi thich riing ‘khd’ phét sinh tir tham 4i, tham
mudn c¢é nhiéu hay c6 it, tham mudn sinh tdn hay hoai diét. Sy tham 4i
hoic 1ong tham nhu th€ 12 mot phin cla chu ky dudc md ta trong thap
nhi nhan duyén: phat sinh tif tho, 1an lugdt phét sinh tir xic, tir luc cin,
tr danh sdc, tif thic, tir y hanh, tif vd minh, tir khé, tit sanh, hitu, thi, va
trd lai 4i, ct* nhu th€ ma xoay vong lién tuc trd lai. Mot trong nhitng
dinh luat cin ban ty nhién ndi ti€ng trong dao Phat. Ly Duyén Khdi
hoic Thip Nhi Nhan Duyén dit nén méng cho Nghiép, nhin qua, su
thay d6i va tu nguyén va tinh cich ma & d6 tit ca nhitng hién tugng
quy udc ton tai. N6 thudng dugc md td 12 sy khdi dau v6i vo minh
hoic mé md. Chin 1y thi ba 13 “Chan Ly Cao Thugng Vé Su Diét
Khé.” Chan ly nay khing dinh ring c6 mot sy chdm dit ‘khS” hay su
gidi thodt cudi cling va toi cao 1a sy dap tit lIta tham, san va si, viéc
nay x4y ra khi nhin ctia ‘khd’ bi loai trir. Khi ngudi ta hiéu ro ly
Duyén Khéi va nhitng hiu qud cia né dugc md 16i, khi &y chudi day
xich bi phd va tham 4i dAn d€n vong sinh ti luan hdi bat tin bi doan
tan va su diét khd da hoan tit. Pic Phat goi chén ly thd ba 1a “sy diét
tit.” Sy kién ndy khong giong nhu Ni€t Ban. Ni€t Ban khdng phdi 1a
qua dugc tao bdi nhan: né€u 1a Ni€t Ban, né ty phét sinh, va néu né da
tu sinh; né khong thé dua ra mot phuong cach dé€ vugt khdi nhitng sy
bdm chdt vao nghi¢p va tdi sinh. Chan 1y tht tu 1a “Chan Ly Cao
Thugng V& Con Pudng Diét Khd,” xdc dinh nhitng y&u t& din dén sy
diét khd. Tam yé&u t6 nay khing dinh ba thanh phan cin ban clia sy tu
tap tAm linh Phat gido: Gi6i, Pinh, va Hué. Bon Chan Ly Cao Thugng
dugc gidi thich bing cich diing mot hinh thitc béng bdy mang tinh y
hoc. Trong d€ thi nhat, than phin con ngudi dudc chin dodn 1a khd.
Chan 1y thi hai trich din tham 4i, nhan ctia chitng bénh nay. Chéan ly
thit ba tao nén mdt triéu ching tinh trang, chi ra ring c¢6 thé hdi phuc.
Cudi cling chin 1y thit tv, Bdt Thdnh Pao di d&n sy diét khd 14 phuong
thudc dugce ké toa d€ phuc hdi siic khde bénh nhan. Theo 1& thudng,
ngudi ta ciing k€t hgp hinh thic hoat dong nao dé vdi ting chan ly
mot. Chan 1y thi nhit duge ‘hi€u thong sudt.’” Chan ly thi hai dugc
loai trir tAn gdc: né doi héi su khao khit cin dugc dip tit. Chan 1y thd
ba 14 cAn dugc chiing nghiém, d€ bi€n thanh thuc t€. Va chan ly thi tu
can dugc trau doi, “dugc bi€n thanh hién thyc,” nghia 1a cin dudc gin
gitt v tudn thd. Toan bd Phat Phip c6 thé dugc xem nhu 1a su gidi
thich rong rdi va ti mi tir B6n Chan Ly Cao Thuong ma ra.
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The Buddha’s Teachings on the Four Noble Truths

In a famous passage in the Majjhima Nikaya of the Pali Canon, the
Buddha likens his teaching to a raft. Suppose, he says, a traveler sees a
great expanse of water. The shore he stands on is dangerous and
frightening, while the opposite shore offers safety, peace and
tranquility. There is neither a bridge to cross nor a ferry to carry him
over, so he built a raft. Once on the other shore, what should he do?
Drag the raft that had been useful to him and turn it into an
impediment, or let go of it now that he is safely across the water? The
raft, the Buddha observes, is for crossing with, not clinging to, and the
same is true of his teaching. It is neither an intellectual endeavor nor a
creed, but merely something to be brought into being and cultivated.
The Buddha’s teaching is most succinctly expressed in the Four Noble
Truths, one of the most universally accepted formulations of Buddhism.
These Truths proclaim ‘“dubhkha” and its cessation, and reflect the
content of the Buddha’s enlightenment. According to tradition, he
expounded them in his first sermon delivered to his five former
companions at the deer park near Sarnath. This sermon is called the
“Setting in Motion of the Wheel of Dharma,” and constitutes one of the
most basic teaching of Buddhism. The first Noble Truth is the Truth of
Duhkha. The Buddha said that everything is “duhkha”: birth, ageing,
sickness, death, parting, unfulfilled desires, decay, the state of all
phenomena constantly changing, any experience, whether pleasurable
or painful, is ‘“duhkha.” Duhkha is the condition of universal
impermanence which affects everything. Even the “I” or “Self” has no
enduring quality, because in reality it is merely an error arising from
false conceptualization. This doctrine of “no-self” is one of three
characteristics of all conditioned existence, together with “duhkha” and
impermanence. The second Noble Truth, the Truth of the Origin of
“duhkha,” explains that “duhkha” arises from craving (literally ‘thirst’;
Pali, trishna): craving for sensual pleasure, for having more or for
having less, for existence or for self-annihilation. Such craving or greed
is part of a cycle that is described as a twelve-linked chain of
Dependent Origination: it arises from feeling, which in turn arises from
sense-contact, which arises from the six senses, which arise from mind
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and form, which arise from consciousness, which arises from
formations, which arise from ignorance, which arises from suffering,
which arises from birth, which arises from becoming, which arises from
grasping, which arises from craving, and thus round and round again.
One of the most celebrated principles of Buddhism, Dependent
Origination underlies Karma, causality, change and free will, and the
way in which all conditioned phenomena exist. It is usually described
as beginning with ignorance or confusion. The third Truth is the Noble
Truth of the Cessation of Duhkha. This Truth asserts that there is an
end to “duhkha”: supreme and final liberation is the “blowing out” of
the fires of greed, hatred and delusion that occurs when the cause of
“duhkha” is removed. When Dependent Origination is fully understood
and its consequences drawn out, when the chain is broken and the
craving that leads to endless births and deaths is abandoned, complete
and final cessation of “duhkha” is achieved. The Buddha called the
third Noble Truth “the Cessation.” This is not identical to nirvana.
Nirvana is not an effect produced by a cause: if it were, it would arise
dependently, and if it arose dependently, it would not be able to offer a
means of escape from the clutches of karma and rebirth. The fourth
Noble Truth, the Truth of the Eightfold Noble Path, identifies the
factors leading to the cessation of “duhkha”. These eight factors affirm
the three essential elements of Buddhist spiritual training, moral
conduct, concentration and wisdom. The Four Noble Truths are
commonly explained by use of medical allegory. In the First Noble
Truth the human condition is diagnosed as being “duhkha.” The Second
Noble Truth cites craving as the cause of this malady. The Third Noble
Truth make a prognosis about the condition, proclaiming that recovery
is possible. Finally, the Fourth Noble Truth, the Eightfold Noble Path to
the Cessation of “duhkha,” is the medicine prescribed to restore the
patient’s health. It is also customary to associate some sort of activity
with each of the four Truths. The first Truth is to be “fully
comprehended.” The second needs to be eradicated: it requires thirst to
be quenched. The third Truth is to be realized, to be made into reality.
And the fourth is to be cultivated, “to be brought into being,” that is, to
be kept and followed. The entire Buddhist Dharma can be seen as an
elaboration of the Four Noble Truths.
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Chuong Muoi Bon
Chapter Fourteen

Dao Phét: Pao Lo Diét Khé

Nhu trén dd néi, Bon Chan Ly Cao Thudng hay bdn chin ly nhiém
mau trong gido 1y nha Phit, néi rd vi diu c6 khd va con dudng gidi
thoat. Theo Lat Ma Khenchen Thrangu, ¢6 muGi sdu khia canh cia T&
Diéu D€ trong Kim cang Thira. Chan 1y v& Kh§ d&€ gém c6 khd, vo
thudng, khong, va vd ngi. Chan 1y v& Tap d€ (ngudn gdc clia khd)
gdm c6 ngudn goc, sinh khdi, nhan, va duyén. Chin ly vé Diét d€& (su
diét khS) gdm c6 diét tan, tich tinh, t8i thing, va vién ly. Chan ly vé
DPao d€ (con dudng diét khd) gdm c6 dao, chinh 1y, chinh hanh, va
xuét ly. Theo dao Phat, khd dau c6 thé dudc loai bd bdi vi ty khd dau
khong phai 12 bdn cht cd hitu cda tAm thic chiing ta. Vi khG dau khdi
1én tir vo minh hay nhitng quan niém sai 1dm, mot khi chiing ta nhian
chan dugc tinh khong hay thyc tuéng cia van hitu thi vé6 minh hay
quan niém sai 14m khong con dnh hudng chiing ta nita.

Nhitng budc co ban ctia dao 16 diét khd hudng d&€n Ni€t Ban di
dugc Pic Phit chi rd (Pao Lo Diét Khd). Pé6 1a con dudng tu tdp cin
trong nodi tim thé nio d€ tao dudc sy an lac thanh khiét va sy yén nghi
t0i thugng khéi nhitng x40 tron clia cudc ddi. Pao 16 niy qud that rat
khé, nhung né€u chiing ta v6i sy chdnh niém va hoan toan tinh thic,
budc 1én trén d6 than trong tirng budc, ching ta cling ¢6 ngay dén dich.
Ngudi ta thudng di ma khong thd'y khong biét con dudng minh dang di.
Ton gido chi trong trén thyc hanh, tic 12 di nhu thé ndo, nhung lai sao
lang viéc gido héa nhitng hoat dong tri thitc dé xdc dinh con dudng tu
tap chan chinh, tic 12 thdy nhu thé nao. Trong Phat gido Pai Thira, diy
12 con dudng trén d6 ngudi ta da tryc ti€p chitng nghiém “tdnh khong.”
Con dudng nay dong thdi vdi s dia Bd Tit, trén d6 hanh gid dep bd
dudc nhitng nhin thifc gid tao vé mot cdi ngd trudng ton. Pirc Phat di
nhdn manh trong gido 1y ctia Ngai 1a ti€n trinh tht nghiém trong tu tap
theo gido 1y nha phat 12 mdt chudi nhitng quan st khiach quan tru6c
khi thyc hanh. Qua quan sat khach quan ching ta nhian chin ra bd mét
that cia khé dau phién ndo. Tir d6 ching ta mdi c¢6 co hoi tu tip dé tan
diét hoan toan khd dau va phién nio. Chinh vi th€ ma & vao bt ct
thdi diém ndo trong tién trinh tu tdp, quan sat khach quan lic ndo ciing
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gift vai trd chinh y&u trong ti€n trinh thit nghiém trong tu tap theo Phat
gido. Thit nhat 12 vugt Qua Su San Han. Theo thuyé&t nha Phat, mudn
VUGt qua san han chiing ta phdi quan ring mot con ngudi hay con thd
1am cho minh gidn hom nay c6 thé di tirng 12 ban hay 1a ngudi than,
hay c6 thé 1a cha 12 me clia ta trong mot ki€p nao d6 trong qua khi.
Th nhi 12 vugt Qua Luy&n Ai. Mudn qua luyé&n 4i ching ta nén tu tip
thién dinh va quin tudng ring mot ngudi ban hom nay cé thé trd thanh
ké thii ngay mai, do d6 khong c6 gi cho chiing ta luyé&n 4i. Thit ba 1a
hang Phuc Ma Chuéng. Hang phuc ma quan nhu Pic Phat da [am khi
Ngai vira thanh Chdnh Gidc (Khi Pic Phit sip stta thanh chdnh gidc,
Ngai ngdi § B6 Pé Pao Trang, thi c6 vi trdi thit sdu & cdi duc gidi hién
twdng 4c ma dén thir thich Ngai bing di thit nguy hai, hodc dung I5i
ngon ngot du dd, hoic ding uy luc biic hai. Tuy nhién, dic Phat déu
hang phuc dugc tat cd). Thit tu 1a khic phuc hoai nghi. Hoc kinh, doc
truyén néi vé nhitng ngudi gidc ngd, ciing nhu Thién qudn 13 nhitng
phuong céch gidp chiing ta nhan bi€t chan 1y va khic phuc hoai nghi.
Thit nim 14 x4 bé tién tai va sic duc. Theo Kinh T¢ Thap Nhi Chuong,
Chuong 22, Pitc Phat day: “Tién tai va sic dep ddi vdi con ngudi rat
khé budng x4, giong nhu chit mat trén Iudi dao, khdng di cho bita dn
ngon, th€ ma dita tré li€m vao thi bi nan dit ludi.” Thit sdu 1a loai bd
vong niém. Mot trong nhitng phuong cich tot nhit d€ loai trlir vong
niém 12 hoic ngdi thién, hoic giif mot phuong phap nao d6 ching han
nhu niém hong danh Phat A Di Pa. Thit bdy 1a ching hiiy bing Phat
phdp. Pay l1a mdt trong mudi ludt nghi cia chu Pai B6 Tat. Chu Bd
T4t an tru trong phdp nidy thdi dugc luat nghi dai tri vd thugng. Thi
tdm 12 khong tim Ldi Ngudi. Trong cudc sdng hing ngay, chiing ta
thudng nhin l€n, nhin Xu6ng, nhin dong, nhin tiy, nhin bic, nhin nam,
cO tim 18i ngudi. Phit day ring ching ta nén nhin lai ching ta, ching
ta nén phan quang tv ky dé tv gidc ngd 14y chinh minh. Pitc Phat day:
“Khi nao ching ta khong con thay 18i ngudi hay chi thiy cdi hay clia
chinh minh, chirng d6 chiing ta s& dudc cdc bac trudng 130 né vi va hau
boi kinh ngudng. Theo Kinh Phdp Cd, cau 50, Pitc Phat day: “Chdé nén
dom ngé 16i ngudi, ché nén dom coi ho da 1am gi hay khong lam gi,
chi nén ng6 lai hanh déng cia minh, thit da lam dudc gi va chua lam
dudc gi”. Thit chin 1a hdy ty xem xét 14y minh. Chiing ta, nhitng Phat
tt thudn thanh, phdi ty quin sdt 14y minh d€ tir d6 ching ta c6 kha
ning hi€u minh 12 ai. Hi€u than va tim minh biing sy quan st theo
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doi. Trong ldc ngdi thién, trong khi dn udng, ngli nghi, chiing ta déu
bi€t phai 1am nhu th& ndo d€ gi6i han va diéu hoa. Hiy x& dung trf tué
ctia chiing ta. Hanh thién khong nhim muc dich dat dugc, hay d€ hoan
thanh mot cdi gi ci. Chi can chd tAm tinh thiic. Toan thé viéc hanh
thién clia ching ta 13 nhin thing vio tAm minh. Khi nhin thing vio tAm
minh chiing ta s& thdy dudc su khd, nguyén nhan ctia khd, va chdm dit
st khd. Thit mudi 12 ki€m sodt tinh cdm. Theo dao Phat, ki€m sodt tinh
cam khong cé nghia 1a d¢ nén hay dan dp cam xdc, ma la y thic ro
rang nhitng tinh cdm tiéu cuc c6 hai. N&u chiing ta khdng y thic dudc
sU tai hai ctia chiing thi chiing ta ¢6 khuynh huéng d€ cho ching tu do
bdc phat. Ngugc lai, n€u ching ta nhin rd sy tan hai clia ching, ching
ta s& xa lanh ching mot cdch dé dang. Thit mudi mot 1 loai trir cdc
duc vong. Hanh gid tu Phat nén tha thi€t diéu phuc cdc duc vong va
khdt vong diéu phuc cdc duc vong trong tuong lai. Thit mudi hai 1a loai
trir khG dau. Khd dau c6 thé dugc loai bd bdi vi tu khd dau khdng phai
12 ban chit c6 hitu cda tAm thic ching ta. Vi khd dau khdi 1én tir vo
minh hay nhitng quan niém sai 1am, mot khi ching ta nhan chan dugc
tanh khong hay thuc tuéng ctia van hitu thi vé6 minh hay quan niém sai
1Am khong con dnh huéng ching ta nita. Giong nhu khi ching ta bat
deén Ién trong mot cin phong tdi; mot khi den dugc bat sang 1én, thi
béng t6i bi€n mat. Tuong ty, nhd vao tri tué chiing ta c6 thé tdy sach
vd minh va nhitng trang thdi nhi€u loan trong dong chdy tdm thic clia
chiing ta. Hon nita, tri tué con gidp chiing ta tdy sach moi dau v&
nghiép Ivc da va dang hién hitu trong tim thifc ching ta, khi€n cho sic
manh ctia nhitng ddu vé&t nay khong con c6 thé tic dung va tao qua
bdo cho chiing ta nita. Sau khi nhan chin ra bd mit thit cia ddi song,
Ditc Phat tuy nhii: “Ta phai thodt ly su 4p ché clia bénh hoan, gia nua
va chét chéc.” Thit mudi ba 13 loai Trir Mé Hodc. Mé hoidc hay hu
vong 12 bi lira d&i hoan toan. Mé hodc con 4m chi mot niém tin vio
mot diéu gi d6 trai vdi thuc tai. Mit khdc, mé hodc goi y ring diéu
dudgc thiy c6 thuc tai khdch quan nhung bi gidi thich 1dm hay thdy sai.
Theo Phat Gido, mé hoic 1a vd minh, 1a khdng bi&t chan tdnh clia van
hitu hay ¥ nghia that sy ctia sy hién hitu. Ching ta bi cdc gidc quan cla
minh (k& ca ly tri va tu tudng phan biét) 1am cho 1dm lac dé€n khi nao
chiing con khi€n chiing ta chdp nhin th€ gidi hién tugng nhu 13 toan
thé thyc tai, trong khi that ra né chi 13 mot khia canh gidi han va phu
du cla thuc tai, va tdc dong tya hd nhu 12 & bén ngoai d6i vdi chiing ta,
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trong khi né chinh 1a phdn 4nh clia chinh chiing ta. Piéu ndy khong c6
nghia 12 th€ gidi tuong d6i khong c6 thuc thé gi cd. Khi cdc vi thdy néi
ring tit cd moi hién tugng déu 12 hu vong, cdc thAy mudn néi ring so
véi tim, thi thé€ gidi do gidc quan nhan bi€t chi 12 mot khia canh gidi
han va phi€n dién cda chan ly, ciing gidng nhu 12 mdong 40 ma thoi.
Khi ching ta khong thd'y dugc thuc chit ca sy vat thi cdi thidy cla
chiing ta Iudn bi che 14p trong ddm may mu mé hoidc. B&i nhitng wa
thich va ghét bd ctia minh 1am cho minh khong thdy rd cdc cin va trin
(nhitng ddi tugng clia cdc cidn) mdt cdch khiach quan trong bdi cdnh
that sy clia né. r6i tir d6 chay theo rugt bit nhitng 40 canh, 4o tudng,
4o gidc va nhitng gi gia tao phinh lira ta. Gidc quan cla ching ta bi
1am lac va din chiing ta di sai néo. Chiing ta khong thiy su vit trong
4nh sdng clia thyc t&, vi th€ phuong cdch ma ching ta nhin sy vat bi sai
lac. TAm mé hoic 1Am tuéng cdi khong that la that, thdy cdi bong bay
qua ta ngd d6 1a cdi gi c6 thuc chat va trudng ton vinh citu, két qua 1a
tAm than cda ching ta bi ban loan mi md, xung dot, ba't hoa, va trién
mién dau khd. Khi chiing ta bi ket trong tinh trang mé hoic thi tif nhian
thitc, suy tu va hi€u bi€t clia ching ta déu khong ding. Chiing ta ludn
thdy trudng ton vinh cltu trong nhitng sy vat vd thudng tam bg, thiy
hanh phiic trong dau khd, thi'y c6 ban ngi trong cdi v nga, thdy dep
dé trong cdi ding ra phdi dit bd khude tir. Ching ta cling suy tu va
hi€u bi€t Idm lac nhu th€ 4y. Chiing ta bi mé hoic bdi bon 1y do: chinh
gidc quan cda chiing ta, 16i suy tu khong khon ngoan, sy chi ¥ khong
c6 hé thong, va khong nhin thiy rd bin chdt that sy clia thé gian nay.
Ditc Phat dé nghi chiing ta nén diing chanh ki€n d€ loai trir nhitng mé
hoic va gitp chiing ta nhidn chan ra bdn chat that sy clia van hitu. Mot
khi chiing ta that sy hi€u biét ring van sy van vat déu phai bi€n ddi
trén th€ gidi va vii tru ndy, chic chin ching ta s& khong bao gid mudn
1& thudc vao bat ¢ thit gi nita. Thit mudi bon l1a loai trir chudng ngai
va phién ndo. V6i sy diét trir cdc 14u hoic, sau khi tw minh ching tri
véi thugng tri, vi 4y chitng dat va an tri ngay trong hién tai, tAm gidi
thodt, tué gidi thodt khong c6 14u hoic. Thd mudi 1am 1a loai trir tham,
san, si va sg hdi. Loai trif tham, sin, si va s¢ hdi, vi biét diéu phuc tr
tAm. DAy 12 mdt trong mudi hanh tu cda chu Pai B6 Tat. Chu Pai B6
T4t an tru trong nhitng phap niy thdi dat dugc hanh bat lai bat khit bat
lai cia chu Phat. Thi mudi sdu 1a loai trir vong niém. Mot trong nhirng
phuong cich t&t nhitt d€ loai trlir vong niém 13 hoic ngdi thién, hoic
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giit mot phuong phap nio d6 ching han nhu niém hdng danh Phat A Di
ba. Thi mudi bay 1a budng x4 (thdng tay hay budng bd) Gido phdp
cin badn cda nha Phat 12 phdi trin tinh kém cdt tAm vién y ma. Khi
budn ngd thi tim chd yén tinh, tit d&n va nim xudng nghi ngoi ca than
1in tim. Trong dao Phat, chiing ta thudng nghe néi vé budng xa va
khong bidm viu vao thi gi. Nhu vay DPic Phit mudn day gi vé budng
x4? Ngai muén néi trong cudc song hing ngdy khong cich chi ma
ching ta budng moi vat moi viéc. Ching ta phdi nim giit su viéc, tuy
nhién dirng ¢d bam viu vao chiing. Thi du nhv chiing ta phdi lam ra
tién cho chi tiéu trong ddi s6ng, nhung khong bam viu vio viéc 1am ra
that nhiéu tién ma bat chdp d&n viéc 1am ra tién bing cdch nao. Hanh
gid 1am bat cit viéc gi ciing nén lam vdi cdi tim x4 bd. Ping nén ky
vong su dén ddp hay tin duong. N&u chiing ta xa bd mdt it, chiing ta sé
c6 mot it binh an. N&u chiing ta x4 bd dudc nhiéu, chiing ta s& ¢ nhiéu
binh an. N&u chiing ta x4 bd hoan toan, chiing ta s& dudc binh an hoan
toan.

Buddhism: The Path to the Removal of Sufferings

As mentioned above, the four Noble Truths, a fundamental
doctrine of Buddhism which clarifies the cause of suffering and the
way to emancipation. According to Lama Khenchen Thrangu in “The
Practice of Tranquility and Insight”, there are sixteen aspects of the
Four Noble Truths in the Vajrayana. The Truth of Suffering
(duhkhasatya-skt) comprises of suffering (duhkha-skt), impermanence
(anitya-skt), emptiness (sunyata-skt), and selflessness (anatmaka-skt).
The Truth of Origin (samudayasatya-skt) comprises of origin
(samudaya-skt), strong production (prabhava-skt), cause (hetu-skt), and
condition (pratyaya-skt). The Truth of Cessation (nirodhasatya-skt)
comprises of cessation (nirodha-skt), pacification (santa-skt),
excellence (pranita-skt), and definite emergence (nihsarana-skt). The
Truth of the Path (margasatya-skt) comprises of path (marga-skt),
suitability (nyaya-skt), achievement (pratipatti-skt), and deliverance
(nairyanika-skt). According to Buddhism, suffering can be eliminated
because suffering itself isn’t the intrinsic nature of our minds. Since
suffering arises from ignorance or misconception, once we realize
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emptiness, or the nature of things as they are, ignorance or
misconception no longer influences us.

The essential steps of the path to the removal of suffering to
Nibbana are pointed out by the Buddha. It is the way of careful
cultivation of the mind so as to produce unalloyed happiness and
supreme rest from the turmoil of life. The path is indeed very difficult,
but if we, with constant heedfulness, and complete awareness, walk it
watching our steps, we will one day reach our destination. The way of
walking or the way of cultivation. People often walk without seeing the
way. Religions generally lay importance on practice, that is, how to
walk, but neglect teaching the intellectuall activity with which to
determine the right way, that is, how to see. In Mahayana Buddhism,
this is the path on which one has directly realized emptiness. This also
coincides with the first Bodhisattva level (bhumi). On this path
meditators completely remove the artificial conceptions of a permanent
self. The Buddha stressed in His Teachings the experimental process in
Buddhist cultivation is a chain of objective observations before any
practices because through objective observations we realize the real
face of sufferings and afflictions. it’s is objective observation that gives
us an opportunity to cultivate to totally destroy sufferings and
afflictions. Thus, at any time, objective observation plays a key role in
the experimental process in Buddhist cultivation. The first path is the
path of overcoming anger. According to the Buddhist theory, in order to
overcome anger, one must contemplate that a person or an animal
which causes us to be angry today may have been our friend, relative
or even our father or mother in a certain previous life. The second path
is the path of overcoming attachment. We should meditate or
contemplate that a friend today may become an enemy tomorrow and
therefore, there is nothing for us to attach to. The third path is the path
of overcoming attachment overcoming demons. To overcome demons,
e.g. as the Buddha did at his enlightenment. The fourth path is the path
of overcoming doubts. To study scriptures, to read stories of
enlightened ones, as well as to contemplate will help us perceive the
truth and overcome doubts. The fifth path is the path of renouncing
wealth and sex. According to the Sutra In Forty-Two Sections, Chapter
22, the Buddha said: “People who cannot renounce wealth and sex are
like small children who, not satisfied with one delicious helping, lick
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the honey off the blade of the knife and in doing so, cut their tongues.”
The sixth path is the path of getting rid of deluded thoughts. One of the
best methods to get rid of deluded thoughts is either meditation to
obtain concentration or just keep one method such as reciting the name
of Amitabha Buddha. The seventh path is the path of not to slander any
enlightening teachings. Should not slander any enlightening teachings.
This is one of the ten kinds of rules of behavior of great enlightening
beings. Enlightening beings who abide by these can attain the supreme
discipline of great knowledge. The eighth path is the path of not to
look for faults in others. In daily life, always look above , look below,
look to the east or to the west, to the north or to the south and so on to
try to find faults in others. Buddha taught that we should look into
ourselves, we should reflect the light of awareness inwardly to become
enlightened. The Buddha taught: “When we do not see others’
mistakes or see only our own rightness, we are naturally respected by
seniors and admired by juniors.” According to the Dharmapada,
sentence 50, the Buddha taught: “Let not one look on the faults of
others, nor things left done and undone by others; but one’s own deeds
done and undone.” The ninth path is the path of examining ourselves.
We, devoted Buddhists, must examine ourselves so that we are able to
know who we are. Know our body and mind by simply watching. In
sitting, in sleeing, in eating, know our limits. Use wisdom. The practice
is not to try to achieve anything. Just be mindful of what is. Our whole
meditation is to look directly at the mind. We will be able to see
suffering, its cause, and its end. The tenth path is the path of controlling
emotions. In Buddhism, controlling emotions does not mean a
repression or supression of emotions, but to recognize that they are
destructive and harmful. If we let emotions simply come and go
without checking them, we will have a tendency to prone to emtional
outbursts. In the contrary, if we have a clear recognition of their
destructive potential, we can get rid of them easily. The eleventh path
is the path of getting rid of desires. A Buddhist practitioner should be
keenly anxious to get rid of desires, and wants to persist in this. The
twelfth path is the path of eliminating of suffering. Suffering can be
eliminated because suffering itself isn’t the intrinsic nature of our
minds. Since suffering arises from ignorance or misconception, once
we realize emptiness, or the nature of things as they are, ignorance or
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misconception no longer influences us. It’s like turning a light on in a
dark room, once the light is on, the darkness vanishes. Similarly,
wisdom can help us cleanse ignorance and disturbing attitudes from our
minds forever. In addition, wisdom cleanses the karmic imprints
currently on our minds, so they won’t bring results. After perceiving the
true picture of life, the Buddha said to himself: “I must get rid of the
oppression of disease, old age and death.” The thirteenth path is the
path of eliminating perversions (eliminating deluded and confused).
This means eliminating deceived in regard to reality. Delusion also
implies a belief in something that is contrary to reality. Illusion, on the
other hand, suggests that what is seen has objective reality but is
misinterpreted or seen falsely. In Buddhism, delusion is ignorance, an
unawareness of the true nature of things or of the real meaning of
existence. We are deluded or led astray by our senses (which include
the intellect and its discriminating thoughts) insofar as they cause us to
accept the phenomenal world as the whole of reality when in fact it is
but a limited and ephemeral aspect of reality, and to act as though the
world is external to us when in truth it is but a reflection of ourselves.
This does not say all phenomena are illusory, they mean that compared
with Mind itself the world apprehended by the senses is such a partial
and limited aspect of truth that it is dreamlike. When we fail to see the
true nature of things our views always become clouded. Because of our
likes and dislikes, we fail to see the sense organs and sense objects
objectively and in their proper perspective and go after mirages,
illusions and deceptions. The sense organs delude and mislead us and
then we fail to see things in their true light as a result of which our way
of seeing things becomes perverted. The delusion of mind mistakes the
unreal for the real, the passing shadows for permanence, and the result
is confusion, conflict, disharmony and perpetual sorrow. When we are
caugh up in these illusions, we perceive, think and view things
incorrectly. We perceive permanence in the impermanence; pleasure
in pain; self in what is not self; beauty in repulsive. We think and view
in the same erroneous manner. We are perverted for four reasons: our
own senses, unwise reflection, unsystematic attention, failure to see
true nature of this world. The Buddha recommended us to utilize right
understanding or insight to remove these illusions and help us
recognize the real nature of all things. Once we really understand that
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all thing is subject to change in this world without any exception, we
will surely want to rely on nothing. The fourteenth path is the path of
eliminating of all hindrances and afflictions. By realizing for oneself
with direct knowledge, one here and now enters upon and abides in the
deliverance of mind and deliverance by wisdom that are taintless with
the destruction of the taints. The fifteenth path is the path of getting rid
of covetousness. Getting rid of covetousness, anger, delusion, and fear,
by taming their own minds, one of the ten kinds of action of Great
Enlightening Beings. Enlightening Beings who abide by these can
achieve the action of Buddhas that has no coming or going. The
sixteenth path is the path of getting rid of deluded thoughts. One of the
best methods to get rid of deluded thoughts is either meditation to
obtain concentration or just keep one method such as reciting the name
of Amitabha Buddha. The seventeenth path is the path of letting go. A
basic teaching of the Buddha on how to calm and rein in the “monkey”
mind. When we feel asleep, just lie down in a quiet place, put the lights
out and let go our minds and bodies. In Buddhism, we have always
been hearing about letting go and not clinging to anything. What does
the Buddha mean on letting go? He means in daily activities, no way
we can let go everything. We have to hold on things; however, try not
to cling to them. For example, we try to make money for our living
expenses, but not try to cling on making a lot of money to accumulate
regardless of the means of making the money. Practioners do
everything with a mind that lets go. Do not expect any praise or
reward. If we let go a little, we will have a little peace. If we let go a
lot, we will have a lot of peace. If we let go completely, we will know
complete peace and freedom.



252



253

Chuong Muoi Lam
Chapter Fifteen

Hanh Gid Tu Thién Va
Bén Chdn Ly Cao Thugng

B6n Chan Ly Cao Thugng (T Diéu P&) hay bon chan 1y nhiém
mau trong gido 1y nha Phit, néi rd vi diu c6 khd va con dudng gidi
thoat. Ngudi ta n6i Pirc Phat Thich Ca Mau Ni di gidng bai phdp dau
tién v& “Bén Chan Ly Cao Thugng” trong vudn Loc Uyén, sau khi
Ngai gidc ngd thanh Phat. Trong d6 Pic Phat da trinh bay: “Cudc sdng
chita ddy dau khd, nhitng khd dau d6 déu c6 nguyén nhin, nguyén
nhan clia nhitng khd dau niy cé thé bi hdy diét bing con dudng diét
khd.” Bon Chan Ly Cao Thugng 13 bdn trong nhitng gido 1y cin ban
nhat cla gido 1y nha Phat. Theo Hoa Thugng Piyadassi trong quyén
“Con budng C6 Xua,” d6i v6i dao Phat, viéc thic tinh tir VO Minh dén
Gidc Ngd ludn ludn ham y sy thau triet B6n Chian Ly Cao Thugng.
Bac Gidc Ngo dudc goi 1a Phat, chi vi Ngai da thau triét B6n Chan Ly
Cao Thugng. Toan bd bai phiap diu tién ctia Pitc Phit danh tron ven
dé trinh bay vé T& Thanh D€ ndy; vi d6 1a cot tiy clia dao Phat. Vi
nhu ddu chn clia cic loai di trén dat, c6 thé dudc chita dung trong diu
chan voi, dudc xem 13 16n nhi't vé tAm c¢d, gido ly Bon Chan Ly Cao
Thudng ndy ciing vdy, bao quit hét thdy moi thién phdp. Trong kinh
dién Pali, dic biét 1a trong tang kinh (Suttas), Bon Chan Ly Cao
Thugng ndy dugc dién gidi chi ti€t bing nhiéu cdch khic nhau. Khong
c6 mot nhan thidc 16 rang vé Bon Chan Ly Cao Thugng, ngudi ta khé
c6 thé hi€u duge Pic phat da day nhitng gi trong sudt 45 nim hoing
héa. P6i véi Ditc phat thi toan bd 13i day cia Ngai chi nhim dé hiéu
vé Khd, tinh chat bit toai nguyén cda moi hién hitu duyén sanh, va
hi€u vé con dudng thodt khéi tinh trang bt toai nguyén ndy. Toan bd
161 day cia Pic Phat khong gi khdac hon 1a sy ¢ng dung mdt nguyén
tic ndy. Nhu vay chiing ta thi'y rd Piic phat dd kham ph4 ra Bon Chan
Ly Cao Thugng, phin con lai chi 1a sy khai trién c6 hé thong va chi
ti€t hon vé Bon Chan Ly Cao Thugng nay. C6 thé xem day 1a gido 1y
tiéu bi€u clia ba ddi chu Phat. Tinh chit vu viét cia B6n Chan Ly Cao
Thugng trong 15i day ctia Piic Phat, dugc thé hién rd nét qua bitc thong
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diép cia Ngai trong rirng Simsapa, ciing nhu titr bic thong diép trong
vuon Loc Uyén. Thdi Dic Phat con tai the, Ngai luon nhan manh ring
khong thong hiu va thuc hanh Bén Chan Ly Cao Thugng s& khién
chiing ta phai lin trdi mii trong vong luan hdi sanh tir. Hanh gi tu tp
thién quan nén ludn nhé ring ‘Bon Chan Ly Cao Thugng’ dugc thdy
r6 khi chanh niém va tri tué c6 mat.

Trong mot doan kinh ndi ti€ng ctia bd Trung B Kinh thudc tang
kinh Pali, DPitc Phat mo td gido phdp clia Ngai giong nhu mot chiéc be.
Ngai day, gid thit c6 mot ngudi 1it hanh trong thdy mot dong song rong
16n. Trong khi d6 bén bd ngudi 4y dang ding thi nguy hiém va ghé sg,
trong khi bd bén kia thi an toan, binh yén va ving ling. Khong c6 cau
ma ching c6 pha d€ dua ngudi Ay sang sdng, vi vy ngudi nay lam mot
chi€c be. Mot khi da qua dugc b&n bd bén kia, ngudi ndy nén lam gi?
Kéo theo chi€c be, vat da tirng hitu dung cho ngudi Ay va bay gid né
bi€n thanh mdt trd ngai, hay bé né di sau khi ngudi 4y da sang bd?
Ditc Phat binh phim, chi€c bé ding dé€ vudt sdng, ditng bam viu vao
né, va giéng nhu chin ly trong gido phdp clia Ngai. N6 khong phii 1a
mdt nd luc tri tué ma ciing khdng phai 12 mot tin diéu, nhung chi 1a
mot diéu gi d6 dugc bién thanh hién thuc va dugc trau ddi. Gido phdp
cia Ptic Phiat dudc dién td rdt ngdn gon trong Bon Chan Ly Cao
Thudng, mdt trong nhitng phuong thic dugc chdp nhan rong rii nhat
clia tu tudng Phat gido. Nhitng chdn 1y nay cong bs vé “khd” va su
chdm dit khd va phdn 4nh nodi dung sy gidc ngd ctia Ngai. Theo truyén
thong, Ngai trinh bay nhitng chin ly nay trong bai phdp dau tién khi
thuy&t gidng cho 5 ngudi ban ddng tu cii § vudn Loc Uyén gin thanh
Sarnath. Bai phdp nay dudc goi 1a “Chuyén Phap Luin,” va né da ciu
thanh mot trong nhitng 15i gido hudn cin ban clia dao Phat. Chan ly
thit nhat 12 “Chan Ly Cao Thugng Vé KhS.” Pitc Phat day ring moi
vat déu khd: sanh, 130, bénh, t, chia lia, khong théa man udc mudn,
hly hoai, trang thai thay ddi lién tuc clia tit cd cdc hién tugng, bat ci
cdm nhéan nao, du sung sudng hay dau khd déu 1a “khd.” Khd 1a diéu
kién vO thudng ctia vii tru tdc dong trén van vat. Ngay ca “cdi t6i”
hodc “bdn ngi” cling khong cé dic tinh vitng bén, do bdi trén thyc t&
né chi 12 mot sai 1am khdi 1én tr mdt khdi niém sai 1am ma thoi.
Thuyé&t “Vo6 Nga” nay 1a mot trong ba dic tinh cla tit cd su s6ng cling
vdi “kh&” 1 “vo thudng.” Chan 1y thit hai 12 “Chan Ly Cao Thugng Vé
Su Van Tap Khd,” gidi thich ring ‘khd’ phat sinh tif tham 4i, tham



255

mudn c¢é nhiéu hay c6 it, tham mudn sinh tdn hay hoai diét. Sy tham 4i
hoic 1ong tham nhu th€ 12 mot phan cla chu ky dudc md t& trong thip
nhi nhin duyén: phat sinh tir tho, 1An lugt phdt sinh tir xic, tif luc cin,
tr danh sic, tif thic, tir y hanh, tif vd minh, tir khé, tit sanh, hitu, thi, va
trd lai 4i, ct nhu th€ ma xoay vong lién tuc trd lai. Mot trong nhitng
dinh luat cin ban ty nhién ndi ti€ng trong dao Phat. Ly Duyén Khdi
hoic Thip Nhi Nhan Duyén dit nén méng cho Nghiép, nhin qua, su
thay d6i va tu nguyén va tinh cich ma & d6 tit cd nhitng hién tugng
quy udc ton tai. N6 thudng dugc md td 12 sy khdi ddu véi vo minh
hoic mé md. Chin 1y thi ba 13 “Chan Ly Cao Thugng Vé Su Diét
Khé.” Chan ly nay khing dinh ring c6 mot sy chdm dit ‘khS’ hay su
gidi thodt cudi cling va toi cao 1a sy dap tit Ia tham, sin va si, viéc
nay x4y ra khi nhin ctia ‘khd’ bi loai trir. Khi ngudi ta hiéu ro ly
Duyén Khéi va nhitng hiu qud cia né dugc md 16i, khi &y chudi day
xich bi phd va tham 4i dAn d€n vong sinh ti ludn hdi bat tan bi doan
tan va su diét khd da hoan tit. Pic Phat goi chén ly thd ba 1a “sy diét
tit.” Su kién nay khong giong nhu Ni€t Ban. Ni€t Ban khong phdi 1a
qua dugc tao bdi nhan: néu 1a Ni€t Ban, né ty phat sinh, va néu né da
tu sinh; né khong thé dua ra mot phuong cach dé€ vugt khdi nhitng sy
bam chdt vao nghi¢p va tdi sinh. Chan 1y tht tu 1a “Chan Ly Cao
Thugng V& Con Pudng Diét Khd” xdc dinh nhitng yéu t6 din dé&n su
diét khS. Tam yé&u td nay khing dinh ba thanh phin cin ban cia su tu
tap tim linh Phat gido: Gi6i, Dinh, va Hué. Tt Diéu D€ dugc gidi thich
biing c4ch diing mot hinh thitc béng bay mang tinh y hoc. Trong d€ thit
nha't, thin phan con ngudi dugc chin doan 1a khd. Chan 1y thit hai trich
din tham 4i, nhin clia chitng bénh nay. Chan 1y thi ba tao nén mot
triéu chitng tinh trang, chi ra ring c6 thé hdi phuc. Cudi cling chin ly
thit tw, B4t Chanh Pao di dén su diét khd 1a phuong thudc dugc ké toa
dé phuc hdi stc khde bénh nhan. Theo 1& thudng, ngudi ta ciing két
hdp hinh thitc hoat dong nao dé véi tirng chan 1y mot. Chan 1y thit nhat
dugc ‘hi€u thong sudt.” Chan 1y thit hai dugc loai trir tin goc: né doi
héi su khao khat can dudc dip tit. Chan Iy thif ba 12 cAn dugc ching
nghiém, dé bi€n thanh thyc t&. Va chin 1y thi tw cAn dugc trau doi,
“dugc bi€n thanh hién thuc,” nghia 12 can dugc gin gilf va tuin thi.
Toan bo Phat Phap c6 thé dude xem nhu 13 sy gidi thich rong rdi va ti
mi tit Bon Chan Ly Cao Thugng ma ra.
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CAn nén hi€u ring khi Ptc Phit bio cudc song clia ching ta 1a
khé, ¥ Ngai mudn néi d€n moi trang thii khong thda min clia ching ta
v6i mdt pham vi rat rong, tir nhitng buc doc nho nhd dén nhitng van dé
khé khin trong d5i song, tir nhitng ndi khd dau nat 1ong chi dén nhitng
tang thuong ctia ki€p song. Vi vay chit “Dukkha” nén dugc dung dé
dién t& nhitng viéc khdong hoan hdo xdy ra trong ddi sdng clia ching ta
va ching ta c¢6 thé cdi héa ching cho t6t hon. Néi tém lai, moi hién
hitu déu c6 ban chit khd chit khong mang lai toai nguyén (su khd vo
bién vo han, sanh khd, gia khd, binh khd, chét khd, thudng yéu ma
phai xa lia kh&, odn ghét ma ci gip nhau 12 khd, cAu bt dic khd, van
van. Khd deo theo ngii udn nhu sic than, sy cdm tho, tudng tugng, hinh
4nh, hanh dong, tri thitc). Qua thién dinh, hanh gi3 tu thién c6 thé thay
truc ti€p 1a cdc hién tugng danh va sic, hay thin va tim, déu dau kho.
Tap P€ 1a sy that rd rang vé ngudn gdc ctia nhitng ndi khd. Theo gido
ly nha Phat, tham 4i 12 nguyén nhin cda dau khd. Nhitng duc vong xau
xa nay nd tr nhitng viéc vun vit trong gia dinh, lan ra ngoai xa hoi, va
nd 16n thanh chién tranh giita cdc chiing toc, giita cac qudc gia, hay
gifta nhitng phe nhém ctlia cdc qudc gia trén thé€ gidi. Ngu si 1a nguyén
nhan ctia moi cdi khd (sy ham séng 1am cho ching sanh ¢t mai chét di
song lai, hé ham sdng tAt ham vui suéng, ham quyén thé&, ham tai sin,
cang dugc cang ham). Ctu canh diét khd 13 Niét ban tinh tich (néu
chiu ha 1ong tham xudng rdi bé né di, hay truc né ra khdi minh thi goi
12 diét). Qua thién qudn, chanh niém va trf tué c6 mit, hanh gid thiy
1o su chAm ditt khd dau mot khi si mé va cac phién ndo khac déu bién
mat. Chan 1y vé con dudng diét khd, 4y 1a thyc hanh Bat Thdnh dao.
Ditc Phat da day riing: “BAt ctt ai chAp nhan Bon Chan Ly Cao Thugng
va chiu hanh tri Bat Chdnh Pao, ngudi 4y sé hét khd va chidm dift luan
hdi sanh t.”

Hianh Gia tu Thién nén suy gim cin thin 15i day ctia Ptic Phat vé
B6n Chan Ly Cao Thugng trong Tuong Ung Bo Kinh d€ chiing ta ¢
th€ thim thAm ti€n tu d&€n khi vién man. Trong Kinh L4 Rirng Simsapa,
Tuong Ung, Tap VI. 31, mot thdi Thé Toén an trd tai rirng Simsapa. Rdi
Thé& Ton 13y tay nhit 1én mot it 14 Simsapa, rdi bido cdc Ty Kheo: “Céc
ong nghi thé ndo, nay cdc Ty Kheo, cdi gi 1a nhiéu hon, mot s6 it 14
Simsapa ma Ta nim 14y trong tay, hay 14 trong ritng Simsapa?” C4c Ty
Kheo tr3 15i: “That 1a qud it, bach Th& Ton, mot it 14 Simsapa ma Thé
Toén nim 14y trong tay, va that 1a qui nhiéu 14 trong rirng Simsapa.”
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Ditc Th& Ton néi ti€p: “Ciing vdy, ndy cdc Ty Kheo, that 1a qud nhiéu,
nhitng gi Ta da thing tri ma khong néi cho cdc 6ng! That 1a qué it
nhitng gi ma Ta di néi ra! Nhung tai sao, ndy cdc Ty Kheo, Ta lai
khong néi ra nhitng diéu 4y? Vi riing, nay cac Ty Kheo, nhitng diéu ay
khong lién hé d&n muc dich, khong phdi 1a cin bin cho pham hanh,
khong dua d&€n yém ly, ly tham, doan diét, an tinh, thing tri, gidc ngo,
va Niét Ban. Do viy, Ta khong néi 1én nhitng diéu 4y. Va nay cic Ty
Kheo, diéu gi ma ta n6i? ‘Pay la khd’, ndy cdc Ty Kheo, 1a diéu Ta
néi. ‘Pay 1a Khd tap’, 1a diéu Ta néi. ‘Pay 1a khd diét’, nay cic Ty
Kheo, 12 diéu Ta néi. ‘Pay la Con Pudng dua dén Khé diét’, 1a diéu
Ta n6i. Nhung tai sao, nay cdc Ty Kheo, Ta lai néi ra nhitng diéu ay?
Viring, ndy cdc Ty Kheo, nhitng diéu 4y lién hé d&€n muc dich, 1a cin
ban cho pham hanh, dua dén yém ly, ly tham, doan diét, an tinh, thing
tri, gidc ngd, Ni€t Ban. Do vay, Ta néi 1én nhitng diéu 4y. Do vay, ndy
ciac Ty Kheo, mot c6 ging can phai lam d€ ro bi€t: ‘Pay 1a Khd’, mot
cO ging can phai lam d€ ro biét: ‘Pay 1a Khd tip’, mot cd ging cin
phdi lam d€ ro bi€t: ‘Pay 1a Khd diét’, mot cd ging can phai lam dé
rd biét: ‘Pay 12 Con Pudng dua d&€n Khé diét’.”

Zen Practitioners and the Four Noble Truths

The four noble truths are fundamental doctrines of Buddhism which
clarify the causes of sufferings and the way to emancipation.
Sakyamuni Buddha is said to have expounded the Four Noble Truths in
the Deer Park in Sarnath during his first sermon after attaining
Buddhahood. The Buddha organized these ideas into the Fourfold
Truth as follows: “Life consists entirely of suffering; suffering has
causes; the causes of suffering can be extinguished; and there exists a
way to extinguish the cause.” Four Noble Truths are four of the most
fundamental Buddhist theories. According to Most Venerable Piyadassi
in “The Buddha’s Ancient Path,” in Buddhism, awakening from
ignorance to full knowledge always implies the comprehension of the
Four Noble Truths. The Enlightened One is called the Buddha simply
because he understood the Truths in their fullness. The whole of his
first sermon is devoted to the formulation of these Truths; for they are
the essence of the Buddha’s teaching. “As the footprint of every

3

creature that walks the earth can be contained in an elephant ‘s
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footprint, which is pre-eminent for size, so does the doctrine of the Four
Noble Truths embrace all skilful Dhamma, or the entire teaching of the
Buddha. In the original Pali texts, specifically in the discourses, these
Four Noble Truths are made clear in detail and in diverse ways.
Without a clear idea of the Truths, one can not know what the Buddha
taught for forty-five years. To the Buddha the entire teaching is just the
understanding of Dukkha, the unsatisfactory nature of all phenomenal
existence, and the understanding of the way out of this
unsatisfactoriness. The entire teaching of the Buddha is nothing other
than the application of this one principle. Thus, we clearly see that the
Buddha discovered the Four Noble Truths, and the rest are logical
developments and more detailed explanations of the Four Noble
Truths. This is the typical teaching of the Buddhas of all ages. The
supremacy of the Four Noble Truths in the teaching of the Buddha is
extremely clear from the message of the Simsapa Grove as from the
message of the Deer Park. At the time of the Buddha, He always
stressed that failing to comprehend and practice the Four Noble Truths
have caused us to run on so long in the cycle of birth and death. Zen
practitioners should always remember that the Four Noble Truths are
seen at any time when mindfulness and wisdom are present.

In a famous passage in the Majjhima Nikaya of the Pali Canon, the
Buddha likens his teaching to a raft. Suppose, he says, a traveler sees a
great expanse of water. The shore he stands on is dangerous and
frightening, while the opposite shore offers safety, peace and
tranquility. There is neither a bridge to cross nor a ferry to carry him
over, so he built a raft. Once on the other shore, what should he do?
Drag the raft that had been useful to him and turn it into an
impediment, or let go of it now that he is safely across the water? The
raft, the Buddha observes, is for crossing with, not clinging to, and the
same is true of his teaching. It is neither an intellectual endeavor nor a
creed, but merely something to be brought into being and cultivated.
The Buddha’s teaching is most succinctly expressed in the Four Noble
Truths, one of the most universally accepted formulations of Buddhism.
These Truths proclaim “duhkha” and its cessation, and reflect the
content of the Buddha’s enlightenment. According to tradition, he
expounded them in his first sermon delivered to his five former
companions at the deer park near Sarnath. This sermon is called the
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“Setting in Motion of the Wheel of Dharma,” and constitutes one of the
most basic teaching of Buddhism. The first Noble Truth is the Truth of
Duhkha. The Buddha said that everything is “duhkha”: birth, ageing,
sickness, death, parting, unfulfilled desires, decay, the state of all
phenomena constantly changing, any experience, whether pleasurable
or painful, is “duhkha.” Duhkha is the condition of universal
impermanence which affects everything. Even the “I” or “Self” has no
enduring quality, because in reality it is merely an error arising from
false conceptualization. This doctrine of “no-self” is one of three
characteristics of all conditioned existence, together with “duhkha” and
impermanence. The second Noble Truth, the Truth of the Origin of
“duhkha,” explains that “duhkha” arises from craving (literally ‘thirst’;
Pali, trishna): craving for sensual pleasure, for having more or for
having less, for existence or for self-annihilation. Such craving or greed
is part of a cycle that is described as a twelve-linked chain of
Dependent Origination: it arises from feeling, which in turn arises from
sense-contact, which arises from the six senses, which arise from mind
and form, which arise from consciousness, which arises from
formations, which arise from ignorance, which arises from suffering,
which arises from birth, which arises from becoming, which arises from
grasping, which arises from craving, and thus round and round again.
One of the most celebrated principles of Buddhism, Dependent
Origination underlies Karma, causality, change and free will, and the
way in which all conditioned phenomena exist. It is usually described
as beginning with ignorance or confusion. The third Truth is the Noble
Truth of the Cessation of Duhkha. This Truth asserts that there is an
end to “duhkha”: supreme and final liberation is the “blowing out” of
the fires of greed, hatred and delusion, that occurs when the cause of
“duhkha” is removed. When Dependent Origination is fully understood
and its consequences drawn out, when the chain is broken and the
craving that leads to endless births and deaths is abandoned, complete
and final cessation of “duhkha” is achieved. The Buddha called the
third Noble Truth “the Cessation.” This is not identical to nirvana.
Nirvana is not an effect produced by a cause: if it were, it would arise
dependently, and if it arose dependently, it would not be able to offer a
means of escape from the clutches of karma and rebirth. The fourth
Noble Truth, the Truth of the Eightfold Noble Path, identifies the
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factors leading to the cessation of “duhkha”. These eight factors affirm
the three essential elements of Buddhist spiritual training, moral
conduct, concentration and wisdom. The Four Noble Truths are
commonly explained by use of medical allegory. In the First Noble
Truth the human condition is diagnosed as being “duhkha.” The Second
Noble Truth cites craving as the cause of this malady.. The Third Noble
Truth make a prognosis about the condition, proclaiming that recovery
is possible. Finally, the Fourth Noble Truth, the Eightfold Noble Path to
the Cessation of “duhkha,” is the medicine prescribed to restore the
patient’s health. It is also customary to associate some sort of activity
with each of the four Truths. The first Truth is to be “fully
comprehended.” The second needs to be eradicated : it requires thirst
to be quenched. The third Truth is to be realized, to be made into
reality. And the fourth is to be cultivated, “to be brought into being,”
that is, to be kept and followed. The entire Buddhist Dharma can be
seen as an elaboration of the Four Noble Truths.

When the Buddha described our lives as “Dukkha”, he was
referring to any and all unsatisfactory conditions. These range from
minor disappointments, problems and difficulties to intense pain and
misery. Therefore, Dukkha should be used to describe the fact that
things are not completely right in our lives and could be better. In one
word, all existence entails suffering. All existence is characterized by
suffering and does not bring satisfaction.Through meditation, Zen
practitioners may see directly that all physical and mental phenomena
share the characteristic of suffering. The truth of accumulation is truth
of the causes of suffering. According to Buddhist tenets, craving or
desire is the cause of suffering. It creates dissension in the family and
society that degenerates into war between races, nations, and groups of
nations in the world. The truth of the origin of suffering or causes of
suffering, or its location. All sufferings are caused by ignorance, which
gives rise to craving and illusions (craving or grasping the wrong
things), i.e. craving for life, for pleasure, for power, for wealth; the
more he earns, the more he wants. There is an end to suffering, and this
state of no suffering is called Nirvana. Through meditation,
mindfulness and wisdom are present, Zen practitioners see clearly
suffering will be ceased when ignorance and other afflictions fall away
and cease. The truth of the PATH that leads to the cessation of
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suffering (the way of cure) is to practice the Eight-fold Noble Truths.
Buddha taught: “Whoever accepts the four dogmas, and practises the
Eighfold Noble Path will put an end to births and deaths.

Zen Practitioners should think over carefully the Buddha’s
Teachings on the Four Noble Truths in the Samyutta Nikaya, so that we
can quietly advance in practice until we reach our perfection. In the
Simsapa Leaves Sutta, Samanabramana Sutta, Volume VI, Book 31,
once the Blessed One was staying at Kosambi in the Simsapa forest.
Then, picking up a few Simsapa leaves with his hand, he asked the
monks: “How do you construe this, monks: Which are more numerous,
the few Simsapa leaves in my hand or those overhead in the Simsapa
forest?” Bhikhus replied: “The leaves in the hand of the Blessed One
are few in number, lord. Those overhead in the forest are far more
numerous.” The Buddha continued to explain: “In the same way,
monks, those things that I have known with direct knowledge but have
not taught are far more numerous (than what I have taught). And why
haven't I taught them? Because they are not connected with the goal,
do not relate to the rudiments of the holy life, and do not lead to
disenchantment, to dispassion, to cessation, to calm, to direct
knowledge, to self-awakening, to Unbinding. That is why I have not
taught them. And what have I taught? 'This is stress...This is the
origination of stress...This is the cessation of stress...This is the path of
practice leading to the cessation of stress": This is what I have taught.
And why have I taught these things? Because they are connected with
the goal, relate to the rudiments of the holy life, and lead to
disenchantment, to dispassion, to cessation, to calm, to direct
knowledge, to self-awakening, to Unbinding. This is why I have taught
them. Therefore your duty is the contemplation, 'This is stress...This is
the origination of stress...This is the cessation of stress.' Your duty is
the contemplation, 'This is the path of practice leading to the cessation
of stress.”
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Chuong Muoi Sdu
Chapter Sixteen

Chét Li¢u Dot Lén Nhiing
Ngon Lita Trong Chiing Sanh

Tai khu Vudn Nai, ditc Phit ciing thuy&t bai gidng vé ltra. Tir lita
luyén 4i, Itra tham vong, Iita duc tinh dén Ita tham, san, si, man, nghi,
ta ki€n, sat, dao, dim, vong, van van. T4t cd nhitng ngon Ita 4y dang
dot chdy hét tit cd rirng phude difc va cong difc cia hanh gid. Va
chiing vin con dang hirng huc chdy khong ngirng nghi trong mdi ngudi
chiing ta ngay trong gid phiit nay. Chat liéu nao di dot 1én nhitng ngon
Ita dang chdy hirng huc trong chiing sanh moi loai?

Sdu Cin La Chédt Dot Ngay Bén Trong Hanh Gid: Trong Phat
gido, sdu cin la chat dot rat tot cho tat cd cac loai Itta, thi du nhu 1a Iira
tham, sin, si, man, nghi, ta ki€n, sdt, dao, dim, vong, vin van. Sdu
cdn: mit, tai, mili, ludi, thAn, va y. Hanh gid nén ludn nhd ring thic in
cho sdu cin: mit, tai, miii, ludi, than, va y. Thitc dn cho nhdn cin la
ngud; cho nhi cdn la 4m thanh; cho ty cin 1a mui huong; cho thiét cian la
huong vi; cho than cidn la sy xdc cham ém diu; va cho y cdn la chu
phdp. Hanh gid nén ludén nhd ring luc cin hay luc chiing sanh giéng
nhu nhitng con thid hoang bi nhdt va lic nao ciing mudn thodt ra. Chi
khi ndo ching dugc thuin héa thi ching méi duge hanh phic. Ciing
nhu th€ chi khi ndo sdu cin dudc thuian luong bdi chan 1y Phat, thi
chirng d6 con ngudi mdi that sy ¢ hanh phidc. Mot trong nhitrng muc
dich quan trong nhat ctia hanh gid tu Phat la luon giit cho sdu cin dugc
thanh tinh. Sdu cin thanh tinh nghia 1 tiéu trir tdi cau tir vo thiy dé
phét tri€n sitc manh vo han (nhu trudng hgp Pic Phit). Su phat trién
tron diy nay lam cho mit c6 thé thdy dudc van vt trong Tam thién
Dai thién th€ gidi, tir cinh trdi cao nhi't xuéng cdi dia nguc thap nhit,
tha'y tAt cd ching sanh trong d6 tir qud khit, hién tai, vi lai, cling nhu
nghiép luc cta tirng cd nhian. Theo Ty Kheo Piyananda trong Nhiing
Hat Ngoc Tri Tué Phat Gido, ban phai ludn tinh thiic vé nhitng cd quan
cla gidc quan nhu mit, tai, miii, ludi, thAn va sy ti€p xidc cda chiing
v6i th€ gidi bén ngoai. Ban phai tinh thiic vé& nhitng cdm nghi phét sinh
do k&t qud clia nhitng sy ti€p xiic 4y: mit dang ti€p xic vdi sic, tai
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dang ti€p xtic v6i Am thanh, mili dang ti€p xdc véi mui, ludi dang ti€p
xtic v6i vi, than dang ti€p xiic véi sy xic cham, va y dang ti€p xtic véi
nhifng van phdp.

Hanh gid nén ludn nhé ring 1y do khi€n con ngudi doa dia nguc,
lam nga quy, hoic stc sanh, van vin, khong ngoai sy chi phdi ciia luc
can. Con ngudi s§ di sanh lam a tu la, sanh 1&én ¢oi tr6i hay sanh vao
cdi ngudi ciing khdng ngodi tic dung clia sdu cin ndy. Pong ¥ luc cin
gitp chiing ta sinh hoat trong cudc song hiing ngay, nhung ching lai la
tdc nhan chinh rudc khd dau phién nio vio thin tAm cda ching ta.
Ching chinh 12 nhitng nhén t& chinh khi&€n ching ta gy tdi tao nghiép,
dé i cudi cuing phai bi doa vao cic dudng dif cling vi chiing. Chiing
ta dirng cho ring mit 13 vat tdt, gitip minh nhin thay, bdi vi chinh do sy
giip dd cia mat ma sanh ra dd thi phién nio, nhu khi mit nhin thdy
sic dep thi minh sanh long tham sic dep, tham t6i mic dau dat hay
khong dat dugc cdi sic 4y minh vAn bi phién nio ch& ngy. Ngay ca tai,
miii, ludi, than, vd y ciing déu nhu vdy. Chiing khi€n minh phit sanh
dd thi phién nio. Chinh vi th€ ma Pic Phat khuyén chiing dé tif clia
Ngai nhu th& ndy: “C4c con phdi tu 1am sao cho trén khong biét c6
tri, gitta khong bi€t c6 ngudi, dudi khong bi€t c6 dit.” Tu nhu th€ ndo
ma trdi, di't va ngudi khong con dnh hudng dén luc cin, dong tdy nam
bic ciing khong con dnh hudng dén luc cin, 4y chinh 1a Iic ching ta
gidi thodt khoi moi chuéng ngai.

Theo Kinh Sa M6n Qua trong Trudng Bo Kinh, Bic Phat da day
vé mot vi Ty Kheo Ho Tri C4c Cin: “Thé nao 1a vi Ty Kheo ho tri cic
cin? Khi mit thdy sic, Ty Kheo khong nim git tuéng chung, khdng
nim giit tuéng riéng. Nhitng nguyén nhan gi, khi€n nhin cin khong
dugc ché& ngu, khi€n tham 4i, uu bi, cic dc, bat thién khéi 1én, Ty Kheo
tu ch& ngu nguyén nhan 4y, ho tri nhdn cin, thyc hanh sy hod tri nhian
cin. Khi tai nghe ti€ng, miii ngtti huong, thAin cdm xiic, y nhan thic cdc
phdp, vi 4y khong nim gilt tu6ng chung, khdng nim giit twéng riéng.
Nguyén nhan gi khi€n y cin khong dugc ché ngy, khi€n tham 4i, vu bi,
céc 4c, bat thién phdp khdi 1én, Ty Kheo ché ngy nguyén nhin 4y, ho
tri y cin, thyc hanh sy hd tri § cin. Vi 4y nhd sy ho tri cao quy cdc cin
4y, nén hudng lac tho ndi tam, khong vin duc.

Sdu Cdn Vé6i Sdu Duong Xam Nhdp Khién Lita Bung Chdy:
Trong Phit gido, sdu cin cling v6i sdu dudng xAm nhap khi€n cho cdc
loai Iira bung chdy, tir Itra tham, sin, si, man, nghi, ta ki€n, d&€n cdc
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loai Itra sdt, dao, dim, vong, van vin. Pudng Xam Nhip 1la mot trong
nhitng mic xich trong thip nhi nhon duyén. Luc nhap la sdu chd xam
nhdp hay cidn nhédn, nhi, ty, thiét, thin, y. Theo Kinh Thi Ling
Nghiém, quyén Ba, Pitc Phat ¢4 nhic ngai A Nan vé Luc Nhap nhu
sau: “Ong A Nan! Vi sao ban tinh ctia Luc Nhap 1a Nhu Lai Tang?”
Thit nhdt la Nhdn Cin véi Nhdan Nhdp: Ong A Nan! Toi da tirng néi,
con mit bi mét mdi trong thdy cdc hoa d6m ling xing. Mit lanh thay
o hu khong khong c6 hoa. Hoa d6m nhdy nhét & hu khong 1a do mit
bénh. Hoa dém va bénh, déu trong pham vi clia hu khong va mit lanh.
Vay c6 thé néi, con mit va trdn canh ciia ching sanh déu & trong
pham vi clia B6 P&. Nhin hai vong trin t3i va sdng, phét ra cdi thdy
ndi bé trong, d€ thu nap cic trin tudng d6, goi la tinh thdy. RSi hai cai
trin sang toi kia, tinh thdy d6 khong c6 thé. Ping thé 6ng A Nan, tinh
tha'y d6 khong tir noi sang hay ndi t8i d€n, khong & mit ra, cling ching
& hu khong sinh. Vi sao? N&u tir sdng t6i, khi t6i lién theo sdng diét,
ddng 1& khong thdy t6i. N&u tir t8i tdi, khi sdng lién theo t&i diét, dang
1& khong thdy sang. N&u tir con mit sinh ra, hin khong c6 sang t3i, nhu
th€ cdi thd'y von khong c6 tu tinh. Néu do hu khong ma ra, nhin phia
truc thay cdc vat, quay tr§ lai dang 18 thdy con mit. V4 lai néu hu
khong tu thdy, con c6 lién lac gi véi cdi nhdp clia 6ng? VAay nén biét
ring nhin nhip hu vong, von ching phai tinh nhin duyén hay tinh tu
nhién. Thit nhi la Nhi Can véi Nhi Nhdp: Ong A Nan! Vi du ¢6 ngudi
14y hai ngén tay bit chit 15 tai, nghe ti€ng trong ddu u-i. Tai va ti€ng
dé déu & trong pham vi ctia B6 Pé. Nhan hai vong trin dong va yén
tinh phét ra cdi nghe noi bé trong, d€ thu nap céc tran tugng Ay, goi la
tinh nghe. R&i hai cdi trin dong tinh kia, tinh nghe d6 khong thé cé.
Diing th€ 6ng A Nan, tinh nghe d6 khong tir noi dong tinh dén, khong
phai tir tai ra, ching & hu khong sinh. Vi sao? Né&u tir tinh lai, khi dong
lién theo tinh diét, ding 1& khong bi€t dong. N&u tir dong tSi, khi tinh
lién theo dong diét, ding 1& khong bi€t tinh. N&u tir 16 tai sinh ra, hin
khong c6 dong, tinh, nhu th€ cdi nghe von khdng c6 tu tinh. Néu do hu
khong ma ra, thi hu khong da thanh tinh nghe, tdc khong phdi 1a hu
khong. V4 lai, n€u hu khong nghe dudc, con c6 lién lac gi v6i cdi nhap
cia 6ng? VAy nén biét ring nhi nhap hu vong, von ching phai tinh
nhan duyén hay tinh ty nhién. Thit ba la Ty Cdn vdi Ty Nhdp: Ong A
Nan! Vi nhu ¢6 ngudi bit chit hai 16 miii. Bit lAu mili nhoc va cdm thiy
lanh. Nhan cdm xtic phan biét thong, nghet, tréng, dic, cho dén céc
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mui thom thdi. Mii va cdi nhoc 4y déu & trong pham vi cia Bd Dé.
Nhan hai vong trin thdng va tic phdt ra cdi ngti noi bé trong, d€ thu
nap cic trin tugng, goi Ia tinh ngtti. RSi hai cdi tran thong, tic kia, tinh
ngtti d6 khong thé c6. Tinh nglri d6 khong tir noi thong, hay tic lai,
khong phai tir mili ra, cling ching & hu khong sinh. Vi sao? N&u tir
thong lai, khi tic tinh nglri phdi diét mat, ddng 1& khong bi€t tic. Néu
nhin cdi tic ma c6, khi thong khong thé ngti dudc, sao lai biét mui
thom thidi? Né&u tir 16 miii sinh ra, hin khong c6 thong tic, nhu thé cdi
nglri v&n khdng c6 tu tinh. Néu do hu khong ma ra, dang 18 cdi nglri Ay
quay lai nglri dugc miii 6ng. Cdi hu khong ¢6 tinh ngti thi con cé lién
lac gi véi cdi nhap clia 6ng? Vay 6ng nén biét ring ty nhap hu vong,
von ching phdi tinh nhin duyén hay tinh ty nhién. Thit tu la Thiét Cdn
véi Thiét Nhdp: Ong A Nan! Vi nhu ¢6 ngudi 18y 1ui li€m mép, li€m
mai thinh mdi mét. Ngudi 6m thdy ding, ngudi khde thdy ngot. Do vi
ngot va vi ding, méi 16 c6 thiét cin. Lic binh thudng chi thi'y vi nhat.
Ludi va c4di mdi mét 4y déu & trong pham vi cia B4 PE. Nhin hai cdi
vong trAn ngot va nhat phét ra c4i né€m noi bé trong, d€ thu nap cic
trAn tuong 4y, goi 12 tinh né€m. RJi hai cdi trdn ngot va nhat kia, tinh
ném dé khong thé c6. Piing thé, 6ng A Nan, tinh ném d6 khong tir noi
ngot ding lai, khdng tir 1udi ra, cling ching sinh tit hu khong. Vi sao?
Né€u tir ngot ding lai, khi nhat tinh ném phai diét, ddng 1& khong biét
nhat. N&u tir nhat ra, khi ngot tinh ném phdi mat, sao lai bi€t ngot
ding? Né&u tir ludi sinh ra, hin khong cé ngot, nhat va ding, nhu th&
tinh ném v&n khdng c6 ty tinh. Néu do hu khong ma ra, , thi hu khong
c6 tinh ném, chit khong phdi miéng 6ng. Hu khong ma bi&t ném, thi
con ¢6 lién lac gi v6i cdi nhap clia 6ng? Vay nén biét thiét nhap hu
vong, von chang phai tinh nhan duyén hay tinh tu nhién. Thit ndm la
Than Can véi Than Nhdp: Ong A nan! Vi nhu c6 ngudi 14y mot ban tay
lanh dp vdo ban tay néng. N&u lanh nhiéu thi néng theo thanh lanh.
Né&u néng nhiéu thi lanh trd lai thanh néng. Bi€t néng lanh khi cham
tay, thi cdi bi€t d6 van c6 tir khi chwa cham tay. Than va cdi cdm gidc
dé, déu & trong pham vi ciia B P&. Nhan hai vong trin ly va hop phat
ra cdi cdm gidc noi bé trong, d€ thu nap cédc trin tugng 4y, goi la tinh
biét khi s& mé. R&i hai cdi trAn ly hgp, thich va khong thich kia, tinh
bi€t d6 khong thé c6. Piing thé, 6ng A Nan, tinh bi€t d6 khong tir ly,
hgp ma lai, ching phai tir thich, khong thich ma c6, khong tir than ra,
ciing ching & hu khong sinh. Vi sao? Né&u tir hgp ma c6, khi ly tinh biét
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phdi diét, ddng 1& khong biét khi ly hay chua ti€p xdc. Boi v6i thich va
khong thich, ciing nhu vay. N&u tir thin ma ra, hin khong c6 ly hop,
thich va khong thich. Nhu th€ tinh bi€t nhd s§ mo, von khong cé tu
tinh. N&u do hu khdng ma ra, thi hu khong c6 tinh biét, con c6 lién lac
gl v6i cdi nhap clda 6ng? Vay nén biét ring thin nhiap hu vong, von
ching phai tinh nhian duyén hay tinh ty nhién. Thit sdu la Y Can véi ¥
Nhdp: Ong A Nan! Vi nhv ¢6 ngudi mét moi ngd thi€p di, ngti da thitc
day, thdy trin c4nh thi nhd, khi khong nhé goi 1a quén. Céc thit dién
ddo, sinh, tru, di, diét, tAp quen thu nap vao bé trong, khong 14n 1on
nhau, goi 1a ¥ tri cin. Y va cdi mdi mét d6, déu & trong pham vi clia
B6 Dé. Nhan hai cdi vong tran sinh va diét, tip khdi cdi bi€t bén trong,
dé thu nap cdc noi tran. Cic cdi thdy, nghe di ngugc vao trong ma
khong dén ndi, goi 1a tinh hay bi€t. RJi hai cdi trin thifc ngd, sinh diét
kia, tinh hay bié€t d6 khong thé c6. Piing th€ 6ng A Nan, tinh hay biét
d6 khong tur thitc ngu téi, khong tir sinh diét ma c6, khong & ¥ cin ra,
ciing ching & hu khdng sinh. Vi sao? N&u tir thific ma c6, khi ngti lién
diét theo, 14y cdi gi goi 12 ngli. Nhu chic khi sinh 12 ¢6, khi diét tifc 1a
khong, con chi ma biét 1a diét. Nhu nhan cdi diét ma c6, khi sinh titc
khong c6 diét nita, 14y gi ma bi&t 1a sinh. N€u tif ¥ ciin ma ra, thi hai
tuéng thifc ngli theo nhau ma khai, ma hdp trong than. RJi hai cdi thé
d6, tinh bié€t kia giong nhu hoa dém giita hu khong, khong c6 tu tinh.
Né&u do hu khong ma sinh, thi hu khong ¢6 tinh bi€t, con c6 lién lac gi
vdi cdi nhap ctia 6ng? VAy nén biét ring y nhap hu vong, von ching
phai tinh nhan duyén hay tinh ty nhién.

Theo Kinh Phiing Tung trong Trudng B Kinh, ¢6 sdu ndi xd: nhan
Xt nhi xit, ty xi, thiét xi, thin xif va y x. Hanh gid nén ludn c6 gitt
cho sdu ndi xit nay dugc thanh tinh. Nghia 12 ho ludn c& giit cho sdu
cin thanh tinh nghia 13 tiéu trir toi cdu tir vo thiy d€ phat trién sic
manh v6 han (nhu trudng hgp Pic Phat). Sy phét trién tron day ndy
lam cho mit c6 thé thdy dudc van vat trong Tam thién Pai thién th€
gidi, tir cdnh trdi cao nhit xudng cdi dia nguc thdp nhit, thay tat cd
chiing sanh trong d6 tir qua khi, hién tai, vi lai, cing nhu nghiép luc
cta tirng cd nhan. Py la trang thdi luc cdn thanh tinh ma tong Thién
Thai da dinh nghia trong Thap Tin Vi ctia Biét Gido hay Tuong Ty Tic
ctia Vién Gido.

Cdnh Ciing La Chét Dot Tot Nhédt Cho Lita: Canh 13 noi tAm vin
vao d6 ma chay theo goi l1a cdnh, nhu phédp la ndi y thdc vin vao goi la
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phdp cdnh, sic 12 nhin thic vin vdo d6 goi Ia sdc cdnh, thanh 1a ndi nhi
thic vin vao goi 1a thanh cdnh, van van. Trong Phat gido, trdn cénh
bén ngoai ciing 1a chit dot rat tdt cho nhung ngon Ira tham, sn, si,
man, nghi, ta ki€n, sit, dao, dim, vong. Chir "canh" ¢6 nhiéu nghia,
nhu quang cdnh, mdi trudng, lanh vuc, pham vi, doi tugng, hay kién
thitc, van van. Thién Phat gido dudng nhu ¢6 cdch diing chit "cdnh" rat
dic biét; thi du nhu "cdnh bat sinh" c¢6 nghia 1a mot kinh nghiém dic
biét ctia Thién chura dudc khdi diy trong ngudi dé t¥. Nhu vay, "cinh"
c6 nghia 1a cdi kinh nghiém hay ki€n gidi dic biét trong tim, ma, di
nhién c6 thé dugc xem nhu 13 mot "doi tugng" dugc tAm qudn tudng
hay lanh hoi. Hanh gid nén ludon nhd ring cinh duyén huyén gid tam
hgp rdi tan nhu 4nh chdp, nhu 4o tudng, nhu ma. Hanh gid nén nhé
ring ngoai cdnh gidi 1a cdnh khong phdi do ndi tAm hién ra, ma tif bén
ngoai d&€n. Chinh vi vy ma mot khi khdng bi ngoai canh chi phoi, dé
chinh 1a c6 tu. Ngudc lai, n€u bi ngoai cdnh chuyén, ay la doa lac.
Ngoai canh con 1a diéu kién hay hoan cinh bén ngoai khi€n cho ngudi
ta 1am viéc 4c. TAt ca nhitng trd ngai va bit toan khong do nhitng diéu
kién bén ngoai, ma 1a do tAm tao. N€u ching ta khong c6 sy tinh ling
ndi tim, khong cé thit gi bén ngoai c6 thé mang lai hanh phiic cho
chiing ta. C6 nhitng cdnh gidi riéng biét khiac nhau, ciing 1a biét cdnh
tAm s (tAm sG cua nhitng cdnh riéng biét).

Theo Duy Thitc Hoc, biét cdnh 1a nhitng y tudng hay trang thdi tAim
thitc khdi 1én khi tAm dudc huéng vé nhitng ddi tugng hay diéu kién
khic nhau. Theo Phap Tuéng Tong, biét cdnh 13 nhitng y&u td clia tAim
s6 bao gdm niam thd: duc, thing gidi, niém, dinh va hué. Canh gidi
nghia den 13 “pham vi cho stic vat” hay “ddng cd cho stc vat,” 1a mot
pham vi cho hanh dong va d6i tugng clia gidc quan. Trong Kinh Ling
Gia, canh gigi c¢6 nghia 1a mdt thai d6 tdm linh chung ma ngudi ta cé
doi véi thé gigi bén ngoai, hay ding hon 12 mdt khung cinh tAm linh
ma sy hién hitu cda con ngudi dugc bao boc trong d6. Trong tu tap,
hanh gid khong nén "cidnh Iy ciu hinh", nghia 1 ¢d tim vat sau guong
(xem thdy béng ddng sy vit trong guong roi dua tay ra phia sau guong
dé nim bit vat d6), y néi 14y gid 1am that (1ong gid thanh chon), chi
udng cong vo ich ma thoi. Nhu trén da dé cip, ngoai canh gidi 1a cinh
khong phdi do ndi tAm hién ra, ma tir bén ngoai dén. Tuy nhién, cinh
nhu gié hay 1am tdm dong. Trong nha Thién thi Phuén Pong, Gié
Pong Hay TAm Pong? Luc t6 Hué Ning di khing dinh véi cdc vi su
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dang cai co truc tu vién Phap TAm ring: “Ching phdi phuén dong,
ciing ching phai gié dong, ma 1a tim clia may dng dong.”

Tdm Thiic Giit Cho Lita Khong Tdt: Trong Phat gido, tdim thic 12
chi't dot rat tdt chdng nhitng 1am cho buing chdy tit ca cac loai Itta, thi
du nhu 12 Iira tham, san, si, man, nghi, ta ki€n, sit, dao, dim, vong, van
van. Thém vao d6, tim thitc con 1a nhitng chat liéu ludn giit cho nhitng
loai Itra vira ké trén khong bao gid tit. Thuat ngit Bic Phan “Vijnana”
c6 nghia 1a “Hdon Than” 1a tén goi khic clia tim thitc. Nguyén Thiy
1ap ra sdu thiic, Pai Thira 14p ra tdim thiic nay d6i véi nhuc thé goi 1a
“hdn than,” ma ngoai dao goi 12 “linh hdn”. Thitc 12 tén goi khic clia
tam. Thiic c6 nghia 13 liéu biét, phan biét, hi€u r5. TAm phan biét hi€u
rd dugc canh thi goi la thiic. Theo Phat gido, “Tdnh” tic la “Phat.”
“Thitc” titc 12 “Than Thitc”, “Y” titc 1a “Tam Phan Biét”, va “Tam” titc
la sy suy nghi vong tudng. Ban tanh thi lic nao ciing quang minh sdng
sudt, khong c6 bi, khong cé thir, khong dep, khong xau; khong rdi vao
s6 lugng hay phan biét... Nhung khi c6 “Thiic” 16i thi con ngudi lai bi
rdi vao s8 lugng va phan biét. “Y” ciing tao nén sy phan biét, va diy
chinh 1a thifc thit sdu. Pay 1a thic tuong doi 6 nhiém. Trong khi thitc
thit bdy va thifc thif tdm thi twong ddi thanh tinh hon. C6 tdm loai thic:
mat, tai, mili, ludi, than, y, mat na, va a lai da thdc. V& mit co bin ma
néi, thitc khong phdi c6 tdm loai dit né ¢ tam tén goi. Thiic chi la mdt
nhung lai ¢6 tdm bo phian khdc nhau. DAu c¢é tdm bo phian khdc nhau
nhung vin do chi mot thitc ki€m sodt. “Thitc” 13 hanh dong phan biét
bao gdm sy hi€u bi€t, nhan biét, tri thong minh, va ki€n thic. Thitc
gdm c6 tdm thif; nim thit dau 13 k&t qua cda nhitng hanh dong lién hé
dé&n ngii cin; thic thit sdu bao gdm tit cd nhitng cdm gidc, y ki€n va sy
phdn dodn; thiic thi bay 1a ¥ thifc (cdi ngd thAm tham); thifc thi tim la
A Lai Da hay Tang Thifc, ndi chita dung tA't cd nhitng nghiép, du thién,
du 4c hay trung tinh. Thifc con cé nghia l1a sy nhin thifc, sy phan biét,
y thitc, nhung mdi tir ndy déu khong bao gdm hét y nghia chita dung
trong vijnana. Thifc 12 c4i tri hay cdi bi€t twong d6i. Tir nay lim khi
dudc dung theo nghia d6i 1ap v6i Jnana trong y nghia tri thic don
thuan. Jnana 1 cdi tri siéu viét thudc cdc chi dé nhu sy bat ti¥, sy phi
tudng ddi, cdi bat khd dic, van van, trong khi Vijnana bi raing budc vdi
tanh nhi bién cda cdc sy vat.

Khi néi d&€n “Thiic” ngudi ta thudng 1Am tudng d&€n diy chi 1a phan
y thic, phan tinh thin ma theo tim 1y hoc Phat gido goi 1a thic thid



270

sdu. Ky thit, c6 sdu thitc cin ban, trong d6 thitc thit sdu la § thic. TAm
ly hoc Phat gido dua trén qud trinh nhdn thic tor sdu ning lyc nhin
thic: thdy, nghe, ngli, né€m, xdc cham, va suy nghi. Mdi ning luc lién
quan dén mdt gidc quan cling véi mot thiic nhan bi€t hoat dong dic
biét tuong tng vGi gidc quan d6. Thitc thit sdu hay y thic, khong phai
12 tAm, n6 12 chic ning cda tim, né khdng tiy thudc vao bat ct cin
nao, nhung no 1€ thudc vao sy tuong tuc ctia “Tam”. Y thic nhan biét
t4t cd sdu ddi tugng (sdc, thanh, huong, vi, xidc, va hién tugng) cd trong
qué kht, hién tai va vi lai, rdi chuyén giao tit ca tin tifc cho Mat Na
thitc € né chuyén giao cho Tang Thic luu trit. Chiing ta hiy thir quan
sat thin tAim d€ xem trong hai thit d6 chiing ta c6 thé tim thiy dugc cai
“Ta” né nim & dau, va chiing ta thi'y cdi “Ta” né ching & thin ma
ciing ching & tAim. Nhu vay cdi “Ta” chi 1a tén goi clia mot tdng hdp
nhitng y&u t& vat chat va tinh thin. Hiy xét vé sic uin, sic tuong ting
vdi cdi ma ching ta goi 1a vat chit hay y&u td vat chit. N6 ching
nhitng 12 xdc thidn ma ching ta dang c6, ma con 1a tit cd nhitng vat
chi't chung quanh chiing ta nhu nha cira, dit dai, rirng ndi, bié€n ca, vin
van. Tuy nhién, y&u t6 vat chit tv né6 khong di tao nén sy nhan biét.
Sy ti€p xitic don gidn giita mit va doi tudng nhin thiy, hay gifta tai va
ti€ng dong khong thé dem lai k&t qui nhin bi€t n€u khong cé thifc.
Chi khi nao y thitc, nim gidc quan va nim d6i tugng clia né cling hién
dién m&i tao nén sy nhan biét. N6i cach khdc, khi mit, doi tudng clia
mit, va y thifc cling hoat dong thi sy nhan biét vé ddi tugng clia mit
méi dude tao nén. Vi vay, ¥ thitc 12 y&u t& t8i cAn thi€t trong viéc tao
nén su nhan biét. Y Thic tic 1a thic thi sdu hay tim. Gidc quan ndy
phdi hop v6i nim gidc quan mit, tai, miii, ludi, va thin d€ tao nén sy
nhin bi&t. Viéc phdi hgp giita nhitng y&u t& vAt chat va tinh thin tao
nén sy thanh hinh y thifc ndi tAm, va tinh chit cia nim uin ndy déu §
trong trang thai thay d6i khong ngirng. Ngoai ra, ching ta con ¢ thifc
thit biy, hay Mat Na Thic, c6 cong ning chuyén ti€p tit ca tin tifc tir y
thitc qua A Lai Da Thitc; va A Lai Da Thic c6é cong ning nhu mot
Tang Thic hay ndi luu trit tAt cd tin tdc. Thit nhdt la Nhan Thiic:
Nhiém vu cdia nhin thifc 12 nhin bi€t hinh ding. Khong c¢6 nhin thic,
chiing ta s& khong nhin thi'y gi c4; tuy nhién nhin thic lai ty thudc
vao nhan cin. Khi nhin cin gip mot hinh dang thi nhin thifc lién phat
sanh. Néu Nhin cin khong gip hinh d4dng thi nhdn thifc khong bao git
phét sinh (mdt ngudi bi mu khong c6é nhdn cdn, nhu vay nhin thitc
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khong bao gits phét sinh). Ngudi tu tip nén ludn thiu triét diém t3i y&u
niy dé thuc tdp sao cho han ch& nhin cin ti€p xtc v6i hinh sic, dé
lam gidm thi€u sy khdi diy clia nhin thifc. Phat nhic nhé ching dé ti
cia Ngai ring, phuong phdp duy nhit dé gidm thi€u sy khdi ddy cla
nhin thitc 14 thién dinh. Thit nhi la Nhi Thite: Nhiém vu ctia Nhi thic
12 nhin bi€t Am thanh; tuy nhi€n, nhi thdc tuy thudc ndi nhi cin. Khi
nhi cin va Am thanh gip nhau, nhi thitc lién phit sanh (ndi ngudi di€c
thi nhi cdn va 4m thanh khong bao gid gdp nhau, nén nhi thic khong
bao gid khdi sanh). Hanh gid nén luon nhé nhu vay d€ tu tap thién dinh
ma déng bSt nhi can. Thit ba la Ty Thitc: Ty thitc phat trién trén nhitng
diéu kién cla khitu gidc. Ty thifc tily thudc hoin toin ndi ty cin. Noi
mot ngudi mat khd ning khitu gidc, thi khitu gidc va mui vi khong bao
gid gip nhau, do d6 ty thifc khong khdi sanh. Ngudi tu Phat phdi co
ging déng b6t ty can. Thit tw la Thiét Thitc: Thiét thiic phat sinh lién
khi thiét cidn ti€p xtic v6i mdt vi nao d6, lic Ay chiing ta méi kinh qua
phan biét gitta vi ndy vdi vi khéc, ciling tir d6 duc vong khdi sinh. Thit
ndm la Than Thitc: Than thic phét trién khi diéu kién ndi bic trong dé
than ti€p xdc véi doi tugng bén ngodi. Than cin ndm khip cdc ndi
trong co thé. 0 day vi Ty Kheo, thin xiic cham, khong c¢6 hoan hy,
khong c6 uu phién, an tri x4, chdnh niém, tinh gidc. Pay 12 mot trong
sdu phdp hing trd ma DPdc Phat day trong Kinh Phing Tung trong
Trudng Bo Kinh. Thit sdu la ¥ Thite: Y Thic 13 su suy nghi phdi hop
v6i cdc cin. Y thic hay thic cia tri thong minh khong phai 12 tim, né
la sy vAn hanh cda tim. TAm chiing sanh 1a mot con xody khdng ngling
xoay chuyén, trong d6 nhitng hoat dong ctia tAm khong bao gid ngling
nghi theo bon ti&n trinh sanh, try, di, diét. Y thic khong tiry thude vao
bAt ¢t cin nao, nhung 18 thudc vao sy lién tuc cia tim. Y thitc ching
nhitng nhan bi€t c3 sdu ddi tugng gdm sic, thanh, huong, vi, xtic va cic
hién tugng trong quéd khd, hién tai va ngay cd vi lai. Y thic sé cung ta
1t hanh tir ki€p ndy qua ki€p khic, trong khi nim thic trudc chi la
nhitng tAim tam thdi. Y thitc con 13 mot trong nim uén. Chifc ning cla
mat na thifc theo gid thi€t 1a suy nghi vé mat na, nhu nhin thic suy
nghi vé th& gi6i hinh sic va nhi thic suy nghi vé thé gidi cla Am
thanh; nhung thyc ra, ngay khi mat na thitc phat sinh ra cdi nhi bién ctia
chii thé va ddi tugng do tir cdi nhat thé tuyét d6i cda A Lai Da thi mat
na thifc va qua thuc tit cd cdc thic khdc ciing bit ddu van hanh. Chinh
vi th€ ma trong Kinh Ling Gia, Pic Phat bdo: “Nié€t Ban cta Phat
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gido chinh 12 sy tdch xa c4i mat na thifc phin biét sai [Am. Vi mat na
thitc 1am nguyén nhin va s§ duyén thi sy phdt sinh bdy thic con lai
xay ra. Lai nita, khi mat na thitc phin biét va chap thii vao thé gidi clia
céc dic thu & bén ngoai thi tat cd cédc loai tAp khi (vasana) dudc sinh ra
theo, vd A Lai da dugc chiing nu6i dudng cling v6i cdi y tudng vé “tdi
va cla to6i,” mat na nim giit n6, bim vao no, suy nghi vé n6 ma thanh
hinh va phiat trién. Tuy nhién, trong ban chit, mat na vi mat na thic
khong khac gi nhau, ching nhd A Lai Da lam nguyén nhin va sé
duyén. Va khi mot th€ gidi bén ngoai thuc von chi 1a sy bi€u hién clia
chinh cdi tAim minh bi chdp chit ma cho 1a thuc, thi cdi hé thdng tAm
thitc (tAm tu-citta-kalapa) lién hé hd tuong dugc sinh ra trong tong thé
cia né. Gidng nhu nhung con séng bién, dudc van hanh bdi con gié
ctia mot th€ gidi bén ngoai 1a th€ gidi do chinh cdi tAim ngudi ta biéu
hién ra, sinh kh&i va bi€n diét. Do d6 bdy thifc kia diét theo vdi sy diét
clia mat na thitc.” Y thitc khong tiry thudc vao bi't ¢ cin ndo, nhung 1é
thudc vao sy lién tuc cia tim. Y thitc ching nhitng nhan biét ci sdu
ddi tugng gdm sic, thanh, huong, vi, xic va cdc hién tugng trong qui
khit, hién tai va ngay ci vi lai. Y thitc s& ciing ta 1i hanh tit ki€p ndy
qua ki€p khdc, trong khi nim thic truGe chi 12 nhitng tAim tam thdi. Y
thitc con 12 mot trong nim uén. Y thic xdy ra khi gidc quan tiép xic
véi ddi tugng bén ngodi. Nim thiic ddu tuong tng vdi ngii quan. Thifc
thit sdu thong qua nim thic truc ma phdn dodn vé thé giGi bén ngoii.
Thitc thit bdy 1am trung tim 1y ludn, tinh todn, va ki€n tric d6i tugng.
DAy chinh 12 nguyén lai ctia sy chdp trudc, ngudn gdc clia tu nga, va
nguyén nhan 4o tudng khdi 1€n vi cho ring hién tugng 1a c6 that. T “y
thitc” va “vd thitc” dudc diing v6i nhiéu nghia khdc nhau. Trong mot y
nghia ma chiing ta ¢6 thé néi 1a c6 tinh cdch tic ning, “y thic” va “vo
thitc” 4m chi mot trang th4i chi thé trong c4 nhan. N6i ring mot ngudi
y thitc dudc ndi dung tAm than ndy no c6 nghia 13 ngudi Ay nhan thitc
dudc nhitng tinh cdm, duc vong, phdn dodn, van van. Thit bdy la Mat-
Na thitc (Y Can): Phan ngit “Klista-mano-vijnana” chi “tri gidc.” Trong
Phat gido ngudi ta goi né 1a “Y Cin” vi né c¢6 kha ning 1am cho con
ngudi tré thanh mot sinh vat c6 tri khon va dao dic. Mat Na thudng
dudc nghi tuong duong véi “tAm” hay “thitc.” N6 dudc rit ra tir goc chit
Phan “Man” c¢6 nghia 1a “suy nghi hay tudng tugng,” va né lién hé t6i
sinh hoat tri thic cia “thic.” Pay 1a 1y tri tao ra moi hu vong. N6 chinh
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12 nguyén nhin giy ra bin ngi (tao ra hu vong vé mot cdi “tdi” chd
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thé ditng tach rdi v6i thé gidi khach thé). Mat Na Thic ciing tic dong
nhu 13 cd quan chuyén van “hat gidng” hay “chiing ti” clia c4c kinh
nghiém gidc quan dén thic thit tdim (hay tang thifc). Mat na thitc dugc
dién t4 nhu 12 mot cdi bién trong d6 nhitng dong chdy tu tudng ct dang
trao 1én khong ngirng nghi. N6 13 thitc chuyén ti€p ti't c4 nhitng tin tic
tir y thi'c qua A lai da thic. Mat Na Thic va nam tdm thdc tap hdp lai
v6i nhau nhu cdc tri€t gia da vach ra. Theo Kinh Ling Gia, hé thdng
nim cin thifc nAy phan biét cdi gi thién vdi cdi gi khong thién. Mat Na
Thitc phdi hgp véi nim cin thitc thd chap cdc hinh sic va tuéng trang
trong khia canh da phic cua chiing; va khong c¢6 lic nao ngung hoat
dong ci. Piéu niy ta goi 12 dic tinh st na chuyén (tam bg clia cic
thiic). Toan bo hé thdng cdc thiic ndy bi quiy dong khong ngling va
vao moi lic giéng nhu séng ctia bién 16n. Mat-Na thic hay Y cin 1a sy
suy nghi phdi hgp véi cdc can. Y thic hay thic cda tri thong minh
khong phai la tAm, né 1a sy van hanh ctia tim. TAm chiing sanh 1a mot
con xody khong ngirng xoay chuyén, trong d6 nhitng hoat dong clia
tam khong bao gid ngitng nghi theo bdn ti€n trinh sanh, tru, di, diét. Y
thitc khong tily thudc vao bat cit cin nao, nhung 1& thudc vao sy lién
tuc ctia tAm. Y thitc ching nhitng nhin biét ci sdu d6i tugng gdm sic,
thanh, huong, vi, xdc va cdc hién tugng trong qui khd, hi€én tai va ngay
ci vi lai. Y thitc s& ciing ta 1i hanh tir ki€p ndy qua ki€p khdc, trong
khi nam thitc trudc chi 1a nhitng tAm tam thoi. Y thic con 1a mot trong
nim udn. Mat Na hoat dong nhu mot tram thau thap tit cd nhitng hoat
ddng cia sdu thiic kia. Mat Na chinh 1a thitc thi by trong tdm thiic, c6
nghia 12 “Tu Ludng.” N6 12 Y thic hay nhitng hoat dong ctia Y Cin,
nhung ty né cling c6 nghia 1a “taim.” Nhitng con séng lam gdn mit bién
A Lai Da thiic khi cdi nguyén ly cda dic thu goi la vishaya hay cdnh
gi6i thdi vao trén d6 nhu gié. Nhitng con séng dudc khdi ddu nhu thé
12 th€ giGi clia nhitng dic thi ndy diy trong d6 tri thifc phan biét, tinh
cam chap thd, va phién nio, duc vong diu tranh dé dudc hién hitu va
dudgc sy toi thing. C4i nhin td phan biét niy nim bén trong hé thdng
cédc thirc va dudc goi la mat na (manas); thyc ra, chinh 1a khi mat na
khdi su van hanh thi mdt hé thong cic thitc hién 10 ra. Do d6 ma cdc
thitc dude goi 1a “cdi thitc phan biét cdc d6i tugng” (su phan biét thifc-
vastu-prativikalpa-vijnana). Chitc niing cia Mat na chd y&u 1a suy nghi
vé A Lai Da, sdng tao va phan biét chii thé va ddi tugng tir c4i nhat
thé thuin tiy clia A Lai Da. Tap khi tich tip trong A Lai Da git day bi



274

phin ra thanh cdi nhi bién tinh ctda tat cd cdc hinh thifc va tat ca cdc
loai. Piéu ndy dudc so sidnh v6i da phitc clda séng qui’y dong bién A
Lai Da. Mat na la mot tinh linh x4u theo mdt nghia va 1a mot tinh linh
tot theo nghia khdc, vi sy phan biét tv né khong phai 1a x&u, khong
nhat thi€t luon ludn 1a sy phdn dodn 1dm lac hay hu vong phin biét
(abhuta-parikalpa) hay ly ludn sai trdi (hy ludn qud A4c-prapanca-
daushthulya). Nhung né trd thanh ngudn gdc cda tai hoa 16n lao khi né
tao ra nhitng khat vong dugc dit cin ban trén nhitng phdn dodn 1am
lac, nhu 12 khi né tin vao cdi thuc tinh cia mot nga thé rdi trd nén chiap
vao ngd thé ma cho ring ddy 1 chan ly t6i hau. Vi mat na khong
nhitng chi 1a cdi tri thitc phan biét ma con 12 modt nhan t6 udc vong va
do d6 1a mot tdc gid. Mat na thiic cling dugc phat hién tir A Lai Da
Thitc. N6 1a mot thit tryc gidc, tryc gidc vé& sy 6 mit clia mot ban ngi
tdn tai va doc 1ap vdi thé gidi van hitu. Tryc gidc nay c6 tinh cach tip
quin va mé mudi. Tinh mé vong clia né dugc cau thanh bdi liéu biét
cénh thiic, nhung né lai trd thanh cin ban cho liu biét cinh thic. Pai
tugng cla loai tué gidc nay 1a mdt manh vun bi€n hinh clia A lai da
ma né cho 13 cdi ta, trong d6 c6 linh hdn va than xdc. Pdi tugng clia né
khong bao gid 1a tdnh cdnh ma chi 1a ddi chat cdnh. Vira 1a nhan thic
vé ngd, mat na dudc xem nhu 12 chuéng ngai cin ban cho su thé nhip
thyc tai. Cong phu thién quan ctia liéu biét cinh thiic c6 thé x6a dudc
nhitng nhin dinh sai lac ciia mat na. Chitc ning clia mat na thic theo
gi4 thi€t 13 suy nghi vé mat na, nhu nhin thiic suy nghi vé th& gi6i hinh
sic va nhi thiic suy nghi vé th€ gidi cia Am thanh; nhung thuc ra, ngay
khi mat na thifc phdt sinh ra cdi nhi bién ctia chd thé va ddi tugng do tir
cdi nhat thé tuyét ddi cia A Lai Da thi mat na thitc va qua thuc t't ci
céc thitc khac ciing bit ddu van hanh. Chinh vi th€ ma trong Kinh Ling
Gia, Pic Phat bdo: “Niét Ban clia Phat gido chinh 1a sy tdch xa cdi
mat na thiic phan biét sai IAm. Vi mat na thic lam nguyén nhin va s&
duyén thi sy phét sinh bdy thirc con lai xay ra. Lai nita, khi mat na thic
phan biét va chip thii vao th€ gidi clia cdc dic thu & bén ngoai thi tat
ca cdc loai tap khi (vasana) dugc sinh ra theo, va A Lai da dugc chiing
nudi dudng cling v6i cdi y tudng vé “tdi va clia toi,” mat na nim gitt
né, bdm vao nd, suy nghi vé né ma thanh hinh va phdt trién. Tuy
nhién, trong bdn chit, mat na va mat na thiic khong khdc gi nhau,
chiing nhd A Lai Da 1am nguyén nhan va s duyén. Va khi mot thé
gi6i bén ngoai thuc von chi 1a sy bi€u hién clia chinh c4i tim minh bi



275

chdp chit ma cho la thuc, thi c4i hé thong tAm thifc (tAm tu—citta-
kalapa) lién hé hd tuong dugc sinh ra trong tong thé clia né. Giong nhu
nhung con séng bién, dugc van hanh bdi con gié clia mot thé gidi bén
ngoai 1a th€ gidi do chinh cdi tim ngudi ta bi€u hién ra, sinh khdi va
bi€n diét. Do d6 bay thifc kia diét theo véi sy diét cda mat na thic.”
Thit tdm la A Lai Da thiic (Tang Thiic): A Lai Da la thic cdn ban, thitc
tht tdm trong B4t Thitc, con goi la Tang Thdc. Tang thic noi chia
dung tit cd ching t cla cédc thic, tir diy tuong ¥ng v6i cdc nhin
duyén, cdc hat gidng dic biét lai dugc thitc Mat Na chuyén van dén
sdu thifc kia, k&t thainh hanh dong méi dén lugt cic hanh dong ndy lai
san xuitra cdc hat giong khdc. Qu4 trinh ndy c6 tinh cdch dong thdi va
bat tin. A Lai da con dudc goi la “Hién Thirc”, chita dung moi ching
tl thién 4c, hi€n hién dugc hét thdy moi canh gidi. Chir “Alaya” c6
nghia 12 cdi nha noi ma tat cd nhitng gi c¢6 gia tri cho chiing ta diing
dudc tang trit va ciing 1a ndi cu ngu cta ching ta. Thicc A Lai Da, cling
con dugc goi la “Tang Thic,” hay la “thdc thd tim,” hay la “tang
nghiép.” TAt cd moi nghiép da 14p thanh trong qua khit hay dang dugc
1ap thanh trong hién tai déu dudc tang tri¥ trong A Lai Da Thitc nay.
Gido di€n day Tam Ly Hoc, vé tdm thic (nhin, nhi, ty, thiét, thin, ¥,
Mat na vd A Lai Da). Nhitng thitc ndy gitip chiing sanh phan biét phai
trdi. Tuy nhi€n, ching sanh con ngudi c6 mot cdi thic thim sdu goi la
A Lai Da Thiic, 1a chd thé chinh cta su luan hdi sanh t&, va bi cic thic
khdc hiéu 1dm d6 12 mdt linh hon hay mot cdi ngd trudng cttu. Chinh
tai A Lai Da Thifc nay nhitng 4n tudng hay kinh nghiém ctia hanh dong
dugc tang trit dudi hinh thitc nhitng ‘chdng t&” va chinh nhitng ching t&
nay lam niy nd nhitng kinh nghiém sip t6i tiy theo hoan cdnh clia
tirng c4 nhan. Theo B T4t Ma Minh trong Pai Thira Khdi Tin Luin va
Nhi€p Luan Tong, A Lai Da thitc 12 ndi hoa hgp chan vong. Khi n6 tr§
nén thanh tinh va khong con 6 nhiém, né chinh 1a “Chan Nhu.” A Lai
Da c6 nghia 13 chita tit ci. N6 di chung vé6i by thifc dugc sinh ra trong
ngdi nha vo6 minh. Trong Kinh Ling Gia, Pic Phiat néi: “Niy
Mahamati! Nhu Lai Tang chia trong né nhitng nguyén nhan c4 t6t 1an
x4y, va tr nhitng nguyén nhin ndy ma tit cd luc dao (sdu dudng hién
hitu) dugc tao thanh. N6 ciing giong nhu nhitng dién vién déng céc vai
khdc nhau ma khong nudi dudng y nghi nao vé ‘tdi va clia tdi.”” Chifc
ning cda A Lai Da Thifc 1a nhin vao chinh né trong d6 tat cd tip khi
(vasana) tir thdi vo thi dugc giit lai theo mot cach vugt ngoai tri thic
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(bat tu nghi-acintya) va sin sing chuyén bi€n (parinama), nhung né
khong c6 hoat ning trong ty nd, né khéng bao gid hoat dong, né chi
nhén thic, theo ¥ nghia ndy thi né gidng nhu mot tAm ki€ng; né lai
giong nhu bién, hoan toan phiang ling khong c6 séng xao dong su yén
tinh clia né; va né thanh tinh khong bi 6 nhiém, nghia 12 n6 thoat khoi
cdi nhi bién clia chi thé va ddi tugng. Vi né 13 cdi hanh dong nhin
thitc don thuin, chua c6 sy khic biét giita ngudi bi€t va cdi dugc biét.
Theo Gido Su Junjiro Takakusu trong Cudng Y&u Triét Hoc Phat Gido,
khi van vat phdn chi€u trong tAm tri ta, thi th€ lyc phan biét hay tudng
tugng cda tim ta s& sin sang hoat dong ngay. Pay goi 1a “thic”
(vijnana). Chinh vi thitc k&t hdp vdi tat cd y€u to phan chi€u, tang chita
chiing, nén dudgc goi 1a A Lai Da Thdc hay “thdc tang.” Tang thdc
chinh né 1a sy hién hitu ctia tip hgp nhan qua va nhitng tim sG thanh
tinh hodc nhiém 6, dugc tdp hdp hay 14n 1dn véi ching theo twong quan
nhan qua. Khi tang thic bit diu hoat dong va buSc xudng thé gidi
thudng nhat ndy, thi ching ta c6 hién hitu da dang von chi 13 thé gidi
twdng tugng. Tang thitc, von 1a ching t thic, 1a trung tim ¥ thifc; va
th€ gi6i do thirc bi€u hién 1a mdi trudng cia né. Chi c6 & ndi su gidc
ngd vién min clia Phat, thifc thanh tinh méi birng chi€u 1én. Tinh thitc
ndy c6 thé tdy sach phin 6 nhiém clia tang thifc va con khai trién thé
lyc tri tué clia né. ThE gidi cla tudng tugng va thé gidi hd twong lién
hé dugc dua d€n chan 1y chan thit, tfc Vién Thanh That tinh
(parinispanna). Sau khi dat d€n d6, chling tif tang, tic 1a thifc, s& bi€n
mat vd cudi cling dua d&n trang thdi ndi ma chd thé va d6i tugng
khdng con phan biét. DAy 1a v phan biét tri (avikalpa-vijnana). Trang
th4i t8i hau 1a Vo Tru Niét Ban (apratisthita-nirvana) nghia Ia sy thanh
tyu ty do hoan toan, khong con bi rang budc & ndi nao nita. Cdi tim
tht bi€n hién chu cdnh thanh tdm thifc. A-Lai Da hay thic thi tdim
dudc goi 12 “So Ning Bi&€n” vi céc thifc khiac déu tir 46 ma ra. Mot
khdi niém vé gido thuyét dic biét quan trong vé6i trudng phdi Du Gia.
Thudt ngit nay cé khi dugc cdc hoc gia Tay phuong dich 1a “Tang
Thitc,” vi n6 1a cdi kho chita, noi ma tit cd nhitng hanh dong dugc sin
sinh ra. Tang thifc cAt giit nhitng gi dugc chira vao n6é cho dé&n khi c6
hoan canh thich hgp cho chiing hién ra. Nhitng dich gia Tay Tang lai
dich n6 12 “Cin ban cda tit cd” vi né 1am nén tdng cho moi hién tugng
trong vong sanh tif va Ni€t Ban. Qua thién tap va tham du vao nhitng
thién nghiép, ngudi ta tir tir thay thé nhitng chiing tif phién nio bing
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nhitng chling t& thanh tinh; mdt khi ngudi ta thanh tinh héa mot cich
toan dién A Lai Da, thi d6 dudc coi nhu Ia “Tinh Thic.” A Lai Da c6
nghia 13 c4i tAm cat chita tat cd. N6 di chung vé6i bdy thitc dugc sinh ra
trong ngdi nha vo minh. A Lai Da tang thic (dé bat thic). Y thifc cin
ban vé moi ton tai hay y thic di truyén, ndi nhitng hat giong karma lot
vao va giy ra hoat dong tAm than. Tiém thifc hay tang thic, thic thi
tdm hay Nghiép thitc. TAt cd nghiép dudc thanh 1ap trong hién doi va
qué khtt déu dudc tang trit trong A Lai Da thitc. A Lai Da thiic hanh xt
nhu noi ton chifa tit ci nhitng dit kién dugc Mat Na thifc thau thap. Khi
mot sinh vat chét thi bdy thic kia sé& chét theo, nhung A-Lai-Da thitc
vin ti€p tuc. N6 12 quyét dinh t8i hau cho cho sy dau thai trong luc
dao.

Fueling Materials for All Fires in Beings

At the Deer Park, the Buddha also preached a Lecture on Fires.
From the fire of love, fire of passion, fire of lust to the fires of greed,
anger, ignorance, arrogance, doubt, wrong views, killing, stealing,and
lying, and so on. All these fires have been burning up all the forest of
Practitioners' merits and virtues. And they are still flaring up uncessantly
in us at this very moment. What are fueling materials which are flaring up
in all sentient beings?

Six Organs of Sense Are Fueling Materials From Within
Practitioners: In Buddhism, six sense organs are best fueling materials
for all kinds of fires, i.e., fires of greed, anger, ignorance, arrogance,
doubt, wrong views, killing, stealing, committing sexual misconducts,
and lying, and so on. Six bases of mental activities: eye, ear, nose,
tongue, body and mind. Practitioners should always remember that
food for six bases of mental activities: eye, ear, nose, tongue, body and
mind. Food for the eyes is the sleep; for the ears is the sound; for the
nose is the smell; for the tongue is the taste; for the body is the smooth
touch; and for the mind is the dharma. Practitioners should always
remember that the six senses or six organs of sense are likened to six
wild creatures in confinement and always struggling to escape. Only
when they are domesticated will they be happy. So is it with the six
senses and the taming power of Buddha-truth. So is it with the six
senses and the taming power of Buddha-truth. One of the most
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important purposes of practitioners is to keep the six sense organs pure.
The six organs and their purification in order to develop their unlimited
power and interchange (in the case of Buddha). This full development
enables the eye to see everything in a great chiliocosm from its highest
heaven down to its lowest hells and all the beings past, present, and
future with all the karma of each. According to Bikkhu Piyananda in
The Gems Of Buddhism Wisdom, you must always be aware of the
sense organs such as eye, ear, nose, tongue and body and the contact
they are having with the outside world. You must be aware of the
feelings that are arising as a result of this contact: eye is now in contact
with forms (rupa), ear is now in contact with sound, nose is now in
conatct with smell, tongue is now in contact with taste, body is now in
contact with touching, and mind is now in contact with all things
(dharma).

Practitioners should always remember that the six faculties are the
main reasons that cause human beings to fall into hells, to be reborn in
the realm of the hungry ghosts, or animals, asuras, devas, or human
beings, etc. It is agreeable that the six faculties that help us maintain
our daily activities, but they are also the main factors that bring
sufferings and afflictions to our body and mind. They are the main
agents that cause us to create unwholesome karma, and eventually we
will fall into evil ways because of them. Do not think that the eyes are
that great, just because they help us see things. It is exactly because of
their help that we give rise to all kinds of sufferings and afflictions. For
instance, when we see an attractive person of the opposite sex, we
become greedy for sex. If we do not get what we want, we will be
afflicted; and if we get what we want, we will also be afflicted. The
other faculties, ear, nose, tongue, body and mind are the same way.
They make one give rise to many sufferings and afflictions. Therefore,
the Buddha advised his disciples thus: “You should cultivate until you
are unaware of heaven above, people in between, and earth below.” If
we cultivate until the time heaven, earth, people, east, west, south,
north, etc., can no longer impact our six faculties, then at that point we
are liberated from all hindrances.

According to the Samannaphala Sutta in the Long Discourses of the
Buddha, the Buddha taught about “a guardian of the sense-door.” How
does a monk become a guardian of the sense-door? Here a monk, on
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seeing a visible object with the eye, does not grasp at its major signs or
secondary characteristics. Because greed and sorrow, evil unskilled
states, would overwhelm him if he dwelt leaving this eye-faculty
unguarded, so he practises guading it, he protects the eye-faculty,
develops restraint of the eye-faculty. On hearing a sound with the
ear...; on smelling an odour with the nose...; on tasting a flavour with
the tongue...; on feeling an object with the body...; on thinking a
thought with the mind, he does not grasp at its major signs or secondary
characteristics, he develops restraint of the mind-faculty. He
experiences within himself the blameless bliss that comes from
maintaining this Ariyan guarding of the faculties.

Six Sense Organs with Six Entrances Cause the Fires to Flare Up:
In Buddhism, six sense organs together with six entrances cause to
flare up all kinds of fires, from the fires of greed, anger, ignorance,
arrogance, doubt, wrong views, to the fires of killing, stealing,
committing sexual misconducts, and lying, and so on. “Entrance” is one
of the links in the chain of causation. The six entrances or locations,
both the organ and the sensation (eye, ear, nose, tongue, body, mind;
sight, hearing, smell, taste, touch, and perception). The six entrances or
locations, both the organ and the sensation (eye, ear, nose, tongue,
body, mind; sight, hearing, smell, taste, touch, and perception). One of
the links in the chain of causation. According to the Surangama Sutra,
book Three, the Buddha reminded Ananda about the six entrances as
follows: “Ananda! Why do I say the six entrances have their origin in
the wonderful nature of true suchness, the treasury of the Thus Come
One?” The first entrance is the The Organ of Sight with Eye-Entrance:
Ananda! Although the eye’s staring causes fatigue, the eye and the
fatigue originate in Bodhi. Staring gives rise to the characteristic of
fatigue. Because a sense of seeing is stimulated in the midst of the two
false, defiling objects of light and dark, defiling appearances are taken
in; this is called the nature of seeing. Apart from the two defiling
objects of light and dark, this seeing is ultimately without substance.
Thus, Ananda, you should know that seeing does not come from light or
dark, nor does it come forth from the sense organ, nor is it produced
from emptiness. Why? If it came from light, then it would be
extinguished when it is dark, and you would not see darkness. If it
came from darkness, then it would be extinguished when it is light, and
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you would not see light. Suppose it came from the sense organ, which
is obviously devoid of light and dark, a nature of seeing such as this
would have no self-nature. Suppose it came forth from emptiness.
When it looks in front of you, it sees the shapes of the defiling dust;
turning around, it would see your sense-organ. Moreover, if it were
emptiness itself which sees, what connection would that have with your
entrance? Therefore, you should know that the eye enance is empty
and false, since it neither depends upon causes and conditions for
existence nor is spontaneous in nature. The second entrance is the
Organ of Hearing with Ear-Entrance: Ananda! Consider, for example,
a person who suddenly stops up his ears with two fingers. Because the
sense-organ of hearing has become fatigued, a sound is heard in his
head. However, both the ears and the fatigue originate in Bodhi.
Because a sense of hearing is stimulated in the midst of the two false,
defiling objects of movement and stillness, defiling appearances are
taken; this is called the nature of hearing. Apart from the two defiling
objects of movement and stillness, this hearing is ultimately without
substance. Thus, Ananda, you know that hearing does not come from
movement and stillness; nor does it come from the sense-organ, nor is
it produced from emptiness. Why? If it came from stillness, it would be
extinguished when there is movement, and you would not hear
movement. If it came from movement, then it would be extinguished
when there is stillness, and you would not be aware of this stillness.
Suppose it came from the sense-organ, which is obviously devoid of
movement and stillness: a nature of hearing such as this would have no
self-nature. Suppose it came from emptiness; emptiness would then
become hearing and would no longer be emptiness. Moreover, would it
have with your entrance? Therefore, you should know that the ear-
entrance is empty and false, since it neother depends upon causes and
conditions for existence, nor is spontaneous in nature. The third
entrance is the Organ of Smell with Nose-Entrance: Ananda! Consider,
for example, a person who inhales deeply through his nose. After he
has inhaled for a long time it becomes fatigued, and then there is a
sensation of cold in the nose. Because of that sensation, there are the
distinctions of penetration and obstruction, of emptiness and actuality,
and so forth, including all fragrant and stinking vapors. However, both
the nose and the fatigue originate in Bodhi. Because a sense of
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smelling is stimulated in the midst of the two false, defiling objects of
penetration and obstruction, defiling appearances are taken in; this is
called the nature of smelling. Apart from the two defiling objects of
penetration and obstruction, this smelling is ultimately without
substance. You should know that smelling does not come from
penetration and obstruction, nor does it come forth from the sense-
organ, nor is it produced from emptiness. Why? If it came from
penetration, the smelling would be extinguished when there is
obstruction, and then how could it experience obstruction? If it existed
because of obstruction, then where there is penetration there would be
no smelling; in that case, how would the awareness of fragrance,
stench, and other such sensations come into being? Suppose it came
from the sense organ, which is obviously devoid of penetration and
obstruction. A nature of smelling such as this would have no self-
nature. Suppose it came from emptiness; smelling itself would turn
around and smell your own nose. Moreover, if it were emptiness itself
which smelled, what connection would it have with your entrance?
Therefore, you should know that the nose-entrance is empty and false,
since it neither depends upon causes and conditions for existence nor is
spontaneous in nature. The fourth entrance is the Organ of Taste with
Tongue-Entrance: Ananda! Consider, for example, a person who licks
his lips with his tongue. His excessive licking causes fatigue. If the
person is sick, there will be a bitter flavor; a person who is not sick will
have a subtle sweet sensation. Sweetness and biterness demonstrate
the tongue’s sense of taste. When the organ is inactive, a sense of
tastelessness prevails. However, both the tongue and the fatigue
originate in Bodhi. Because of the two defiling objects of sweetness
and bitterness, as well as tastelessness, stimulate a recognition of taste
which in turn draws in these defiling sensations, it becomes what is
known as a sense of taste. Apart from the two defiling objects of
sweetnes and bitterness and apart from tastelessness, the sense of taste
is originally without a substance. Thus, Ananda, you should know that
the perception of sweetness, bitterness, and tastelessness does not
come from sweetness or bitterness, nor does it exist because of
tastelessness, nor does it arise from the sense organ, nor is it produced
from emptiness. Why? If it came from sweetness and bitterness, it
would cease to exist when tastelessness was experienced, so how cold
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it recognize tastelessness? If it arose from tastelessness, it would
vanish when the flavor of sweetness was tasted, so how could it
perceive the two flavors, sweet and bitter? Suppose it came from the
tongue which is obviously devoid of defiling objects sweetness and
bitternes and of tastelessness. An essence of tasting such as this would
have no self-nature. Suppose it came from emptiness; the sense of taste
would be experienced by emptiness instead of by the mouth. Suppose,
moreover, that it was emptiness itself which tasted, what connection
would that have with your entrance? Therefore, you should know that
the tongue entrance is empty and false, since it neither depends upon
causes and conditions for existence, nor is it spontaneous in nature. The
fifth entrance is the Organ of Touch with Body-Entrance: Ananda!
Consider, for example, a person who touches his warm hand with his
cold hand. If the cold is in excess of warmth, the warm hand will
become cold; if the warmth is in excess of the cold, his cold hand will
become warm. So the sensation of warmth and cold is felt through the
contact and separation of the two hands. Fatiguing contact results in the
interpenetration of warmth and cold. However, both the body and the
fatigue originate in Bodhi. Because a physical sensation is stimulated
in the midst of the two defiling objects of separation and union, defiling
appearances are taken in; this is called the awareness of sensation.
Apart from the two sets of defiling objects of separation and union, and
pleasantness and unpleasantness, the awareness of sensation is
orginally without a substance. Thus, Ananda, you should know that this
sensation does not come from separation and union, nor does it exist
because of pleasantness and unpleasantness, nor does it arise from the
sense organ, nor is it produced from emptiness. Why? If it arose when
there was union, it would disappear when there was separation, so how
could it sense the separation? The two characteristics of pleasantness
and unpleasantness are the same way. Suppose it came from the sense
organ, which is obviously devoid of the four characteristics of union,
separation, pleasantness, and unpleasantness; an awareness of physical
sensation such as this would have no self- nature. Suppose it came from
emptiness; the awareness of sensations would be experienced by
emptiness itself, what connection would that have with your entrance?
Therefore, you should know that the body-entrance is empty and false,
since it neither depends upon causes and conditions for existence, nor
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is spontaneous in nature. The sixth entrance is the Organ of Mind with
Mind-Entrance: Ananda! Consider, for example, a person who
becomes so fatigued that he goes to sleep. Having slept soundly, he
awakens and tries to recollect what he experienced while asleep. He
recalls some things and forgets others. Thus, his upsidedownness goes
through production, dwelling, change, and extinction, which are taken
in and returned to a center habitually, each following the next without
ever being over taken. This is known as the mind organ or intellect.
The mind and fatigue are both Bodhi. The two defiling objects of
production and extinction stimulate a sense of knowing which in turn
grasps these inner sense data, reversing the flow of seeing and hearing.
Before the flow reaches the ground it is known as the faculty of
intellect. Apart from the two sets of dwelling objects of waking and
sleeping and of production and extinction, the faculty of intellect is
originally without substance. Thus, Ananda, you should know that the
faculty of intellect does not come from waking, sleeping, production, or
extinction, nor does it arise from the sense organ, nor is it produced
from emptiness. Why? If it came from waking, it would disappear at
the time of sleeping, so how could it experience sleep? If it came from
production, it would cease to exist at the time of extinction, so how
could it undergo extinction? If it came from extinction it would
disappear at the time of production, so how could it know about
production? Suppose it came from the sense-organ; waking and
sleeping cause only a physical opening and closing respectively. Apart
from these two movements, the faculty of intellect is as unsubstantial
as flowers in space, because it is fundamentally without a self-nature.
Suppose it came from emptiness; the sense of intellect would be
experienced by emptiness instead of by the mind. Then what
connection would that have with your entrance? Therefore, you should
know that the mind entrance is empty and false, since it neither
depends upon causes and conditions for existence, nor is spontaneous
in nature.

According to the Sangiti Sutta in the Long Discourses of the
Buddha, there are six internal sense-spheres: Eye-sense-sphere, Ear-
sense-sphere, Nose-sense-sphere, Tongue-sense-sphere, Body-sense-
sphere, and Mind-sense-sphere. Practitioners should always try keep
these six internal sense-spheres pure places. That is to say, they try to
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keep the six organs and their purification in order to develop their
unlimited power and interchange (in the case of Buddha). This full
development enables the eye to see everything in a great chiliocosm
from its highest heaven down to its lowest hells and all the beings past,
present, and future with all the karma of each. This is the state of the
organs thus purified is defined by T’ien-Tai as the semblance stage in
the Perfect teaching.

Objects or Views Are Also Best Fueling Materials for Fires: A
prospect, region, territory, surroundings, views, circumstances,
environment, area, field, sphere, environments and conditions, i.e., the
sphere of mind, the sphere of form for the eye, of sound for the ear,
etc. In Buddhism, objects or views are also best fueling materials for all
kinds of fires, i.e., fires of greed, anger, ignorance, arrogance, doubt,
wrong views, Kkilling, stealing, committing sexual misconducts, and
lying, and so on. The word "object" has many meanings, such as scene,
environment, domain, sphere, object, understanding, etc. Zen Buddhists
seemed to have a special usage of this word; for instance, a realm has
not yet arisen (ching pu sheng) means a certain specific experience of
Zen which has not yet arisen in the disciple. Thus "realm" means the
specific experience or understanding within one's mind, which, of
course, can be referentially treated as an "object" visualized or
comprehended by the mind. Practitioners should always remember that
all things and conditions come together and disintegrate like a
lightning, an illusion or a phantom. Practitioners should remember that
external states or external realms are realms which are not created by
the mind, but come from the outside. For this reason, if you can remain
unperturbed by external states, then you are currently cultivating. On
the contrary, if you are turned by external states, then you will fall.
External states are also external conditions or circumstances which stir
or tempt one to do evil. Problems and dissatisfaction do not develop
because of external conditions, but from our own mind. If we don’t
have internal peace, nothing from outside can bring us happiness.
There are different kinds of regions, states or conditions.

According to the Mind-Only theories, different realms mean the
ideas, or mental states which arise according to the various objects or
conditions toward which the mind is directed. According to the Fa-
Hsiang School, this group of elements falls under the general category
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of “mental function” which has five elements: desire, verification,
recollection, meditation, and wisdom. Gocara means experience,
mental attitude. Gocara literally means “a range for cattle,” or “a
pasturage,” is a field for action and an object of sense. In the
Lankavatara Sutra, it means a general attitude one assumes toward the
external world, or a better spiritual atmosphere in which one’s being is
enveloped. In cultivation, practitioners should not try to find things
behind the mirror, this indicates someone who fulfils what was
promised in jest, only wastes the time without any result. As mentioned
above, external states or external realms are realms which are not
created by the mind, but come from the outside. However, the wind
moving usually causes our minds moving. In Zen, the question for Zen
practitioners is that the flag moving, the wind moving, or our minds
moving? Several monks was arguing back and forth about the flag and
the wind without reaching the truth in front of the Fa Hsin monastery in
Kuang Chou. The sixth patriarch, Hui-Neng, said to them: “It is not the
wind moving, neither the flag moving. It is your own minds that are
moving."

Eight Consciousnesses Keep the Fires From Extinguishing: In
Buddhism, eight consciousnesses are best fueling materials that not
only keep flaring up all kinds of fires, i.e., fires of greed, anger,
ignorance, arrogance, doubt, wrong views, killing, stealing, committing
sexual misconducts, and lying, and so on. Furthermore, these eight
consciousnesses are also best materials that keep these above
mentioned fires from extinguishing. “Vijnana” is another name for
“Consciousness.” Theravada considered the six kinds of consciousness
as “Vijnana.” Mahayana considered the eight kinds of consciousness as
“Vijnana.” Externalists considered “vijnana” as a soul. Consciousness
is another name for mind. Consciousness means the art of
distinguishing, or perceiving, or recognizing, discerning, understanding,
comprehending, distinction, intelligence, knowledge, learning. It is
interpreted as the “mind,” mental discernment, perception, in contrast
with the object discerned. According to Buddhism, our “Nature” is the
“Buddha”. The “Consciousness” is the “Spirit”, the “Intention” or
“Mano-vijnana” is the “Discriminating Mind”, and the “Mind” is what
constantly engages in idle thinking. The “Nature” is originally perfect
and bright, with no conception of self, others, beauty, or ugliness; no
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falling into numbers and discriminations. But as soon as there is
“Consciousness”, one falls into numbers and discriminations. The
“Intention” or “Mano-vijnana” also makes discriminations, and it is the
sixth consciousness. It is relatively turbid, while the seventh and eighth
consciousnesses are relatively more pure. There are eight kinds of
consciousness: eye, ear, nose, tongue, body, mind, klista-mano-vijnana,
and alaya-vijnana. Fundamentally speaking, consciousness is not of
eight kinds, although there are eight kinds in name. We could say there
is a single headquarters with eight departments under it. Although there
are eight departments, they are controlled by just one single
headquarters. “Vijnana” translated as “consciousness” is the act of
distinguishing or discerning including understanding, comprehending,
recognizing, intelligence, knowledge. There are eight consciousnesses.
The first five arise as a result of the interaction of the five sense organs
(eye, ear, nose, tongue, and mind) and the five dusts (Gunas); the sixth
consciousness comes into play, all kinds of feelings, opinions and
judgments will be formed (the one that does all the differentiating); the
seventh consciousness (Vijnana) is the center of ego; the eighth
consiousness is the Alayagarbha (a lai da), the storehouse of
consciousness, or the storehouse of all deeds or actions (karmas),
whether they are good, bad or neutral. “Vijnana” also means cognition,
discrimination, consciousness, but as any one of these does not cover
the whole sense contained in Vijnana. “Vijnana” also means relative
knowledge. This term is usually used as contrasted to Jnana in purely
intellectual sense. Jnana is transcendental knowledge dealing with such
subjects as immortality, non-relativity, the unattained, etc., whereas
Vijnana is attached to duality of things.

When we talk about “Consciousnesses” we usually misunderstand
with the sixth consciousness according to Buddhist psychology. In fact,
there are six basic sense consciousnesses, and the sixth one being the
mental consciousness. Buddhist psychology bases the perception
process on six sense faculties: sight, hearing, smell, taste, touch and
thought. Each faculty relates to a sense organ (eye, ear, nose, tongue,
body and mind) and to a consciousness which functions specifically
with that organ. The sixth consciousness, or the mind consciousness is
not the mind, it is the function of the mind; it does not depend on any of
the five sense faculties, but on the immediately preceding continuum
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of mind. Mental consciousness apprehends not only objects (form,
sound, taste, smell and touch) in the present time, but it also
apprehends objects and imagines in the past and even in the future,
then it transfers these objects or imagines to the seventh consciousness,
and in turn, the seventh consiousness will transfer these objects to the
Alaya Consciousness. Let us examine the body and mind to see
whether in either of them we can locate the self, we will find in neither
of of them. Then, the so-called “Self” is just a term for a collection of
physical and mental factors. Let us first look at the aggregate matter of
form. The aggregate of form corresponds to what we would call
material or physical factors. It includes not only our own bodies, but
also the material objects that surround us, i.e., houses, soil, forests, and
oceans, and so on. However, physical elements by themselves are not
enough to produce experience. The simple contact between the eyes
and visible objects, or between the ear and sound cannot result in
experience without consciousness. Only the co-presence of
consciousness together with the sense of organ and the object of the
sense organ produces experience. In other words, it is when the eyes,
the visible object and consciousness come together that the experience
of a visible object is produced. Consciousness is therefore an
extremely important element in the production of experience.
Consciousness or the sixth sense, or the mind. This sense organ
together with the other five sense organs of eyes, ears, nose, tongue,
and body to produce experience. The physical and mental factors of
experience worked together to produce personal experience, and the
nature of the five aggregates are in constant change. Therefore,
according to the Buddha’s teachings, the truth of a man is selfless. The
body and mind that man misunderstands of his ‘self’ is not his self, it is
not his, and he is not it.” Devout Buddhists should grasp this idea firmly
to establish an appropriate method of cultivation not only for the body,
but also for the speech and mind. Besides, we also have the seventh
consciousness, or the mano-vijnana, which is the transmitting
consciousness that relays sensory information from the mind to the
Alaya Consciousness, or the eighth consciousness which functions as a
storehouse of all sensory information. First, Eye Consciousness: The
function of the eye consciousness is to perceive and apprehend visual
forms. Without the eye consciousness we could not behold any visual
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form; however, the eye consciousness depends on the eye faculty.
When the eye faculty and any form meet, the eye consciousness
develops instantly. If the eye faculty and the form never meet, eye
consciousness will never arise (a blind person who lacks the eye
faculty, thus eye consciousness can never develop). Buddhist
cultivators should always understand thoroughly this vital point to
minimize the meeting between eye faculty and visual forms, so that no
or very limited eye consciousness will ever arise. The Buddha
reminded his disciples that meditation is the only means to limit or stop
the arising of the eye consciousness. Second, Ear Consciousness: The
function of the ear consciousness is to perceive and apprehend sounds;
however, ear consciousness depends on the ear faculty. Ear faculty and
any sound meet, the ear consciousness develops instantly (in a deaf
person, ear faculty and sounds never meet, therefore no ear
consciousness will arise). Buddhist cultivators should always remember
this and try to practise meditation stop or close the ear consciousness if
possible. Third, Smell Consciousness: The nose consciousness develops
immediately from the dominant condition of the nose faculty when it
focuses on smell. Nose consciousness completely dependents on the
nose faculty. Someone who lacks smelling capability, nose faculty and
smell never meet, therefore, nose consciousness will never arise.
Buddhist cultivators should always practise meditation to stop or close
the nose consciousness. Fourth, Taste Consciousness: The tongue
consciousness develops immediately through the dominant condition of
the tongue when the tongue faculty focuses on a certain taste. At that
very moment, we experience and distinguish between tastes and desire
arises. Fifth, Tacticle Sensation Consciousness: Body consciousness
develops when the dominant condition in which the body faculty meets
an object of touch. The location of the body faculty is throughout the
entire body. Cognition of the objects of touch, one of the five forms of
cognition. Here a monk, on touching a tangible object with the body, is
neither pleased not displeased, but remains equable, mindful and
clearly aware. This is one of the six stable states which the Buddha
taught in the Sangiti Sutta in the Long Discourses. Sixth, Mano
Consciousness: The Mano Consciousness is the thinking consciousness
that coordinates the perceptions of the sense organs. The mind
consciousness, the sixth or the intellectual consciousness is not the
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mind, it’s the function of the mind. The sentient being’s mind is an
ever-spinning whirlpool in which mental activities never cease. There
are four stages of production, dwelling, change, and decay. A mind
which does not depend on any of the five sense faculties, but on the
immediately preceding continuum of mind. Mental consciousness
apprehends not only objects (form, sound, taste, smell, touch) in the
present time, but it also apprehends objects in the past and imagines
objects even in the future. Mental consciousness will go with us from
one life to another, while the first five consciousnesses are our
temporary minds. Consciousness is also one of the five skandhas. The
function of Manovijnana is by hypothesis to reflect on Manas, as the
eye-vijnana reflects on the world of forms and the ear-vijnana on that
of sounds; but in fact as soon as Manas evolves the dualism of subject
and object out of the absolute unity of the Alaya, Manovijnana and
indeed all the other Vijnanas begin to operate. Thus, in the
Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists in
turning away from the wrongfully discriminating Manovijnana. For
with Manovijnana as cause (hetu) and support (alambana), there takes
place the evolution of the seven Vijnanas. Further, when Manovijnana
discerns and clings to an external world of particulars, all kinds of
habit-energy (vasana) are generated therefrom, and by them the Alaya
is nurtured. Together with the thought of “me and mine,” taking hold of
it and clinging to it, and reflecting upon it, Manas thereby takes shape
and is evolved. In substance (sarira), however, Manas and
Manovijnana are not differentthe one from the other, they depend upon
the Alaya as cause and support. And when an external world is
tenaciously held as real which is no other than the presentation of one’s
own mind, the mentation-system (citta-kalapa), mutually related, is
evolved in its totality. Like the ocean waves, the Vijnanas set in motion
by the wind of an external world which is the manifestation of one’s
own mind, rise and cease. Therefore, the seven Vijnanas cease with
the cessation of Manovijnana.” A mind which does not depend on any
of the five sense faculties, but on the immediately preceding
continuum of mind. Mental consciousness apprehends not only objects
(form, sound, taste, smell, touch) in the present time, but it also
apprehends objects in the past and imagines objects even in the future.
Mental consciousness will go with us from one life to another, while
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the first five consciousnesses are our temporary minds. Consciousness
is also one of the five skandhas. Consciousness refers to the perception
or discernment which occurs when our sense organs make contact with
their respective objects. The first five consciousness correspond to the
five senses. The sixth consciousness integrates the perceptions of the
five senses into coherent images and make judgments about the
external world. The seventh consciousness is the active center of
reasoning, calculation, and construction or fabrication of individual
objects. It is the source of clinging and craving, and thus the origin of
self or ego and the cause of illusion that arises from assuming the
apparent to be real. The terms “conscious” and “unconscious” are used
with several different meanings. In one meaning, which might be
called functional, “conscious” and “unconscious” refer to a subjective
state within the individual. Saying that he is conscious of this or that
psychic content means that he is aware of affects, of desires, of
judgments, etc. Seventh, Klistamanas Consciousness: “Klista-mano-
vijnana” is a Sanskrit term for “sentience.” In Buddhism, it is called
“mental faculty” for it constitutes man as an intelligent and moral
being. It is commonly thought to be equated with the terms “citta” or
“consciousness.” It is derived from the Sanskrit root “man,” which
means “to think” or “to imagine” and is associated with intellectual
activity of consciousness. This is the discriminating and constructive
sense. It is more than the intellectually perceptive. It is the cause of all
egoism (it creates the illusion of a subject “I” standing apart from the
object world) and individualizing of men and things (all illusion arising
from assuming the seeming as the real). The self-conscious defiled
mind, which thinks, wills, and is the principal factor in the generation of
subjectivity. It is a conveyor of the seed-essence of sensory
experiences to the eighth level of subconsciousness. It is described as a
sea in which currents of thought surge and seethe. It is the transmitting
consciousness that relays sensory information from the mind or mano
consciousness to the storehouse or Alaya-vijnana. According to The
Lankavatara Sutra, this system of the five sense-vijnanas is in union
with Manovijnana and this muatuality makes the system distinguish
between what is good and what is not good. Manovijnana in union with
the five sense-vijnanas grasps forms and appearances in their
multitudinous apsect; and there is not a moment’s cessation of activity.
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This is called the momentary character of the Vijnanas. This system of
vijnanas is stirred uninterruptedly and all the time like the waves of the
great ocean. Klistamanas consciousness is the thinking consciousness
that coordinates the perceptions of the sense organs. The mind
consciousness, the sixth or the intellectual consciousness is not the
mind, it’s the function of the mind. The sentient being’s mind is an
ever-spinning whirlpool in which mental activities never cease. There
are four stages of production, dwelling, change, and decay. A mind
which does not depend on any of the five sense faculties, but on the
immediately preceding continuum of mind. Mental consciousness
apprehends not only objects (form, sound, taste, smell, touch) in the
present time, but it also apprehends objects in the past and imagines
objects even in the future. Mental consciousness will go with us from
one life to another, while the first five consciousnesses are our
temporary minds. Consciousness is also one of the five skandhas. This
acts like the collection station for the first six consciousnesses. The
seventh of the eight consciousnesses, which means thinking and
measuring, or calculating. It is the active mind, or activity of mind, but
is also used for the mind itself. The waves will be seen ruffling the
surface of the ocean of Alayavijnana when the principle of
individuation known as Vishaya blows over it like the wind. The waves
thus started are this world of particulars where the intellect
discriminates, the affection clings, and passions and desires struggle for
existence and supremacy. This particularizing agency sits within the
system of Vijnanas and is known as Manas; in fact it is when Manas
begins to operate that a system of the Vijnanas manifests itself. They
are thus called “object-discriminating-vijnana” (vastu-prativikalpa-
vijnana). The function of Manas is essentially to reflect upon the Alaya
and to creat and to discriminate subject and object from the pure
oceans of the Alaya. The memory accumulated (ciyate) in the latter is
now divided into dualities of all forms and all kinds. This is compared
to the manifoldness of waves that stir up the ocean of Alaya. Manas is
an evil spirit in one sense and a good one in another, for discrimination
in itself is not evil, is not necessarily always false judgment (abhuta-
parikalpa) or wrong reasoning (prapanca-daushthulya). But it grows to
be the source of great calamity when it creates desires based upon its
wrong judgments, such as when it believes in the reality of an ego-
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substance and becomes attached to it as the ultimate truth. For manas is
not only a discriminating intelligence, but a willing agency, and
consequently an actor. Manyana is a kind of intuition, the sense that
there is a separate self which can exist independently of the rest of the
world. This intuition is produced by habit and ignorance. Its illusory
nature has been constructed by vijnapti, and it, in turn, becomes a basis
for vijnapti. The object of this intuition is a distorted fragment of alaya
which it considers to be a self, comprised of a body and a soul. It of
course is never reality in itself, but just a representation of reality. In its
role as a self as well as consciousness of the self, manyana is regarded
as the basic obstacle to penetrating reality. Contemplation performed
by vijnapti can remove the erroneous perceptions brought about by
manas. The function of Manovijnana is by hypothesis to reflect on
Manas, as the eye-vijnana reflects on the world of forms and the ear-
vijnana on that of sounds; but in fact as soon as Manas evolves the
dualism of subject and object out of the absolute unity of the Alaya,
Manovijnana and indeed all the other Vijnanas begin to operate. Thus,
in the Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists
in turning away from the wrongfully discriminating Manovijnana. For
with Manovijnana as cause (hetu) and support (alambana), there takes
place the evolution of the seven Vijnanas. Further, when Manovijnana
discerns and clings to an external world of particulars, all kinds of
habit-energy (vasana) are generated therefrom, and by them the Alaya
is nurtured. Together with the thought of “me and mine,” taking hold of
it and clinging to it, and reflecting upon it, Manas thereby takes shape
and is evolved. In substance (sarira), however, Manas and
Manovijnana are not differentthe one from the other, they depend upon
the Alaya as cause and support. And when an external world is
tenaciously held as real which is no other than the presentation of one’s
own mind, the mentation-system (citta-kalapa), mutually related, is
evolved in its totality. Like the ocean waves, the Vijnanas set in motion
by the wind of an external world which is the manifestation of one’s
own mind, rise and cease. Therefore, the seven Vijnanas cease with
the cessation of Manovijnana.” Eighth, Alaya Vijnana: Alaya Vijnana,
the receptacle intellect or consciousness, basic consciousness, Eighth
consciousness, subconsciousness, and store consciousness. The
storehouse consciousness or basis from which come all seeds of
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consciousness or from which it responds to causes and conditions,
specific seeds are reconveyed by Manas to the six senses, precipitating
new actions, which in turn produce other seeds. This process is
simultaneous and endless. ‘“Alayavijnana is also called “Open
knowledge”, the store of knowledge where all is revealed, either good
or bad. Alaya means a house or rather a home, which is in turn a place
where all the valued things for use by us are kept and among which we
dwell. Also called “Store consciousness,” “eighth consciousness,” or
“karma repository.” All karma created in the present and previous
lifetime is stored in the Alaya Consciousness. According to the
Consciousness-Only, there are eight consciousnesses (sight, hearing,
smell, taste, touch, mind, Mana and Alaya). These consciousnesses
enable sentient beings to discriminate between right and wrong of all
dharmas (thoughts, feelings, physical things, etc). However, human
beings have a deep consciousness which is called Alaya-consciousness
which is the actual subject of rebirth, and is mistakenly taken to be an
eternal soul or self by the other consciousnesses. It is in the Alaya-
consciousness that the impressions of action and experience are stored
in the form of ‘seeds’ and it is these seeds which engender further
experiences according to the individual situation. According to
Asvaghosa Bodhisattva in the Awakening of Faith and the
Samparigraha, the Alaya or store id the consciousness in which the true
and the false unite. When Alaya Consciousness becomes pure and
taintless, it is Tathata (Thusness). Also known as Alayavijnana. In the
Lankavatara Sutra, the Buddha told Mahamati: “Oh Mahamati! The
Tathagata-garbha contains in itself causes alike good and not-good, and
from which are generated all paths of existence. It is like an actor
playing different characters without harboring any thought of ‘me and
”” Alaya means all-conserving. It is in company with the seven
Vijnanas which are generated in the dwelling-house of ignorance. The
function of Alayavijnana is to look into itself where all the memory
(vasana) og the beginningless past is preserved in a way beyond
consciousness (acintya) and ready for further evolution (parinama); but

mine.

it has no active energy in itself; it never acts, it simply perceives, it is in
this exactly like a mirror; it is again like the ocean, perfectly smooth
with no waves disturbing its tranquillity; and it is pure and undefiled,
which means that it is free from the dualism of subject and object. For
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it is the pure act of perceiving, with no differentiation yet of the
knowing one and the known. According to Prof. Junjiro Takakusu in
The Essentials of Buddhist Philosophy, when all things are reflected on
our mind, our discriminating or imaginating power is already at work.
This called our consciousness (vijnana). Since the consciousness co-
ordinating all reflected elements stores them, it is called the store-
consciousness or ideation-store. The ideation-store itself is an
existence of causal combination, and in it the pure and tainted elements
are causally combined or intermingled. When the ideation-store begins
to move and descend to the everyday world, then we have the manifold
existence that is only an imagined world. The ideation-store, which is
the seed-consciousness, is the conscious center and the world
manifested by ideation is its environment. It is only from the Buddha’s
Perfect Enlightenment that pure ideation flashed out. This pure
ideation can purify the tainted portion of the ideation-store and further
develop its power of understanding. The world of imagination and the
world of interdependence will be brought to the real truth
(parinispanna). This having been attained, the seed-store, as
consciousness, will disappear altogether and ultimately will reach the
state where there is no distinction between subject and object. The
knowledge so gained has no discrimination (Avikalpa-vijnana). This
ultimate state is the Nirvana of No Abode (apratisthita-nirvana), that is
to say, the attainment of perfect freedom, not being bound to one place.
The function of Alayavijnana is to look into itself where all the
memory (vasana) of the beginningless past is preserved in a way
beyond consciousness (acintya) and ready for further evolution
(parinama); but it has no active energy in itself; it never acts, it simply
perceives, it is in this exactly like a mirror; it is again like the ocean,
perfectly smooth with no waves disturbing its tranquillity; and it is pure
and undefiled, which means that it is free from the dualismof subject
and object. For it is the pure act of perceiving, with no differentiation
yet of the knowing one and the known. The initiator of change, or the
first power of change, or mutation, i.e. the alaya-vijnana, so called
because other vijnanas are derived from it. An important doctrinal
concept that is particularly important in the Yogacara tradition. This
term is sometimes translated by Western scholars as ‘“‘storehouse
consciousness,” since it acts as the repository (kho) of the
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predisposition (thién vé) that one’s actions produce. It stores these
predispositions until the conditions are right for them to manifest
themselves. The Tibetan translators rendered (hoan lai) it as “basis of
all” because it serves as the basis for all of the phenomena of cyclic
existence and nirvana. Through meditative practice and engaging in
meritorious actions, one gradually replaces afflicted seeds with pure
ones; when one has completely purified the continuum of the alaya-
vijnana, it is referred to as the “purified consciousness.” Alaya means
all-conserving mind. It is in company with the seven Vijnanas which
are generated in the dwelling-house of ignorance. Alaya means the
preconsciousness, or the eighth consciousness, or the store-
consciousness. It is the central or universal consciousness which is the
womb or store consciousness (the storehouse consciousness where all
karmic seeds enter and cause all thought activities). All karma created
in the present and previous lifetime is stored in the Alaya
Consciousness. This is like a storage space receiving all information
collected in the Mana consciousness. When a sentient being dies, the
first seven consciousnesses die with it, but the Alaya-Consciousness
carries on. It is the supreme ruler of one existence which ultimately
determines where one will gain rebirth in the six realms of existence.
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Chuong Muoi Bay
Chapter Seventeen

Trung Dao

Sau khi r&i bd cung vua, Thdi t& ST Pat Pa di vao rirng khd hanh.
C6 rat nhiéu dao si dang thyc hanh khd hanh tai d6. Thdi t& dé€n xin
chi gido mdt mdt vi trudng 1ldo: “Lam sao mdi dugc gidc ngd va giai
thoat?” Vi trudng lio dap: “Chiing toi siéng ning tu hanh khd hanh, chi
mong sau khi chét dugc 1én Thién gidi hudng lac, chit khong biét cdi gi
goi 1a gidc ngd hay gidi thodt cd.” Vi trudng ldo ti€p theo: “Phuong
phédp hanh xdc cla ching t6i 1a d6i thi dn ré cd, vd ciy, hoa qua. C6
ltc chiing t6i doi nudc lanh 1én diu sudt ngay. C6 lic thi ching toi ngl
canh Itra néng cho co thé bi néng db. C6 lic thi chiing tdi treo ngugc
trén nhitng canh ciy. Ching toi thyc hanh khS hanh bing nhiéu cich
khdc nhau va muc dich 1a d€ thd mit trdi, mit tring, cic vi sao, hay
nudc chdy va Itra hdng. Sau khi nghe nhitng 13i gidi thich cda vi truéng
lao, vi Théi tif von thong minh bi&t ngay 1a nhitng ngudi nay cha biét
gi d&€n van dé sanh ti, ho da khong thé ty cttu minh néi chi dén ctu d6
nhitng ching sanh khac. Th& 1a Thai t&r quyét dinh rdi bé khd hanh IAm
dé huéng vé viing tu clia cdc 4n si. Ngai 1én ndi Gaya d€ tw minh khd
tu va tham thién nhap dinh. Sy khd hanh cia Thdi ti rit don gidn, mdi
ngay Ngai chi 4n mét chiit Ida mi va lia mach trong khi chuyén tim tu
tri nén cd thé ctia Ngai ngdy cang y&u din. Sau sdu nim tu hianh khd
hanh trong ritng, nhung Ngai vin khdng dat dugc tin cling ¥ nguyén.
Cud6i cuing Thdi ti nghi ring viéc 16n gidc ngd va gidi thoat khong thé
bing tu hanh khd hanh ma dugc. K€ tir d6, ngai nhin thiy ring nhitng
st thu'c hanh c6 vé cuc doan trén sé khong cin thi€t nita. Trong khi tu
hanh chiing ta vin phai dn, udng, ngd, nghi va tu hanh mot cich ti&t
dd, chit khong phai tu ép minh trong khd hanh. Néi cach khéc, k& tir d6
ditc Phit ludn ti€n bude trén con dudng Trung Pao.

Trung Pao ciing con c6 nghia 12 “bat nhi (khong hai)”. Trung Pao
vugt trén hitu vo, nhung chifa dung tit cd. Trung Pao 12 con dudng
gitta ma Phat Thich Ca Mau Ni di tim ra va tuyén thuyé&t 1an du tién
trong Khu Vudn Nai, khuyén ngudi nén tir bd nhi bién, trdnh lam cdc
diéu 4c, 1am cdc di€u lanh va giit tim thanh tinh. Pitc Phat day: “Khi
phin biét bi loai bd thi trung dao dudc dat dén, vi chin Iy khong nim
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trong sy cyc doan ma la trong trung dao.” Trung Pao dugc dich tir
Phan ngit “Madhyama”, ¢6 nghia la con dudng gitta ma Phéat Thich Ca
Mau Ni da tim ra, khuyén ngudi nén tr bé nhi bién, tranh lam céc diéu
4c, lam cdc diéu lanh va giit tim thanh tinh. Gido thuy&t nay do chinh
Ditc Phat thuyé&t gidng, né chdi bd thdi cuc dam mé khodi lac, va né
ciing chdi bd thdi cuc hanh x4c thdi qua. Trung Pao c6 nghia 1a “bat
nhi (khong hai)”. Trung Pao vugt trén hitu vd, nhung chita dung tat ca.
Ditc Phat day: “Khi phan biét bi loai bd thi trung dao dugc dat d&n, vi
chan 1y khong nim trong sy cuc doan ma 1a trong trung dao.” Hoc
thuyé&t vé Trung Pao khdi thiiy c6 nghia 12 con dudng giita clia hai thdi
cuc lac quan va bi quan. Pia vi chinh gitta nhu vay lai 1a thdi cyc tha
ba, khong nghiéng theo bén dudng nay hay bén dudng kia 12 y chi clia
Phat. Chic chidn nhu vay, vi Pic Phat bit ddu biing con dudng giita
nay coi nhu mot budc ti€n duy nhit cao hon nhitng cuc doan thong
thudng kia. Tuy nhién, tiing cAp huéng thugng cda nic thang bién
chitng s& nang din chiing ta 1én cao mii cho dé&n lic dat t6i giai doan
loai hin thién ki€n ctia phdn dé vé ‘hitu’ va ‘vd,” va siéu viét chiing
bing mot téng dé vé& duy tAm luan. Trung Pao ciing ¢ y vi nhu la
Chan Ly Tdi Cao.

Lam viéc gi ciing vira dd 12 Trung Pao. Phit tif chin thuin khong
nén di vao cyc doan. Lam viéc gi cling khong dudc thdi qud ma ciing
khong dugc bat cAp. Thai qud hay bat cAp déu khong phii 1a Trung
Pao. Trong tu tap, Phat tif chian thuan khong nén rdi vio “khong” ma
ciing khong nén rdi vao “hitu”. Khong chip truSc chin khong, ciing
khong vuéng mic diéu hitu, vi ca chan khong 14n diéu hitu déu khong
th€ nim bit, cling khong thé chdi bd. Khdi niém Trung Pao 1a nén
tdng cho tit cd cdc phdp thoai cia Pic Phit. Con dudng Trung Pao
dudc phdi Trung Qudn trinh bay mdt cdch rd rang 1a khong chap thd
céc nghich 1y ctia né. Trung Pao khdng phai 1a di sdn doc quyén cia
phdi Trung Qudn; tuy nhién, Trung Pao da dugc ngai Long Tho va cédc
t6 su ndi ti€p Wng dung trong mdt hé thdng chic ché dic sic doi vdi
cdc vin dé vé ban thé hoc, nhan thic luin va thin hoc.

Theo Kinh Gido Tho Ca Chién Dién, Pic Phiat da néi v4i ton gia
Ca Diép: “NAy dng Ca Di€p! ‘La’ 1a mdt cuc doan, ‘khong 13° cling 1a
mot cuc doan. Cdi dugc coi 12 trung dao thi khong thé sd thdy, khong
th€ so sdnh, khong noi chon, khong hién hién, khong thé gidi thich.
Ong Ca Diép, d6 chinh 12 trung dao. Trung dao 13 sy cdm nhin Thuc
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Tai.” Nhitng su cyc doan trd thanh nhitng con dudng khong c6 161 thoat
ctia chi thuyét vinh hiing va doan diét. Cé nhitng ngudi chi bam viu
vao ‘vd,” hodc c6 nhitng ngudi chi bim viu vao ‘hitu.” Pic Phat da x&
dung thuyé&t Trung Pao dé vach ra chian Iy moi sy vit trén th€ gidi ndy
khong phéi 1a ‘hitu’ tuyét d6i, ma cling khong phdi 1a ‘vo’ tuyét doi.
Ky that, moi vat déu cé sanh cé diét, tao nén sy chuyén héa lién tuc
khong ngirng. Trung Pao c6 nghia 1a thyc tai siéu viét d6i véi nhitng
cdch 1y luan nhi phin cta 1y tri va thuc tai khong thé bi han dinh hoic
déng khung trong nhitng lya chon ‘la,” ‘khong 1a.” Nhu vy, con dudng
gidi thodt ma Ptc Phat 1a ngudi dau tién chi din 12 Trung Pao, nim
gitta hai thai cuc: 10i dudng va khS hanh. TAm chiing ta phai m& rong
tru6c moi kinh nghiém, khong mit quan binh hay rdi vao nhitng cuc
doan. Piéu nay gitip chiing ta nhin sy vat v6i cdi tim ty nhién, khong
dinh mic ma ciing khong hat hii. Khi hi€u rd sy quin binh ny thi con
dudng gidi thodt s& rd dan. Khi sy hi€u bi€t ndy dugc phat trién thi lic
lac thi khéi sanh, chiing ta bi€t né 1a vo thudng, bat an va trdng rong.
Khi dau budn va thdt vong d&€n ching ta ciing xem chiing nhu vay,
nghia 1a cling v thudng, bat an va trong rong. Chirng d6 ching ta sé&
thay riing trén th€ gian ndy ching c6 thit gi ddnh cho chiing ta nim gif
cd. N6i nhu vay khong cé nghia 12 ching ta khong cin bat ci thi gi
trén thé gian ndy. Chiing ta vin phdi c6 nhitng nhu ciu t3i thi€u cho
cudc song hing ngay cla minh, nhung ludn biét thi€u duc tri tic va
khong thi hitu bat cit thit gi khong can thiét.

Theo su gidi thich cia Ngai Long Tho B Tit trong Trung Quén
Luin thi ‘chdnh’ 12 mdt khodng gitta. Khodng giita chi€m chd cida hai
thai cuc 12 mot khodng gifta clia phdn dé&, hay khodng giita clia tuong
quan: d6i thién trung. Khodng gifta vudt ngoai ca hai thdi cuyc hoan
toan bi phd huy la khodng gilta vudt ngoai cdc thdi cuc: tdn trung
thién. Khi y tudng vé hai thdi cuc hoan toan bi xéa bd, bay gid la
khodng giita tuyét doi: Tuyét dai trung. Nhu vy tuyét ddi chanh ciing
12 tuyét dai trung. Khi ‘tuyét dii trung’ dugc dem ra gido héa quin
chiing, n6 trd thanh mot thit Trung Pao hay chan 1y gid tam: thanh gia
trung. Ciing theo ngai Long Tho thi ¢6 bdn thit Trung Pao. Tuc Hitu
Chan Khong: Khi hitu d6i 1ap vé6i vo thi hitu dude coi nhu tuc d& va vo
12 chan d€. Tuc Hitu Khong: Chan Phi Hitu Phi Khong. Khi hitu va vd
ddi 1ap véi phi hitu phi vo, thi hitu vo 1a tuc d€ va phi hitu phi vo 1a
chan d€. Tuc Hitu Khong Phi Hitu Khong: Chan Phi Phi Hitu Phi Phi
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Khong. N&u cd bdn quan diém ddi 1ap trén déu thudc tuc d€, thi nhitng
quan diém nao cao hon, phii nhin chiing dugc xem 1a chin d&. Tuc Phi
Phi Hitu Phi Phi Khong: Chan Phi Phi BAt Hitu Phi Phi B4t Khong. Khi
nhitng quan diém dudgc dién td trong (3) tr§ thanh tuc d€, thi sy phd
nhin tat cd chiing s& 12 chan d€. Ngoai ra, ngai Long Tho ciling da viét
ra ludn ctt “Bédt BAt Trung Pao”. B4t BAt Trung Pao phd nhin tit cd
nhitng sic thdi hién hitu. Sy thyc B4t B4t Trung Pao khong c6 mot
muc dich nao ci. Chiing ta c6 thé xem né nhu mot méc tréo can quét
tat cA tam thit sai IAm gin lién vdi thé gidi hién thé, hay sy dio thai hd
tuong clia bon cip thién ki€n, hay mot chudi dai bién luidn nhim gat
bd tir sai 1Am ndy dén sai 1am khdc. Theo cdch ndy tat ci nhitng bién
biét vé ‘tu’ hay ‘tha,” vé ‘bi’ hay ‘th” déu déu bi tuyét diét. Bt sanh
diéc bat diét (khdong sanh khong diét), nghia 1a khong c6 khdi ciing
khong c6 diét; phd hiy y niém khdi biing y niém diét. Bt doan diéc
ba't thudng (khong doan khdng thudng), nghia 12 khong c6 trudng clru
ciing khong c6 bat trudng cttu; phd hdy y niém vé ‘thudng’ bing
‘doan.” BAt nhat diéc bt di (khong gidong khong khéc), nghia 12 khong
c6 thong nhit cling khdong c6 phin ly; phd hly ¥ niém vé ‘nhit’ biing
‘di.” Bat lai diéc bat khit (khong dé€n khong di), pha hdy ¥ niém vé diét
bing.

Khi nghe néi cdi tdi khong thuc va moi hién tugng déu huyén hoa,
chiing ta c6 thé voi két luan ring ban thin ta, moi ngudi, va thé gidi
gidc ngd... cling déu khong thuc. K&t luan nhu vy 1a ¢d chap, qué cuc
doan. Phat tr chon thuin phai ludn di theo con dudng “Trung Pao”.
Theo Bic Phat, cac hién tugng c¢6 hi€n hitu, nhung cdi cach chiing ta
nhin chiing doc 1p va tu tdn, mdi 1a sai 1dm, ddng tir bd. Chiing ta nén
ludn nhé ring moi hién hitu chi 12 nhitng tuéng tao ra do tdc dong clia
nhi€u nhan va duyén. Chiing sinh khdi, ton tai, roi hoai diét va bién
mat. Chiing ludn ludn thay ddi. Ngay chiing ta ddy ciing viy. Di ban
ning chip ngi cda ta tin 1a c6, chiing ta vin khong thé nio tim thdy
dugc mot cai “Toi” ¢d dinh ndo & trong hay & ngoai hgp thé than tim
luon bién ddi nay. Ching ta va moi hién tugng khic déu tréng rdng,
khong c¢6 dugc mdy may tinh thyc hitu va ty ton. Chinh cdi “chin
khong” nay méi 12 ban tinh t8i hdu clia moi hién hitu. Pic Phat 12 mot
tu tudng gia uyén thAm. Ngai khong thda man vGi nhitng tu tudng cia
cdc tr tudng gia duong thdi. C6 mot s§ nhin cudc song trén thé gian
quén ring nhitng thit bai va thit vong con dang chd nén ho luén nhin
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ddi bing cidp mit yéu ddi va lac quan. Mot s6 khdc lai nhin ddi bing
bi quan thdng kh& thi ho lai bd qua nhitng cAm gidc bit toai v6i cudc
ddi, nhung khi ho bt ddu b qua cudc séng vd vong nay d€ thir tim 16i
thoat cho minh bing cdch ép xdc khd hanh, thi ho lai ddng kinh tém
hon. Pic Phat day ring phdi trdnh xa cd hai cuc doan hudng lac va
khd hanh, va trung dao méi 12 con dudng ly tudng d€ theo. Piéu dé
khong c6 nghia 1 chi can trdnh xa hai thdi cuc va di theo con dudng
trung dao nhu 1a con dudng duy nhat con lai d€ trdn chay cudc ddi. Ma
ding hon 1a ta phdi siéu viét ching, chit khong phdi chay trdn mot
céch don gidn cé hai cuc doan 4Yy.

Bac gidc ngd 1a bac da dat dudc gidc ngd, hay l1a bac da dat dugc
cudc song hai hdoa véi chan ly. Tu twdng va hanh vi clia ngudi 4y thich
hdp mot cdch ty nhién v6i muc dich. Ngudi 4y cling chon mot 16i sdng
[udn ludn hai hoa v6i moi sy trén ddi nay. Nhu vay, theo dinh nghia
clia gidc ngd, chiing ta khong thé nio tim dugc “chianh dao” hay “trung
dao” bing cich don thuin tim diém giita clia hai cuc doan. Mdi cuc
doan tiéu bi€u cho mot sy khac biét cin ban. N&u ching ta cu x{t dua
theo chan 1y nhian duyén ma khong bidm chit vao nhitng § niém cd
chdp thi chiing ta ludn ludn c6 thé song hoan toan thich hgp véi muc
dich clia cudc sdng va hai hoa véi chan ly, day 1a gido ly trung dao.
Lam thé€ nao d€ dat dudc mot trang thai tAm thifc nhu thé? Gido 1y ma
trong d6 Pirc Phat day chiing ta mdt cich cu thé 1a 1am sao dé dat
dugc diéu Ay trong ddi song hiing ngay khong c6 gi khdc hon 1a tim
con dudng chdnh. Mot bic gidc ngd nhin sy vat véi chanh ki€n, nghia
12 nhin sy vt mot cdch ding didn, bac Ay néi 16i ding din, hanh dong
mot cich ding din, séng mot cudc song ding din, nd Ivc mot cich
ding din, ludn huéng tAm vao chiéu huéng ding din va kién tri tAm
mot cach ding din va khong bao gid bi giao dong vi bat cit viéc gi.
Mot bac Gidc Ngd ludn nhdm dén 1gi ich cho ngudi khdc trong khip
céc phdp gidi, bac Ay bd thi hay phuc vu ngudi khic tir tinh than, vat
cha't dén thé chat. € thio bé sy mé mdJ cia tim minh, bic 4y tu tap
diing theo gidi luAt ma Pic Phit da day, sdng mdt cudc song dirng din
va dat dugc ning luc d€ cttu d6 ngudi khac bing cich toan thién chinh
minh, bac 4y ludn nhin nhuc bing cdch chiu dung nhitng khé khiin va
duy tri tinh tAim ma khong kiéu man. Bic Ay ludn tinh tin ti€n thing
d&n muc dich quan trong ma khong bi nhitng sy viéc tim thudng lam
léch huéng. Bac Ay ludn tu tip thién dinh dé€ giit cho minh cdi tim
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diém dam va khong bi dao ddng trong moi trudng hgp. Bac Ay ludn
diém dam va tAm khong bi. Va cudi ciing dat dugc tri tué c6 ning luc
nhén thic thiu ddo moi khia canh chin thit cda van hiru.

The Middle Path

After Prince Siddhartha left the royal palace, he wandered in the
forest of ascetics. There were many practicing ascetics. The Prince
consulted one of the elders: “How can I attain true enlightenment and
emanicipation?” The elder replied: “We practice asceticism diligently,
hoping that upon our death we could be reborn in the heavens to enjoy
happiness. We don’t know anything about enlightenment and
emancipation.” The elder added: “The way we take to the asceticism is
that when we are hungry, we eat grassroots, bark, flowers, and fruits.
Sometimes we pour cold water on our heads all day long. Sometimes
we sleep by a fire, allowing the body to be baked and tanned.
Sometimes we hang ourselves upside down on tree branches. We
practice in different ways, the purpose of which is to worship the sun,
moon, stars, the running water and the blazing fire.” After listening to
the explanations of this elder, the wise Prince knew that they had
practically no knowledge of the problems of life and death and they
could not even redeem themselves, not to mention saving other
sentient beings. The ascetics were merely inflicting sufferings upon
themselves. So the Prince decided to relinquish this kind of ascetic life,
left the forest and headed towards other places where the hermits
were. He came to Gaya Hill to practice asceticism and meditation. The
life which the Prince led was very simple. He just ate a little wheat and
barley everyday while devoting all his energy to his practice. So his
body became thinner by the day. After six years of ascetic practice, the
Prince could not reach his goal. Finally he realized that the major issue
of enlightenment and emancipation could never be achieved through
ascetic practicing alone. Since then, He realized that such practices are
no longer necessary. During the time of cultivation, we should eat,
drink, sleep, rest, and cultivate moderately, but not to force ourselves
in all kinds of ascetic practices. In other words, since then, the Buddha
always advanced on the Middle Path.
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The “mean” also means between two extremes (between realism
and nihilism, or eternal substantial existence and annihilation or
between), the idea of a realm of mind or spirit beyond the terminology
of substance (hitu) or nothing (v6); however, it includes both existence
and non-existence. Middle path is the path that Sakyamuni Buddha
discovered and first preached in the Deer Park, which advises people
to give up extremes, to keep away from bad deeds, to do good and to
purify the mind. The Eightfold Noble Path. The Buddha taught: “When
discrimination is done away with, the middle way is reached, for the
Truth does not lie in the extreme alternatives but in the middle
position.” The “Middle Way.” was translated from “Madhyama”, a
Sanskrit term, which means between two extremes (between realism
and nihilism, or eternal substantial existence and annihilation or
between), the idea of a realm of mind or spirit beyond the terminology
of substance (hitu) or nothing (v6); however, it includes both existence
and non-existence. This doctrine attributed to Sakyamuni Buddha
rejects the extremes of hedonistic self-indulgence on the one hand and
extreme asceticism on the other. Sakyamuni Buddha discovered the
Middle Path which advises people to give up extremes, to keep away
from bad deeds, to do good and to purify the mind. The Eightfold Noble
Path. The Buddha taught: “When discrimination is done away with, the
middle way is reached, for the Truth does not lie in the extreme
alternatives but in the middle position.” The doctrine of the Middle
Path means in the first instance the middle path between the two
extremes of optimism and pessimism. Such a middle position is a third
extreme, tending neither one way nor the other is what the Buddha
wanted to say. The Buddha certainly began with this middle as only
one step higher than the ordinary extremes. A gradual ascent of the
dialectical ladder, however, will bring us higher and higher until a
stage is attained wherein the antithetic onesidedness of ens and non-
ens is denied and transcended by an idealistic synthesis. In this case
the Middle Path has a similar purport as the Highest Truth.

Doing things just moderately is the Middle Path. Sincere Buddhists
should not lean to one side. Do not go too far, nor fail to go far enough.
If you go too far, or not far enough, it is not the Middle Way. In
cultivation, sincere Buddhists should not fall into the two extremes of
emptiness and existence. Do not be attached to true emptiness, nor be
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obstructed by wonderful existence, for true emptiness and wonderful
existence cannot be grasped or renounced. The notion of a Middle Way
is fundamental to all Buddhist teachings. The Middle Way was clearly
explained by the Madhyamika. It is not the property of the
Madhyamika; however, it was given priority by Nagarjuna and his
followers, who applied it in a singularly relentless fashion to all
problems of ontology, epistemology, and soteriology.

In the Katyayanavavade sutra, the Buddha told Maha-Kasyapa:
“Kasyapa! ‘It is one extreme alternative, not is’ is another extreme
alternative. That which is the madhyama position is intangible,
incomparable, without any position, non-appearing, incomprehensible.
That is what is meant by madhyama position. Kasyapa! It is perception
of Reality.” Extremes become the dead ends of eternalism and
annihilism. There are those who cling exclusively to nonbeing and
there are others who cling exclusively to being. By his doctrine of
Middle Way (madhyama pratipat), the Buddha meant to show the truth
that things are neither absolute being nor absolute nonbeing, but are
arising and perishing, forming continuous becoming, and that Reality is
transcendent to thought and cannot be caught up in the dichotomies of
the mind. Therefore, the the way to liberation first taught by the
Buddha was the Middle Path lying between the extremes of indulgence
in desire and self-mortification. Our mind must be open to all
experience witohut losing its balance and falling into these extremes.
This will help us see things without reacting and grabbing or pushing
away. When we understand this balance, then the path of liberation
becomes clearer. When pleasant things arise, we will realize that they
will not last, that they offer us no security, and that they are empty.
When unpleasant and disappointed things arise, we will see that they
will not last, that they offer us no security, and that they are empty. We
will see that there is nothing in the world has any essential value; there
is nothing for us to hold on to. When saying this, we do not mean that
we don’t need anything. We still have our minimum needs for our
living, but we know how to be content with few desires, and we will not
hold on to any unnecessary things.

According to the interpretation of Nagarjuna Bodhisattva in the
Madhyamika Sastra, right is the middle. The middle versus two
extremes is antithetic middle or relative middle. The middle after the
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two extremes have been totally refuted, is the middle devoid of
extremes. When the ideas of two extremes is removed altogether, it is
the absolute middle. Thus the absolute right is the absolute middle.
When the absolute middle condescends to lead people at large, it
becomes a temporary middle or truth. Also according to Nagarjuna
Bodhisattva, we have thus the fourfold Middle Path. When the theory
of being is opposed to the theory of non-being, the former is regarded
as the worldly truth and the latter the higher truth. When the theory of
being and non-being are opposed to those of neither being nor non-
being, the former are regarded as the worldly truth and the latter the
higher truth. If the four opposed theories just mentioned together
become the worldly truth, the yet higher views dening them all will be
regarded as the higher truth. If the expressed in the last stage become
the worldly truth, the denial of them all will be the higher truth.
Besides, Nagarjuna also wrote the “Eight Negation”. In the Eight
Negations, all specific features of becoming are denied. The fact that
there are just eight negations has no specific purport; this is meant to be
a whole negation. It may be taken as a crosswise sweeping away of all
eight errors attached to the world of becoming, or a reciprocal
rejection of the four pairs of one-sided views, or a lengthwise general
thrusting aside of the errors one after the other. In this way, all
discriminations of oneself and another or this and that are done away
with. Neither birth nor death; there nothing appears, nothing
disappears, meaning there is neither origination nor cessation; refuting
the idea of appearing or birth by the idea of disappearance. Neither
end nor permanence; there nothing has an end, nothing is eternal,
meaning neither permanence nor impermanence; refuting the idea of
‘permanence’ by the idea of ‘destruction.” Neither identity nor
difference; nothing is identical with itself, nor is there anything
differentiated, meaning neither unity nor diversity; refuting the idea of
‘unity’ by the idea of ‘diversity.” Neither coming nor going; nothing
comes, nothing goes, refuting the idea of ‘disappearance’ by the idea
of ‘come,” meaning neither coming-in nor going-out; refuting the idea
of ‘come’ by the idea of ‘go.’

When we hear about the non-self-existence and the illusory nature
of all phenomena including the “I”, we might conclude that ourselves,
others, the world and enlightenment are totally non-exixtent. Such a
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conclusion is nihilistic and too extreme. Devout Buddhists should
always follow the “Middle Path”. According to the Buddha all
phenomena do exist. It is their apparently concrete and independent
manner of existence that is mistaken and must be rejected. We should
always remember that all existent phenomena are mere appearances
and lacking concrete self-existence they come into being from the
interplay of various causes and conditions. They arise, abide, change
and disappear. All of them are constantly subject to change. This is true
of ourselves as well. No matter what our innate sense of ego-grasping
may believe, there is no solid inherent “I” to be found anywhere inside
or outside our everchanging body and mind (mental and physical
components). We and all other phenomena without exception are
empty of even the smallest atom of self-existence, and it is this
emptiness that is the ultimate nature of everything that exists. The
Buddha was a deep thinker. He was not satisfied with the ideas of his
contemporary thinkers. Those who regard this earthly life as pleasant
or optimists are ignorant of the disappointment and despair which are to
come. Those who regard this life as a life of suffering or pessimists
may be tolerated as long as they are simply feeling dissatisfied with
this life, but when they begin to give up this life as hopeless and try to
escape to a better life by practicing austerities or self-mortifications,
then they are to be abhorred. The Buddha taught that the extremes of
both hedonism and asceticism are to be avoided and that the middle
course should be followed as the ideal. This does not mean that one
should simply avoid both extremes and take the middle course as the
only remaining course of escape. Rather, one should transcend, not
merely escape from such extremes.

The enlightened one is the person who has really attained
enlightenment, or one who attains a way of life that is in accord with
the truth. His thought and conduct are naturally fit for the purpose. He
can also choose a way of life that is always in harmony with everything
in the world. Thus according to the definition of “enlightenment,” it is
impossible for us to find the “right” or “middle” path simply by
choosing the midpoint between two extremes. Each extreme represents
a fundamental difference. If we conduct ourselves based on the truth of
causation, without adhering to fixed ideas, we can always lead a life
that is perfectly fit for its purpose, and one that is in harmony with the
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truth. This is the teaching of the Middle Path. How can we attain such a
mental state? The teaching in which the Buddha shows us concretely
how to attain this in our daily life is non other than the doctrine of the
Eightfold Noble Path. An enlightened one is the one who looks at
things rightly (right view), thinks about things rightly (right thinking),
speaks the right words (right speech), performs right conduct (right
action), leads a right human life (right living), endeavors to live rightly
(right endeavor), constantly aims the mind in the right direction (right
memory), and constantly keeps the right mind and never be agitated by
anything (right meditation). An Enlightened One always renders
service to others in all spheres, spiritual, material, and physical, is
donation. To remove illusion from one’s own mind in accordance the
precepts taught by the Buddha, leading a right life and gaining the
power to save others by endeavoring to perfect oneself, enduring any
difficulty and maintaining a tranquil mind without arrogance even at
the height of prosperity, is perseverance. To proceed straight toward an
important goal without being sidetracked by trivial things is assiduity.
To maintain a cool and un-agitated mind under all circumstances is
meditation. And eventually to have the power of discerning the real
aspect of all things is wisdom.
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Chuong Muoi Tam
Chapter Eighteen

Niét Ban Gidai Thodt

Muc dich ctia ngudi tu Phat 1a gidi thoat khéi vong luan hdi sanh
tlt, gidi thoat khdi moi trd ngai clia cudc sdng, nhitng hé luy clia duc
vong va tai sanh. Poan trir tdt cA moi mong cau cho dén khi nao khong
cOn mot may may ham mudn hay cd ging d€ dat dugc bat cit thit gi la
gidi thoat. Gidi thodt t6i hau, gidi thodt vinh vién, gidi thodt khdi sy tai
sanh trong vong luan hdi sanh ti. Gidi thodt 13 lia bd moi tréi budc dé
dudc ty tai, gidi thodt khdi vong luan hdi sanh tit, c¢di bd tréi budc clia
nghiép hoic, thoat ra khdi nhitng khS dau phién nio clia nha lta tam
giGi. Trong Phat gido, Phat khong phai la ngudi gidi thodt cho ching
sanh, ma Ngai chi day ho cdch ty gidi thodt. Cham dit khS dau phién
nio l1a muc dich quan trong nhit clia dao Phat. Tuy nhién khong phai
hoc ma chim dit dude dau khS, ma ngudi ta phdi thuc hanh bing kinh
nghiém ty than cda chinh minh. Khi chiing ta néi d€n cham dit khd
dau phién nio trong dao Phit, chiing ta mudn néi d€n chim dit dau
khG ngay trong ddi nay ki€p ndy chit khong dgi dé€n mot ki€p xa xoi
ndo. Phat tir chon thuan nén ludn nhé ring Niét Ban theo Phat gido
don gidn chi 13 ndi khdng c6 khd dau phién ndo. Vi vdy néu ching ta
c6 thé tu tap ty than d€ chAm dit khS dau phién nido, 1a ching ta dat
dudc cdi ma chiing ta goi 1a “Ni€t Ban ngay trong ki€p nay”. D€ chim
dit khd dau phién nio, ngudi ta phdi tir bd sy ham mudn ich ky. Gidng
nhu Itra s& tit khi khong con nhién liéu chAm vao thém nita, vi th& khd
dau s& cham dit khi khdng con nhitng ham mudn ich ky nita. Khi ham
mudn ich ky bi tin diét, tim cla ching ta s& § trong trang thdi hoan
toan an lac. Chiing ta s& ludn cdm thay hanh phic. Ngudi Phat tif goi
trang thdi nay 1a “Ni€t Ban.” PAy 1a trang thdi hy lac vinh cttu, trang
thdi hanh phic 16n nhit trong ddi song. Bdt Chdnh Pao din dén sy
doan diét khd dau va phién nio dudc dinh ro trong Bon Chan Ly Cao
Thugng 1a sy trinh bay clia Ptic Phat vé c4i khd ma ti't cd chiing sanh
déu phai trdi qua. N6 thudng dugc phin tdch 1am 3 thanh phan chd
yé&u: gidi, dinh va tué. Mot phuong cach tuong tu khic ciing giong nhu
con dudng nay nhung bit ddu bing bd thi. B thi 1am nén méng cho tri
gi6i va k& ti€p c6 thé gitp hanh gid ti€n xa hon tdi nhitng nguyén vong
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cao cd. Gidi, dinh, tué 1a cot 16i clia sy tu tap tAm linh trong dao Phat
va khong thé tich rdi chiing dudc. Chiing khdng chi thun tdy 13 nhitng
phin phu trg véi nhau giéng nhu nhitng cudng hoa, nhung dugc hoa
tron v6i nhau gidng nhu “mudi trong dai duong” din d&n sy so sinh ndi
ti€ng cda Phat gido.

Deliverance of Nirvana

The purpose of practitioners in Buddhism is to Deliverance from all
the trammels of life, the bondage of the passion and reincarnation. To
get rid of all wishes or desires until no wish of any kind whatsoever
remains in the cultivator’s mind, for he no longer needs to strive for
anything. Final emancipation or liberation, eternal liberation, release
from worldly existence or the cycle of birth and death. Moksha means
the escaping from bonds and the obtaining of freedom, freedom from
transmigration, from karma, from illusion, from suffering of the burning
house in the three realms (lokiya). In Buddhism, it is not the Buddha
who delivers men, but he teaches them to deliver themselves, even as
he delivered himself. The end of sufferings and affliction is the most
important goal of Buddhism; however, this cannot be done through
studying, but one must practice with your personal experiences. When
we speak of the end of sufferings and afflictions in Buddhism, we mean
the end of sufferings and afflictions in this very life, not waiting until a
remote life. Sincere Buddhists should always remember that Nirvana in
Buddhism is simply a place where there are no sufferings and
afflictions. So if we can cultivate ourselves to eliminate sufferings and
afflictions, we reach what we call “Nirvana in this very life.” To end
sufferings and afflictions, selfish desire must be removed. Just as a fire
dies when no fuel is added, so unhappiness will end when the fuel of
selfish desire is removed. When selfish desire is completely removed,
our mind will be in a state of perfect peace. We shall be happy always.
Buddhists call the state in which all suffering is ended “Nirvana”. It is
an everlasting state of great joy and peace. It is the greatest happiness
in life. The Eightfold Path to the Cessation of Duhkha and afflictions,
enumerated in the fourth Noble Truth, is the Buddha’s prescription for
the suffering experienced by all beings. It is commonly broken down
into three components: morality, concentration and wisdom. Another
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approach identifies a path beginning with charity, the virtue of giving.
Charity or generosity underlines morality or precept, which in turn
enables a person to venture into higher aspirations. Morality,
concentration and wisdom are the core of Buddhist spiritual training
and are inseparably linked. They are not merely appendages to each
other like petals of a flower, but are intertwined like “salt in great
ocean,” to invoke a famous Buddhist simile.
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Phu Luc A
Appendix A

Phién Ndo

Theo Phit gido, phién nio 12 nhitng lo Au thé& gian, din d&n luin
hdi sanh ti¥, 13 nhitng trd ngai nhu ham mudn, thu ghét, cao ngao, nghi
ngd, ta ki€n, van van, din d&€n nhitng hau qua khé dau trong tuong lai
tdi sanh, vi ching 1a nhitng st gid bi nghiép luc sai khi€n. Phién nio
con c6 nghia 12 “nhitng y€u t& 1am 6 nhi€m tadm,” khi€n cho chiing
sanh 1am nhitng viéc vo dao dic, tao nén nghiép qua. Phién nio chi tat
c4 nhitng nhd ban 1am r&i loan tinh than, co s§ cla bt thién, ciing nhu
gin lién con ngudi vao chu k¥ sanh tir. Ngudi ta con goi ching 13 khat
vong clia Ma vuong. Mu6n gidc ngd tru6c tién con ngudi phai c6 ging
thanh loc tit c nhitng nhd ban ndy biing cdch thudng xuyén tu tip
thién dinh. Nho bin c¢é nhiéu thit khdc nhau. Ngudi tu tp tinh thic
hang phuc phién nio bing bon cach: Hang phuc phién nio bing tim,
bing cich di siu vao thién quan hay niém Phat. Hing phuc phién nio
bing qudn chi€u nguyén ly cda van hitu. Khi vong tim khdi 1én ma
tam khong thé diéu phuc dugc bing thién quin hay niém Phat thi
chiing ta nén ti€n t6i budc k€ ti€p bing cdch quin sit nguyén 1y clia
van hitu. Khi ndo phién nio clia nhitng ham mudn phat trién thi chiing
ta nén quan phap bat tinh, khd, khong va vo nga. Khi nao san han khéi
1én thi ching ta nén quan ti bi, vi tha va tanh khong clia van phdp.
Hang phuc phién ndo bing cich quin sat hién tugng. Khi thién quén,
niém Phit va qudn sit khong c6 hiéu qud cho mot s6 ngudi ning
nghiép, hanh gid cé thé diing phuong cach rdi bd hién tugng, nghia la
r&i bd hién trudng. Khi ching ta bi€t ring con gian hay con gay gb sip
stta buing nd thi chiing ta nén rdi hién trudng va tir tir nhap nudc lanh
vao miéng (udng thit chim) dé 1am diu chinh minh. Hang phuc phién
nio bing cdch saim hoi nghiép chuéng qua tung kinh niém chd.

Phién ndo 1a con dudng ctia cdm dd va duc vong sanh ra 4c nghiép
(day chinh 13 khd dau va 4o tudng ctia cudc sdng), 1a nhan cho ching
sanh lin troi trong ludn hodi sanh t¥, cling nhu ngén tr§ gidc ngd. Tuy
nhién, theo Phat gido Dai thira, dic biét 12 tdng Thién Thai, phién nio
va bd dé 1a hai mit clia dong tién, khong thé tich rdi cdi ndy ra khdi
c4i kia. Khi chiing ta nhin biét ring phién nido khong c6 tu tdnh, chiing
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ta s& khong vuéng mic vao bt ¢t thit gi va ngay tic khic, phién nio
da bi€n thanh Bb dé (khi bi€t vo minh trin lao tic 1a bd dé, thi khong
con c6 tip d€ ma doan; sinh i tifc ni€t ban, nhu thé khong c6 diét dé
ma chitng). Pdng ¥ luc cin gidp chiing ta sinh hoat trong cudc sdng
hiing ngay, nhung chiing lai 12 tdc nhan chinh ruéc khd dau phién nio
vao thin tAm clia chiing ta. Ching ta dirng cho ring mit 1a vat tot, gitp
minh nhin thdy, bdi vi chinh do sy giip dd cda mit ma sanh ra dd thd
phién nio, nhu khi mit nhin thdy sic dep thi minh sanh 1ong tham sic
dep, tham t6i mifc dau dat hay khong dat dudc cdi sic 4y minh vAn bi
phién ndo ch& ngu. Ngay ca tai, mii, ludi, thin, va y cling déu nhu
vay. Chiing khi€n minh phat sanh dd thit phién ndo.

Tur “Klesa” nghia den 1a sy dau dén, bui bAm bén ngoai, ndi khd
dau, hay mot cdi gi gdy dau ddn, va dugc dich 12 phién ndo. Vi khong
c6 gi gy dau d6n tAm linh bing nhitng ham muén va dam mé xidu xa
ich ky, nén “Agantuklesa con dugc dich 12 phién nio. “Klesa” theo
Phan ngif con c¢6 nghia 1a “St™, 1 tén khéc cia phién nio hay nhitng
lo 4u th& gian, dAn d&n luan hoi sanh t&. Chiing 13 nhitng trd ngai nhu
ham muén, thi ghét, cao ngao, nghi ngd, ta ki€n, van van, din dén
nhitng hau qud khd dau trong twong lai tdi sanh, vi chiing 13 nhitng st
gid bi nghiép luc sai khi€n. Klesa con c6 nghia la “nhitng y&u t6 1am o
nhiém tAm,” khi€n cho chiing sanh 1am nhitng viéc vo dao difc, tao nén
nghiép qud. Klesa con c¢6 nghia 1a 6 nhiém hay tai hoa, chi tat cd
nhitng nhd bin lam r&i loan tinh thin, co s§ clia bat thién, cling nhu
gin lién con ngudi vao chu ky sanh ti¥. Ngudi ta con goi chiing 1a khat
vong clia Ma vuong. Mudn gidc ngd truSe tién con ngudi phai cd ging
thanh loc tit c nhitng nho bin nidy bing cich thudng xuyén tu tip
thién dinh. Nhd ban c6 nhiéu th khdc nhau.

Phién ndo con 13 nhitng trao cf hay hdi qua, mot bat 16i khac gay
khé khiin cho ti€n bo tAm linh. Khi tAm trd nén bit an, giong nhu bay
ong dang xdn xao trong t& 1ic v, khong thé nao tip trung dugc. Su biic
rifc ndy clia tim 1am can trd sy an tinh va 1am tic nghén con duéng
huéng thugng. Tam lo Au chi 13 sy tai hai. Khi mot ngudi lo du vé
chuyén niy hay chuyén no, lo 4u vé nhitng chuyén da 1am hay chua
1am, lo 4u vé nhitng di€u b4t hanh hay may min, tim ngudi 4y khong
th€ ndo an lac dugc. TAt cd moi trang thai buc boi, lo 1dng, ciing nhu
bon chén hay dao dong nay clia tAim déu ngin cdn sy dinh tinh cla
tam. Theo Kinh Hoa Nghiém, Phdm 38, tham, san, si va tit ci phién



317

nio 1a khi gi6i ctia B6 Tit, vi ding mon phién nio d€ do chiing sanh.
Chu B6 Tit an tru ndi phdp ndy thdi c6 thé diét trir nhitng phién nio,
ki€t st da chita nhém tir 14u cida tit cd chiing sanh. chu Bd T4t ding
“B6 thi” d€ diét trir tat ca xan 1an; ding “Tri gidi” d€ viit bd tat ca sy
hiy pham; diing Binh ding dé dit trir tit cd phan biét; dung Tri hué
dé tiéu diét tdt cd vo minh phién nio; ding Chinh mang dé xa rdi tat
cd th mang; Thién xdo phuong tién d€ thi hién tat c xi; dung Tham,
san, si va tt ca phién ndo lam phdp mon phién nio d€ @6 chiing sanh;
diing Sanh tr d& chdng dit hanh B T4t va ludn gido héa chiing sanh;
diing N6i phap nhu that &€ pha tat ca chdp trudc; diing Nht thi&t tri dé
ching bd hanh mdn ctia B Tit.

Nhitng duc vong va 4o &nh ti€p sitc cho tdi sanh va 1am chudng
ngai Ni€t ban. Phién nio chudng con c6 nghia 12 nhitng trd ngai clia
phién nio. Phién nido dugc chia lam hai nhém, phién nio chinh va phu.
Phién ndo chinh gdm nhitng thiic diy x4u von nim trong nén ting clia
moi tu tudng va uSc mudn giy dau khd. Nhitng rao cin clia duc vong
va u€ trude 1am trd ngai sy thanh dat Niét ban. Do phién ndo tham sin
si ma tao ra nghi€p thién dc. Vi da cé cdc nghiép thién dc ma phai
cam nhan cdc qua khd vui clia ba cdi, roi thin phdi chiu cdi khd qua
dé ti€p tuc tao ra nghiép phién nio. Cdc phién nio nhu tham, sin, si
thi goi 1a hoic; nhitng viéc 1am thién 4c y vdo cdi hodc ndy goi la
nghiép; 14y nghiép ndy 1am nhin sinh t niét ban goi 12 khd. Phién nio
tdc dong xdy ra khi ngudi ta khong chiu git gidi ma con lai hanh dong
sdt sanh, trom cip, ta dim, vong nglf vd udng nhitng chat cay doc.
Phién nio tu tudng t€ nhi hon. Mot ngudi khong 1am hay néi diéu bat
thién ra ngoai, nhung trong tAm vAn bi 4m 4nh v6i nhitng mong mudn
gi€t va hliy hoai, mudn 1am tdn hai chiing sanh khic, mudn 1y, mudn
lira d6i ngudi khdc. N&u ban bi loai phién nio ndy 4m anh, va ndi dau
dén do phién nio giy ra. Mot ngudi khong kiém sodt dugc phién nio
tu tudng chic chin ngudi Ay sé 1am tdn hai chiing sanh bing cich nay
hay cdch khéc. Phién nio ngii ngdm thudng khong xuat hién ra ngoai.
N6 niim 4n bén trong, chd thdi co nhdy ra tdn cong hanh gii. Phién
nio ngd ngim ching khic ndo mot ngudi dang nim ngd say. Khi thitc
gidc tAm ngudi Ay bit dau lay dong. P6 1a phién ndo tu tudng khdi
sinh. Khi ngudi 4y ngdi ddy va bit ddu lam viéc 1a lic dang tir phién
nio tu tudng chuyén sang phién nio tic dong.
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Ngoai ra, con ¢6 nhitng loai phién ndo khdc, nhu phién nio giy ra
bsi tham 4i hay mudn c6 (nhiém trudc thanh tinh rdi sinh ra khd
nghiép); phién ndo giy ra bdi san han (do cim ghét ma thanh tinh, dua
vao bit an va 4c hanh ma tao thanh nghiép); phién ndo gy ra bdi si
mé (mé mudi mS 4m vé sy Iy ma thanh tinh, dua vio nhitng nghi hodc
ma tic thanh nghiép); phién nio giy ra bdi kiéu ngao (do théi ciy
minh tai hon ngudi ma thanh tinh va sanh ra khd nghiép); phién nio
gay ra bdi nghi hoic (do ngd vuc vé chan ly ma thanh tinh, tir d6 ngin
cén tin tim roi hanh dong ta vay ma thanh nghiép); phién ndo gy ra
bdi 4c ki€n hay ta ki€n (do 4c ki€n suy nghi ddo dién ma thanh tinh,
ngin cin thién ki€n rdi hanh dong ta vay gy ra 4c nghiép). Phién nio
con dugc coi nhu sdu tén gidc cudp. Sdu cin duge vi véi sdu tén moi
14i cho gidc cudp, cudp doat hét cong ning phdp tai hay thién phép.
Sdu tén giic kia ma d&n thi luc cin sung suéng vui mirng. Cach dé
phong duy nhit 1a dirng a tdng véi ching. Mit dirng nhin sic dep; tai
dirng nghe ti€ng du duong; miii dirng ngiti mui thom; ludi dirng ném vi
ngon; than dirng xiic cham ém 4i; y nén kém giif tu tudng.

Theo Phat gido Pai thira, dic biét 12 tong Thién Thai, phién nio
va bd dé 1a hai mit clia ddng tién, khong thé tich rdi cdi nay ra khoi
cdi kia. Khi ching ta nhan biét ring phién ndo khong c6 tu tanh, chiing
ta s& khong vuéng mic vao bit cit thif gi va ngay titc khic, phién nio
da bi€n thanh B dé (khi bi€t vd minh tran lao tic 1a bd dé, thi khong
con c6 tip d€ ma doan; sinh ti titc ni€t ban, nhu thé khong cé diét dé
ma ching). Khi liéu ngd dudc nghia 1y clia “phién nio tifc bd d&” titc
12 ching ta dd hang phuc dugc phién nio rdi vay. Pitc Phat vi thdy
chiing sanh phai chiu dung vd van khS dau phién nio nén Ngai phat
tAm xuAt gia tu hanh, tim cdch do thodt ching sanh thodt khd. Phién
niao xudt hién qua sy vd minh cda ching ta, khi thi qua sic tudng, khi
thi tiém tang trong tAm tri, vin van. Trong ddi song hiing ngay, ching
ta khong c6 cich chi dé khong bi khd dau phién nio chi phdi. Tuy
nhién, n€u chiing ta biét tu thi lic ndo ciing xem phién nio tifc bd dé.
N&u chiing ta bi€t van dung thi phién ndo chinh 13 B4 D¢&; vi bing néu
khong bi€t van dung thi BO Dé bién thanh phién ndo. Theo C6 Hoa
Thugng Tuyén Héa trong Phap Thoai, Quyén 7, B P& vi nhu nuéc va
phién ndo dudc vi nhu biang vay; ma trén thyuc t€ thi nu6c chinh 1 bing
va bing chinh 1a nu6c. Nudc va bang von cling mot thé chit ching phai
14 hai thit khdc nhau. Khi gid lanh thi nu6c dong dic lai thanh biang, va
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ldc néng thi biang tan thanh nudc. Vay, néi cdch khac, khi ¢6 phién ndo
tic 12 nuc dong thanh bing, va khi khdng c6 phién ndo thi bing tan
thanh nudc. Nghia 12 c6 phién ndo thi c6 bing phién ndo vo6 minh; va
khong c6 phién nio thi c6 nuéc Bd PE tri tué.

Ngudi tu tip tinh thic c6 thé hang phuc phién nio bing tAim: Hang
phuc phién nio bing tim biing cich di sdu vio thién quin hay niém
Phat; hoic hang phuc phién nio biing quin chi€u nguyén 1y clia van
hitu. Khi vong tAm khdi 1én ma tim khong thé diéu phuc dugc bing
thién qudn hay niém Phat thi chiing ta nén ti€n t6i budc k€ ti€p bing
cdch qudn sit nguyén ly clia van hitu. Khi ndo phién ndo ciia nhitng
ham mudn phat trién thi ching ta nén quan phap bat tinh, khd, khong
va vO ngd. Khi nao sdn hian khdi 1€n thi ching ta nén qudn ti bi, vi tha
va tdnh khdng ctia van phdp. Ngudi tu tip tinh thic cling c6 thé hang
phuc phién nio biing cich quén sit hién tugng. Khi thién quan, niém
Phat va qudn sit khong c6 hiéu qui cho mot s& ngudi ning nghiép,
hanh gid c6 thé diing phuong cich rdi bé hién tugng, nghia 1 rdi bd
hién trudng. Khi ching ta biét ring con gidn hay con giy gd sip stta
biing nd thi chiing ta nén rdi hién trudng va tir tir nhdp nudc lanh vio
miéng (udng that chim) d€ 1am diu chinh minh. Ngudi tu tip tinh thifc
ciing ¢6 thé hang phuc phién nio bing cich sim hdi nghiép chudng
qua tung kinh ni€m chd.

Afflictions

According to Buddhism, afflictions are distress, worldly cares,
vexations, and as consequent reincarnation. They are such troubles as
desire, hate, stupor, pride, doubt, erroneous views, etc., leading to
painful results in future rebirths, for they are karma-messengers
executing its purpose. Klesa also means “negative mental factors,” that
lead beings to engage in non-virtuous actions, which produce karmic
results. Afflictions are all defilements that dull the mind, the basis for
all unwholesome actions that bind people to the cycle of rebirths.
Afflictions also mean all defilements that dull the mind, the basis for all
unwholesome actions as well as kinks that bind people to the cycle of
rebirths. People also call Afflictions the thirst of Mara. In order to
attain enlightenment, the number one priority is to eliminate these
defilements by practicing meditation on a regular basis. Practitioners of
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mindfulness subdue afflictions in four basic ways: Subduing afflictions
with the mind by going deep into meditation or Buddha recitation.
Subduing afflictions with noumenon. When deluded thoughts arise
which cannot be subdued with mind through meditation or Buddha
recitation, we should move to the next step by visualizing principles.
Whenever afflictions of greed develops, we should visualize the
principles of impurity, suffering, impermanence and no-self. When
anger arises, we should visualize the principles of compassion,
forgiveness and emptiness of all dharmas. Subduing afflictions with
phenomena. When meditation, Buddha recitation and Noumenon don’t
work for someone with heavy karma, leaving phenomena (external
form/leaving the scene) can be used. That is to say to leave the scene.
When we know that anger or quarrel is about to burst out, we can leave
the scene and slowly sip a glass of water to cool ourselves down.
Subduing afflictions with repentance and recitation sutras, mantras, or
reciting the noble name of Amitabha Buddha.

Affliction is the way of temptation or passion which produces bad
karma (life’s istress and delusion), causes one to wander in the samsara
and hinder one from reaching enlightenment. However, according to
the Mahayana teaching, especially the T’ien-T ai sect, afflictions are
inseparable from Buddhahood. Affliction and Buddhahood are
considered to be two sides of the same coin. When we realize that
afflictions in themselves can have no real and independent existence,
therefore, we don’t want to cling to anything, at that very moment,
afflictions are bodhi without any difference. It is agreeable that the six
faculties that help us maintain our daily activities, but they are also the
main factors that bring sufferings and afflictions to our body and mind.
Do not think that the eyes are that great, just because they help us see
things. It is exactly because of their help that we give rise to all kinds
of sufferings and afflictions. For instance, when we see an attractive
person of the opposite sex, we become greedy for sex. If we do not get
what we want, we will be afflicted; and if we get what we want, we
will also be afflicted. The other faculties, ear, nose, tongue, body and
mind are the same way. They make one give rise to many sufferings
and afflictions.

The term “Klesa” literally means “pain,” “external dust,”

113

“affliction,” or something tormenting” and is translated as
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“affliction.” As there is nothing so tormenting spiritually as selfish, evil
desires and passions, klesa has come to be understood chiefly in its
derivative sense and external dust for agantuklesa. Klesa is a Sanskrit
term for affliction, distress, worldly cares, vexations, and as consequent
reincarnation. They are such troubles as desire, hate, stupor, pride,
doubt, erroneous views, etc., leading to painful results in future
rebirths, for they are karma-messengers executing its purpose. Klesa
also means “negative mental factors,” that lead beings to engage in
non-virtuous actions, which produce karmic results. Klesa also means
all defilements that dull the mind, the basis for all unwholesome
actions as well as kinks that bind people to the cycle of rebirths. People
also call Klesa the thirst of Mara. In order to attain enlightenment, the
number one priority is to eliminate these defilements by practicing
meditation on a regular basis.

Afflictions are also restlessness and worry, another disadvantage
that makes progress difficult. When the mind becomes restless like
flustered bees in a shaken hive, it can not concentrate. This mental
agitation prevents calmness and blocks the upward path. mental worry
is just as harmful. When a man worries over one thing and another,
over things done or left undone, and over fortune and misfortune, he
can never have peace of mind. All this bother and worry, this fidgeting
and unsteadiness of mind prevents concentration. According to the
Adornment Sutra, Chapter 38, all afflictions, wrath, and folly are
weapons of enlightening beings because they liberate sentient beings
through afflictions. Enlightening Beings who abide by these can
annihilate the afflictions, bondage, and compulsion accumulated by all
sentient beings in the long night of ignorance. Bodhisattvas utilze
“Giving” to destroy all stinginess; “Self-control” to get rid of all crime;
Impartiality ito remove all discrimination; Wisdom to dissolve all
ignorance and afflictions; Right livelihood to lead away from all wrong
livelihood; Skill in means to manifest in all places; All afflictions,
wrath, and folly to liberate sentient beings through afflictions; Birth-
and-death to continue enlightening practices and teach sentient beings;
Teaching the truth to be able to break up all clinging; All knowledge to
not give up the avenues of practice of enlightening beings.

The barrier of temptation, passion or defilement, which obstructs
the attainment of the nirvana. Klesa is also means hindrance of the
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afflictions. Klesa is generally divided into two groups, primary and
secondary. The primary comprises of such evil impulses that lie at the
foundation of every tormenting thought and desire. The passions and
delusion which aid rebirth and hinder entrance into nirvana. The
suffering arising out of the working of the passions, which produce
good or evil karma, which in turns results in a happy or suffering lot in
one of the three realms, and again from the lot of suffering (or
mortality) arises the karma of the passions. The pains arising from a
life of illusion, such as greed, hatred, ignorance. Defilements of
transgression occur when people cannot keep the basic precepts, and
perform actions of killing, stealing, sexual misconduct, lying and
intoxication. Defilements of obsession is a little bit more subtle. One
may not outwardly commit any immortal action, but one’s mind is
obsessed with desires to kill and destroy, hurt and harm other beings
physically or otherwise. Obsessive wishes may fill the mind: to steal,
manipulate people, deceive others, etc. If you have experienced this
kind of obsession, you know it is a very painful state. If a person fails to
control his obsessive afflictions, he or she is likely to hurt other beings
in one way or another. Dormant or latent afflictions are ordinarily not
apparent. They lie hidden, waiting for the right conditions to assault the
helpless mind. Dormant afflictions may be likened to a person deeply
asleep. As such a person awakes, when his or her mind begins to churn,
it is as if the obsessive afflictions have arisen. When the person stands
up from bed and becomes involved in the day’s activities, this is like
moving from the obsessive afflictions to the afflictions of transgression.

Besides, there are other kinds of afflictions, such as afflictions
caused by desire or desire to have; afflictions caused by resentment or
anger; afflictions caused by stupidity or ignorance; afflictions caused
by pride or self-conceit; afflictions caused by doubt; afflictions caused
by False views. Afflictions are considered six cauras or robbers, such
as the six senses, the six sense organs are the match-makers, or medial
agents of the sic robbers. The six robbers are also likened to the six
pleasures of the six sense organs. The only way to prevent them is by
not acting with them: the eye avoiding beauty; the ear avoiding
melodious sound; the nose avoiding fragrant scent; the tongue avoiding
tasty flavour; the body avoiding seductions; and the mind should
always control thoughts.
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The passion or moral afflictions are bodhi. The one is included in
the other. According to the Mahayana teaching, especially the T ien-
T’ai sect, afflictions are inseparable from Buddhahood. Affliction and
Buddhahood are considered to be two sides of the same coin. When we
realize that afflictions in themselves can have no real and independent
existence, therefore, we don’t want to cling to anything, at that very
moment, afflictions are bodhi without any difference. Once we
thoroughly understand the real meaning of “Afflictions are bodhi”,
we’ve already subdued our own afflictions. The Buddha witnessed that
all sentient beings undergo great sufferings, so He resolved to leave
the home-life, to cultivate and find the way to help sentient beings
escape these sufferings. Afflictions manifest themselves through our
ignorance. Sometimes they show in our appearance; sometimes they
are hidden in our minds, etc. In our daily life, we cannot do without
sufferings and afflictions. However, if we know how to cultivate, we
always consider “afflictions is Bodhi”. If we know how to use it,
affliction is Bodhi; on the contrary, if we do not know how to use it,
then Bodhi becomes affliction. According to Late Most Venerable
Hsuan-Hua in Talks on Dharma, volume 7, Bodhi is analogous to
water, and affliction to ice. Ice and water are of the same substance;
there is no difference. In freezing weather, water will freeze into ice,
and in hot weather, ice will melt into water. When there are afflictions,
water freezes into ice; and when the afflictions are gone, ice melts into
water. It is to say, having afflictions is having the affliction-ice of
ignorance; having no afflictions is having the Bodhi-water of wisdom.

Practitioners of mindfulness can subdue afflictions with the mind
by going deep into meditation or Buddha recitation; or subduing
afflictions with noumenon. When deluded thoughts arise which cannot
be subdued with mind through meditation or Buddha recitation, we
should move to the next step by visualizing principles. Whenever
afflictions of greed develops, we should visualize the principles of
impurity, suffering, impermanence and no-self. When anger arises, we
should visualize the principles of compassion, forgiveness and
emptiness of all dharmas. Practitioners of mindfulness can also subdue
afflictions with phenomena. When meditation, Buddha recitation and
Noumenon don’t work for someone with heavy karma, leaving
phenomena (external form/leaving the scene) can be used. That is to
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say to leave the scene. When we know that anger or quarrel is about to
burst out, we can leave the scene and slowly sip a glass of water to
cool ourselves down. Practitioners of mindfulness can also subdue
afflictions with repentance and recitation sutras, mantras, or reciting
the noble name of Amitabha Buddha.
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Phu Luc B
Appendix B

Ngd Va Nga So

T6i va cdi cia toi (thin ta va cdc sy vat ngoai than ta nhung thudc
vé ta). Muc dich chinh ctia Phat gido 12 x6a bé c4 tinh riéng biét, diéu
nay dugc hién thyc khi ching ta chAim ty ddng héa vat nao dé véi
chinh minh. Do tip quédn lau dai nén ching ta quen nghi vé kinh
nghiém riéng cda ching ta trong nhitng cht “T6i” va “ctia t6i.” Ngay
c4 khi ching ta thdy dugc ring khi néi mot cdch nghiém chinh, thi
nhitng chif nay trd nén qua mo hd khong thé bién hd dudc, va sit dung
khong nghi ngdi ¢6 thé din tdi bat hanh trong d5i song hing ngay clia
chiing ta, ngay cd khi chiing ta ti€p tuc dung nhitng chit nay. Nhitng 1y
do clia viéc nay rit da dang. Mot trong nhitng 1y do 4y la ching ta
khong thdy cach nao khdc dé gidi thich nhitng kinh nghiém clia chiing
ta vdi chiing ta ngoai trir nhitng phdn quyé&t gdm nhitng ti€ng nhu “Tdi”
va “cla t6i.” Trong Kinh Phap Cu, Pic Phat day: “Piy la con ta, day
12 tai sdn ta,” k& pham phu thudng lo nghi nhu th&, nhung ching biét
chinh ta con khong thiét ¢, hudng 1a con ta hay tai san ta? (62). N&éu
véi than tAim khong 1am chdp 13 “ta” hay “clia ta.” Vi khong ta va cla
ta nén khong lo sg. Ngudi nhu vdy méi goi 1a Ty Kheo (367).”

Theo Poc T B0O, Phan ngit “pudgala-vada” c6 nghia 1a “cd nhon
hay cdi t6i.” Mot tir ngit thong dung trong ciac trudng phdi Phit gido
budi ban so, vdi ciing mot niém tin chung 1a c6 mdt cdi “ngd” 1a cin
ban ctia nghiép luc va luin hdi, hay cdi “Ngi” mang tinh chi't luan hdi.
Tuy nhién, gido thuyé&t Phat gido phii dinh mot thuc thé hay mot linh
hdn vinh hiing nhu vay. V6i Phat gido, c4 nhan chi 12 mdt danh tir uSc
1&, 1a su phdi hgp giita thé chit va tdm thic, c6 thé thay ddi tirng lic
khdc nhau. Gido thuy&t vé mdt cdi ngi trudng tdn cudi cling bi Phat
gido xem nhu 12 ta thuyét, dit ¢6 mot thdi c6 rat nhiéu ngudi theo gido
thuyét &y, vi xét lai cho k§ chiing ta sé& thd'y Pitc Phat luén ludn phi
nhan gido thuy&t vé mot cdi ngd trudng tdn va khong thé phan cich
dy. Hoc thuyé&t vé cdi ngi clia con nguoi ndy dd giy nén phan ng dit
ddi tir cdc ddi thl cda trudng phdi nay vi n6 day ring, tuy gido Iy ‘vo
ngd’ cud Piic Phit hoan toan ding theo nghia binh thudng, nhung vin
c¢6 mot cdi ngd (nhan vi). Cdi nga nay la mot vat hién thyc, 1a cdi ban



326

thé cho phép c6 su lién tuc giita cdc 1an tdi sanh, tri nhS, va su chin
mudi sau nay clia cdc hanh vi hitu § hay ‘nghiép’ 1am trong hién tai
hay qué khtt. N€u khong c6 cdi ngd hay nhan vi nao cd nhu hoc thuyé&t
clia cdc trudng phdi doi thii tuyén bd, thi Phat gido s& bi t& cdo 12 mot
hoc thuyét ‘hu vd’ va ‘vd dao difc,’” vi s& khdng c6 con ngudi nao dé
chiu trach nhiém vé cdc hanh vi dao dtc. Trudng phdi nay nhdn manh
ring ‘cdi ngd’ hay ‘nhan vi’ bt dinh trong tuong quan vdi cic yéu td
co ban cAu thanh hién hitu, khdng & ngoai ciing khong & trong chiing;
khong ddng nhat ciing khong khac biét vdi chiing. That ra, chi ¢ cdc
vi Phat mdi nhin thic dugc né. PE cling ¢ 1ap trudng cud minh,
trudng phéi nay thudng trich din nhitng 13i day cta Dic Phat nhu “Nay
cidc Ty Kheo, chi ¢6 mot con ngudi duy nhit sinh ra & ddi nay vi su
thinh vugng cud nhiéu ngudi, vi hanh phiic cud nhiéu ngudi, vi 1ong bi
man ddi vé6i th€ gidi, vi 1gi ich sy thinh vigng va hanh phic clia chu
Thién va loai ngudi. Ching ta c6 thé thiy lap trudng nay vé sau dugc
phdn 4nh trong cdc ly thuyé&t vé Nhu Lai Tang clia trudng phdi Pai
Thira, cdc trudng phai Thién va Thién Thai ctia Trung Hoa. Vi vay,
ngudi ta tin ring trudng phdi nay dudc thi€t 14p do sy chia r& vé gido
ly trong ndi bo clia trudng phdi Thugng Toa Bo vao th€ ky thd 3 tru6e
Tay Lich, va tdn tai d€n th& ky thif chin hay thit mudi sau Ty Lich.
Khdi thiy trudng phdi nay c6 tén 1a Poc T Bo, 14y tén cla vi sd td
Poc T, sau lai duge goi 1a Chdnh Lugng B0, va sau d6 phat sanh ra
nhiéu trudng phéi phu.

I and Mine

The self and its possession. The main goal of Buddhism is the
extinction of separate individuality, which is brought about when we
cease to identify anything with ourselves. From long habit it has
become quite natural to us to think of our own experience in the term
of “I” and “Mine.” Even when we are convinced that strictly speaking
such words are too nebulous to be tenable and that their unthinking use
leads to unhappiness in our daily lives, even then do we go on using
them. The reasons for this are manifold. One of them is that we see no
alternative way of explaining our experiences to ourselves except by
way of statements which include such words as “I” and “Mine.” In the
Dharmapada Sutra, the Buddha taught: “These are my sons; this is my
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wealth; with such thought a fool is tormented. Verily, he is not even the
owner of himself. Whence sons? Whence wealth? (Dharmapada 62).
He who has no thought of “I” and “mine,” for whatever towards his
mind and body he does not grieve for that which he has not. He is
indeed called a Bhikhshu (Dharmapada 367).”

According to the Pudgala-vada Sect, “Pudgala” is a Sanskrit term
for “personalist.” A term applied to several early Indian Buddhist
schools, which shared a common belief that there is a self (pudgala)
which is the basis for karma and transmigration, or the substance that is
the bearer of the cycle of rebirth and that this self is neither the same,
nor different from the five aggregates. However, Buddhism denies the
existence of such an eternal person or soul. Buddhism sees the person
only a conventional name or a combination of physical and
psychological factors that change from moment to moment. The
pudgala doctrine was eventually declared heretical in Buddhism,
though at one time Pudgalavadins appear to have been quite numerous.
If we carefully look into the Buddha’s teachings, we will see that the
Buddha always denies such a permanent and partless self. The
teaching of “pudgala” caused such a violent reaction on the part of its
opponents was that while the “anatman” doctrine of the Buddha was
entirely true in a conventional sense, there was still a “pudgala,” or
person. This person is an ultimately real thing, the substratum which
allows for continuity between rebirths, for memory, and for the furture
ripening of intentional actions or “karman” which are performed in the
present or the past. If there was no person at all, as its opponents
claimed, then Buddhism would be open to the charge of “Nihilism” and
immortality, for there would be nobody who could undertake moral
actions. It insisted that the “pudgala” was indeterminate in relation to
the skandhas, neither outside them nor within them; neither identical
with them, nor different from them. In fact, this pudgala was only
perceptible to the Buddhas. In support of its position it frequently
quoted sayings of the Buddha such as “Monks, there is a single person
born into the world for the welfare of many people, for the happiness
of many people, out of compassion for the world, for the benefit,
welfare, and happiness of gods and men. One might see this kind of
position reflected in the Tathagatagarbha doctrines of the Mahayana,
the Ch’an and T’ien-T’ai schools in China. Thus, it is believed that this
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school was formed on the basis of a doctrinal division within the
Sthaviravadin School in the third century B.C., and survived until the
ninth or tenth centuries A.D. It originally called Vatsiputriya, after its
teacher, Vatsiputra, it was later named the Sammitiya, and give rise to
several sub-sects of its own.



329

Phu Luc C
Appendix C

Vé Nga

Khi Pic Phat dua ra khdi niém vé “Vo ngd,” Ngai da lam ddo 16n
khong bi€t bao nhiéu quan niém vé vii tru va nhin sinh. Pitc Phat da
gidang mot don 16n trén y niém phd bi€n va kién cd nhat clia lodi ngudi
thdi d6: y niém vé sy ton tai clia cdi “ngd” thudng con. Nhitng ai thau
hi€u dugc vo nga déu biét ring né dugc dua ra dé€ dinh d6 y niém vé
“ngd” chif khong phdi 12 mot do6 4n mdi cda thuc tai. Khdi niém “Vo
nga” 1a phuong tién, chit khong phéi 1a cttu cdnh. N&u né trd thanh mot
¥ niém thi né cling can dugc phd vd nhu bao nhiéu y niém khic.
Thuy&t V6 Ngi c¢6 hai dic tdnh chinh 1a phdp v ngd va nhan vo nga.
Do6i khi gido Iy “vd ngd” gdy ra boi rdi va hi€u 1dm. Bat ¢t lic nao
ching ta néi “T6i dang ndi”, hay “T6i dang di”, van van. Nhu vy lam
sao ching ta c6 thé chdi bé thuc t&€ clia cai “Ta”? Phat tir chon thuin
nén ludn nhé ring Pitc Phat khong bdo chiing ta chdi bd viéc xung ho
“Ta” hay “T6i”. Chinh Ptic Phat con phai ding mdt tir nao d6 d€ xung
ho, nhu tir “Nhu Lai” ching han, khong cin bi€t tir nay c¢6 nghia gi, né
vin 12 mot tir hay mot danh xung. Khi Pic Phit day vé “Vo ngi”,
Ngai nhan manh dé&n sy tir bd mot ¥ niém cho ring “T6i” 1a mot thuc
thé thudng hiing va khong thay ddi. Ngai néi nim uin (sic, tho, tudng,
hanh va thitc) khong phai 1a cdi “Ta”, va khong c6 cdi “Ta” nao dugc
tim thdy trong nim uin nay ca. Sy phi nhin ctia Pic Phat c6 nghia 12
sy phti nhdn mot niém tin ¢c6 mot thuc thé cé that, doc lap va thudng
con dugc ngudi ta goi 1a “Ta” vi mot thuc thé nhu vay phdi doc lap,
phdi thudng con, khong bién ddi, khong hodn chuyén, nhung mot thuc
thé nhu vy hay mot cdi “Ta” nhu thé khong thé tim thiy & dau dugc.

T ngit Bic Phan “Anatman” c6 nghia 12 “vo ngd.” Mot trong ba
dic tinh ma DPitc Phat da day 4p dung cho tit cd phdp hitu vi, hai dic
tinh khdc 12 vd thudng va khS dau hay bit toai. Gido phdp nay trdi
ngudc véi gido phdp clia Ba La Mon vao thdi Pic Phat con tai thé.
Truyén thong Ba La Mon day ring cot 16i clia moi ngudi 1a cdi
“thudng nga” hay cdi ngd vinh hiing khdng thay ddi. Ngugc lai, Pic
Phat lai tuyén bd ring cdi dudc goi 1a “ngd” Ay chi 12 mot khéi niém
dugc dung 1én, ky that mdi c4 nhan déu 1a sy k&t hop clia cdc uin ludn



330

thay d6i. VO ngd con c6 nghia 12 khong c6 sy hién hitu clia cdi ty ngi
trudng ton. Than ndy chi 1a sy k&t hgp ctia ngii uan. Ngii uin chi hién
hitu khi c¢6 ddy dd nhon duyén ma thoi.

Egolessness

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

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

Bai Gidng Vé Liia

Bai thuyét gidng vé Itra ctia Pic Phat tai khu vuon Nai. Theo Kinh
Tuong Ung Bo Kinh, quyén 35, sau khi Ptic Phit gip gd ba anh em Ca
Diép cling mot ngan d6 dé clia ho, Pitc Phat bi€t dugc ho 12 nhitng vi
khd hanh thd than 1a, nén Ngai di thuyét gidng “Bai Gidng vé Lia”
cho ho. “Nhu vy tdi nghe, modt thud no Pitc Th& Ton dang § tai nidi
Tudng Pau Son véi mot ngan vi tin Ty Kheo, noi dé Ngai bdo cic vi
Ty Kheo: ‘Nay cidc Ty Kheo, tit cd déu dang boc chdy. Va cdi gi dang
thieu dot? Con mit, nay cic Ty Kheo, dang boc chdy. Sic dang bdc
chdy. Nhin thitc dang bdc chdy. Nhin xiic dang boc chdy: Lac tho, khd
tho, hoic khong khd khong lac phdt sanh tif nhin xic ciing dang boc
chdy. Do nhin gi ma n6é dang bdc chdy? N6 bdc chdy vi Itta tham, san,
si, sanh, gia, chét, siu, bi, khd, wu va nio. Ta tuyén bd nhu vay. Tai,
miii 1udi, thin va ¥... déu boc chdy. Khi quin tudng nhu vdy, ndy cic
Ty Kheo, mot vi da vin Thianh dé tif nham chdn mit, hinh sic, nhin
thitc, nhin xtc, cdm tho... Vi &y nham chdn tai, &m thanh, nhi thic, nhi
xtic; nham chén 16 miii, mui, ty thdc, ty xdc; nham chdn 1udi, vi, thiét
thitc, thi€t xidc; nham chdn than, than thdc, thin xdc; nham chédn y,
tam, y thic, y xdc va bat ct cdm tho nao khdi 1én. Vi nham chdn, vi Ay
ly tham; vi ly tham vi 4y dudc gidi thodt. Khi vi 4y dudc gidi thodt, c6
su hiéu bi€t khdi 1én riing vi y da dudc gidi thoat. Va vi 4y biét: Sanh
da tan, pham hanh di thanh, nhitng viéc can lam di lam xong, khong
con trd lai trang th4i nay nita.” Pitc Thé Ton thuyét gidng nhu vay, cdc
vi tin Ty Kheo hoan hy va tin tho 15i Ngai day. Khi Ngai két thic bai
gidng, tim ctia cd ngan vi Ty Kheo déu thoédt khdi moi phién trudc,
khong con chip thii va tit cd déu dic qui A La Hin.”

Discourse on Fire

This was the Buddha's Discourse on Fire in the Deer Park.
According to the Samyutta Nikaya or the Kindred Sayings, volume 35,
after the Buddha met the three brothers of Kasyapa and their one
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thousand followers, the Buddha found out that they belonged to the
Fire-worshipping Sect, so the Blessed One expounded to them the
discourse on fire. “Thus have I heard, the Blessed One was once
staying at Gaya Sisa with a thousand Bhiksus. There he addressed the
Bhiksus: “O Bhiksus, all is on fire. And what all is on fire? The eye, o
Bhiksus, is on fire. Forms are on fire. Eye-consciousness is on fire.
Eye-contact is on fire. Feeling, which is pleasant or painful, or neither
pleasant nor painful, arising from eye-contact is on fire. With what is it
burning? It is burning with the fire of lust, the fire of hate, ignorance,
birth, decay, death, sorrow, lamentation, pain, grief, and despair. So I
declare. The ear, the nose, the tongue, the body, the mind... is on fire.
Seeing thus, o Bhiksus, a well-taught Ariyan disciple gets disgusted
with the eye, forms, eye-consciousness, eye-contact, feeling... He gets
disgusted with the ear, sounds, ear-consciousness, ear-contact;... the
nose, odours, nose-consciousness, nose-contact;... the body, tactile
objects, body-consciousness, body-contact;... the mind, mental objects,
mind-consciousness, mind-contact and any feeling that arises. With
disgust, he gets detached; with detachment, he is liberated. When he is
liberated, there is knowledge that he is liberated. And he understands
thus: “Birth is destroyed, the holy life is lived, what should be done is
done, there is no more of this state again.” After the Buddha
expounded the “Discourse on Fire,” all the Bhiksus were pleased at his
words and welcomed them. When the Buddha concluded his sermon,
the hearts of the thousand Bhiksus were liberated from defilements,
without attachment and they all became Arahants.
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