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Loi néi dau

Phat gido 1a gi? Liéu né c6 khéc biét véi nhitng gi ma hau
hét moi ngudi van tin: 1a moét ton gido phuong Dong véi rat
nhiéu 1& nghi va hinh thic thién tap dan dén nhimg kinh
nghiém ky bi. Thyc ra Phat gido rat thiét thuc. Dac Phat day
tat ca nhing gi 1a that, tat ca nhing hién tugng danh (tinh
than) va sic (vat chat) trong cudc séng chting ta. Bang cach
hoc Gido ly ctia Ngai ma ngudi ta c6 thé biét cach tim hiéu
céc trang thai tam khéac nhau ctia minh, ching luén thay déi
mot cach nhanh chéng. Mot ngudi ¢é thé biét duge nhimng
sai 1am va thoi xau ctia minh, tham chi @ muc vi t€ hon ma
binh thudng khé ¢ thé nhan ra. Ngudi ta hoc dé biét cai gi
1a t&t, 1a thién, va 1am thé nao d€ phat trién nhimg thién phap
qua than, khiu, y. Dtic Phat day vé cudc song va cai chét, vé
cac diéu kién nhan duyén cho tat ca cac phép sinh khoi va
ludn bién d6i. Ngai chi ra khé va bat toai nguyén vén noi tai
trong moi hién tuong cua doi song. Ngai giai thich thuc chat
con ngudi la su cdu thanh cua cac yéu t6 sinh khoi va diét di
ngay lap tic, chiing khong phai 1a mot ban thé vinh ctru hay
mot cai “ngd”. Dic Phat day Bat Chanh Pao, nhitng chi phép
ma néu dugc vun bdi mot cach ding dan sé dan dén hiéu
biét tryc ti€p vé ban chét ctia van phap. Chinh bang tri tué
truc nhan d6 ma moi phién néo cudi cung cé thé duoc tan
diét.

Trong cudn sach nay t6i mudn giai thich thong diép,
nhimng néi dung can ban va mot s6 chi ti€t vé Gido ly cua Buc
Phat. Viéc tim hiéu nhing chi tiét nay dem lai loi ich gi? Gido
Phép cua Duc Phat that vi té va tham diéu nén can phai di sau
vao chi tiét. Néu nguodi ta khong biét rang c6 rat nhiéu goéc
canh, dién mao khac nhau trong mdi mot phap (thyc tai) ma
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Pt Phat da thuyét gidng thi ho sé tim hi€u kinh sach véi cai
hiéu sai. TU d6 sé dan dén don gian hoéa qua mic viéc luan
giai Gido ly. Vi vay, nhat thiét phai c6 sy kham nhan trong
viéc ndm bat tinh chét phic hop ctia Gido 1y dé tranh nhitng
hiéu biét hoi hot. Hiéu sai Gido ly sé dan dén viéc thuc hanh
con duong Duac Phat mot cach sai 1am, va két cuc sé 1a khong
c6 cai hiéu dang vé cac hién tuong trong va xung quanh
ching ta. Phét trién Con dudng (Bat Chanh Dao) la phat trién
hiéu biét truc ti€p vé ban chat caa van phap. Khi hiéu dugc
cach thic phét trién con dudng mot cach ding dan thi sy that
vé nhiing gi Dtic Phat day sé duoc thuc ching thong qua kinh
nghiém truc ti€p. Mac du hiéu biét vé ly thuyét la nén tang
cho su phét trién Bat Chanh Dao, nhung van chua du dé ndim
bat dugc y nghia tham sau cta Gido ly. Ngudi ta nén biét rang
can phai c6 thoi gian va long kién tri d€ hi€u dugc Con duong
nay 1a gi, va 1am thé nao dé bat dau phat trién no.

Kinh dién Phat gido theo truyén théng Nguyén thuy luu
truyén dén ngay nay bat nguén tir ddu? Nhiing bai kinh nay
c6 tir thoi Duc Phat tai thé, khoang 2500 nam vé trudc. Mot
thoi gian ngéan sau khi Ditc Phat nhap diét, mot cude két tap
kinh dién da dién ra tai thanh Vuong X4 (Rajagaha) dé€ kiém
ching va két tap Gido ly theo dung nguyén gdc chinh théng.
Duéi su dan dat ctia vi dai dé tu ctia Dtc Phat 1a Ngai Maha
Kassapa (Pai Ca diép), ndm tram vi ty kheo A La Han da
thuat lai nhitng bai gidng thudc tang Luat, 1a nhitng quy tic,
gidi luat ty kheo; tang Kinh, nhitng bai Phat thuyét; va tang
Vi Diéu Phap, 1a Gido ly tot cung vé thuc tai (phap chan dé).
Dot két tap kinh dién tha hai duoc t6 chiic mot thé ky sau tai
thanh Vesali. Viéc 1am nay 1a can thiét vi c¢6 nhiing dién giai
sai lam vé gidi luat ty kheo cua mét s6 tu si lam lac. Dot tap
két kinh tang thit ba dién ra vao nam 268 trudc cong nguyén
tai Pataliputta. Chinh vao dip nay, kinh dién truyén thong
Nguyén thay (Theravada) bang tiéng Pali dugc bién soan va
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ton tai cho dén ngay nay. Trong suét thoi gian nay, Gido
phép dugc truyén khau, cho dén khoang nam 89 truéc Cong
Nguyeén thi dugc chuyén thanh van ty tai Sri Lanka.

Trong cudn sach nay, t6i da st dung mot s6 thuat ngi
Pali c6 thé hitu ich cho nhitng ngudi c6 y dinh di sdu vao
kién thiic Phat gido. Nhimg tit tuong duong véi ngon ngi
Pali bang tiéng Anh thi thudng khong chudn xac, do bat
nguon tir triét hoc phuong Tay va vi vay, ma ngit nghia c6
phan sai khéac so véi Gido ly Dtc Phat. Toéi mudn bay to su
tri an sau sdc dén ba Sujin Boriharnwanaket & Théi Lan,
nguoi da gitp do toi rat nhiéu trong viéc hiéu Gido ly va dac
biét 1a trong thuc hanh Gido phédp. T6i ciing mudén bay to
long biét on t&i “T6 chitc Nghién cttu va Hoang duong Phat
phap”, t6i Alan Weller va chdng t6i, nhitng ngudi da ho trg
toi trong viéc bién soan va in an cho ra doi cudn sach nay.

Cudi cuing t6i mudn cung cap thong tin vé ngudn ctia cc
doan trich tirkinh dién bang tiéng Anh. Nhimg trich dan cha
yéu la tit Truong Bo kinh, Trung B kinh, Tuong Ung Bo kinh
va Tang Chi Bo kinh. Téi cling trich dan tit Thanh Tinh Pao -
mot Bach khoa Toan thu vé Phat gido, do ngai luan su
Buddaghosa chu giai vao thé ky thit V sau CN. Day chi 1a mét
vai cudn trong s6 nhiing kinh dién ma téi sit dung. Cac kinh
sach nay dang c6 tai Hiép hoi Kinh dién Pali (Pali Text
Society), s6 73 Lime Walk, Headington, Oxford OX3 7AD,
vuong quéc Anh.

Trong cudn sach nay, t6i ¢ y dinh cung cap mot gidi thiéu
ban d4u vé Gido ly Dtc Phat va hy vong rang dan nhap nay
c6 thé khuyén khich ddc gia tim hi€u kinh dién Phat gido dé
dao sau thém hiéu biét ctia minh.

Nina van Gorkom

&

-6-



Loi gidi thiéu

Tai sao ching ta c6 mat trén doi nay? Tai sao ching ta
phéi dau kh6? Con ngudi & moi thoi dai da hinh thanh
nhiing hé thong triét hoc d€ 1y giai su ton tai cua minh, va
dua ra giai phap cho van dé khé dau. Tén gido cling c8 gang
gidi quyét vdn dé khé dau bang cach day rang moi ngudi
nén cé niém tin vao Chua trdi, va séng theo roi ran cua Chaa;
nhd d6 ngudi ta ¢ thé duoc hudng hanh phtc vinh ctru trén
thién dang sau khi chét. Dac Phat da dua ra ciu tra 10i ctia
riéng Ngai va 1a duy nhét cho van dé ctia khé. Ngai day rang
nguyén nhan ctia dau khd 14 chinh bén trong con ngudi, cu
thé 1a nhitng 16i 1dm va phién nao cua con ngudi, chtt khong
phai do ngoai canh. Ngai giai thich rang chi c6 hi€u biét sau
sac vé tAm minh va t4t ca c4c hién tugng cta cudc séng méi
c6 thé dan dén sy chdm dat khé dau. Ching ta doc trong
Tuong Ung Bo kinh (Thién c6 ké, chuong III, Tuong Ung
Kosala, pham thit ba, §3 Thé gian) rang, vua Pasenadi da
tham van Duac Phat tai thanh X& Vé vé nguyén nhan cua dau
khé. Chung ta cung doc:

“Bach Thé"Ton, c6 bao nhiéu phdp & doi, khi khdi lén dua lgi bat
loi, dau kho, bat an tri?”

“Thua Pai vuong, cé ba phdp & doi, khi khdéi lén dua lai bdt lgi,
dau kho, bat an tri.

Thé'nao la ba? Thua Dai vuong, tham la phdp & doi, khi khéi lén
dua lai bat loi, dau kho, bat an tri. Thua Dai vuong, sin la phdp &
doi, khi khéi 1én dwa lai bat loi, dau kho, bat an tri. Thua Dai
vuong, si la phdp & doi, khi khéi lén dua lai bat loi, dau kho, bt an
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tru.

Chang ta khong thé thay doi ngoai canh, nhung thai do
bén trong ching ta ddi v6i nhitng thang tram ctia cudc song
6 thé thay d6i. Tri tué 6 thé duge phat trién va cudi cung ¢
thé tan diét hoan toan tham, san va si. Tri tué nay khong duoc
phét trién bdi suy doan vé su that cua doi séng, ma duge phat
trién thong qua kinh nghiém truyc tiép cac hién tuong ctia cude
song nhu ching thuc 13, k€ ca cac trang théi tdim cua chinh
minh. P 1a Bt Chanh Dao (con duong) ma Buac Phat da day,
nhung can c6 thoi gian dé hiéu dugc 1am thé nao phat trién
con dudng dy. Dic Phat khong phai 1a moét vi Chaa troi,
khong phai 1a mot Pang cttu thé€ mudn moi nguoi tudn theo
minh ma khong dat cadu hoi vé sy that caa Gido ly dy. Ngai da
chi day con dudng dan dén su hiéu biét vé sy that, tuy nhién,
moi ngudi phai ty minh kham phé su that va phat trién con
duong dy. Chung ta doc bai kinh (Truong By Kinh, II, 16) ma
Phat thuyét cho vi dé tir 1a ngai Ananda:

“Vi vdy, Ananda, hday la mot hdi ddo ctia chinh minh, hdy
nuong tuwa vao chinh minh, khong tim noi nuwong tua bén ngodi;
ld@/ Gido Phdp la hdi ddo ciia minh, la noi nuwong tua cua minh,
khong tim noi nuwong tua nao khdc”.

Drtc Phat gidi thich rang bang viéc phét trién Bat Chanh
Dao, ta la noi nuong tua ciia chinh minh.

Dttc Phat da tuy minh tim ra con dudng dan dén sy hiéu
biét vé chan ly ma khong can su gitip d& cua mét vi thay nao.
Tuy nhién, Ngai khong phai 1a vi Phat duy nhét. Tt vo luong
kiép trudce, da c6 nhitng vi Phat khac cling ty minh tim duoc
ra va chi day cho nguoi khac cach phat trién Bat Chanh Dao.
Vi Phat da thuyét giang cho ching ta Gido ly chang ta biét
dén thoi nay la Ptc Phat Gotama. Tén cua Ngai la
Siddhattha va ho la Gotama. Ngai séng & thé ky thtt VI trudce
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CN & mién Bic An Do. Ngai duoc sinh ra trong vudon Lam
Ty Ni (nay thudc Nepal - Lumbini), 1a con trai ctia vua Tinh
Phan (Suddhodana), vua cua dong ho Sakyas. Me Ngai la
hoang hau Maya. Ngai két hon véi cong chiia Da Du Pa La
(Yasodhara) va thu huéng mot cudc séng vuong gia sung
tac. Tuy nhién, trong khi chay xe ngua roi khoi khudn vién
hoang cung v6i ngudi ddnh xe ctia minh, Ngai da phai déi
mat véi cac canh khd. Ching ta doc trong Truong Bo kinh
(Kinh Dai b6n) rang Ditc Phat lién tuéng dén ciu chuyén cta
mot vi Phat qua kh, Dtc Phat Vipassi, va giai thich rang tat
ca cac vi Bo-tat, cac chung sinh dugce tho ky trd thanh céc chu
Phat toan giac, déu c¢6 trai nghiém nhu vay. Chang ta doc
thdy rang, vi B6-tat cia ching ta sau khi nhin thdy mot
nguodi gia nua & trong cong vién, lién hoi ngudi danh xe ngua
ctia minh diéu d6 nghia la sao. Ngudi danh xe giai thich cho
Ngai rang, ngudi ma Ngai nhin thdy da vé gia va rang, tat
ca moi ching sinh déu phai chiu canh gia. Trong moét dip
khéac, Ngai gap mot nguoi bénh va nguoi danh xe ngua giai
thich rang tat ca chiing sinh déu phai chiu canh bénh tat. Mot
dip khéc nira, Bo-tat thdy mot xac chét. Ngudi danh xe ngua
da giai thich rang d6 1a xac ctia mot ngudi da két thic cude
doi. Ching ta cung doc:

Khi thdy thdy chét, Hoang tir Vipassi héi: “Nay khanh, sao
nguoi dy duoc goi la ngudi da chét?” - “Tau Hoang tir, nquoi dy
duoc goi la nguoi da chét, vi nay ba me, 6ng cha hay nhiing ba con
rudt thit khdc khong thdy nguoi dy nita! Va nguoi dy ciing khong
thdy ba me, 6ng cha hay nhitng nguoi ba con rudt thit khdc”. -
“Nay khanh, vday Ta chua chét roi c6 bi chét khong? Phu vuong,
Mau hiu hay nhitng nguoi ba con rudt thit khdc sé khong thiy Ta
ching? Va Ta sé khong thdy Phy vuong, Mau hdu hay nhiing nguo
ba con rudt thit khdc chang?” - “Tau Hoang tir, Hoang tir va cd
con nita, chiing ta tuy nay chua chét nhung roi ciing sé bi chét. Phu
vuong, Mau hdu hay nhitng nguoi ba con rudt thit khdc sé khong
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thdy hoang tir, va hoang tir sé khong thdy Phu vuong, Mau hu
hay cdc nguoi ba con rudt thit khdc” - “Nay khanh, thoi nay tham
vuon ngy uyén nhu vdy vira roi. Hiy cho ddnh xe tré vé cung.”

Hoang tir vé trong cung dau khd, sdu mudn va suy nghi: “Si
nhuc thay cdi goi la sanh! Va ai sanh ra cting phdi gia, ciing phdi
bénh, cting phdi chét nhu vdy!”.

Sau khi dtc Bo-tat da d6i mat véi mot ngudi gia, mot
ngudi bénh va mot xac chét, canh tugng thi tu ma Ngai thay
la véi mot ngudi xudt gia. Bo-tat hoi y nghia cua viée trd
thanh mot nguoi xuét gia, va ngudi danh xe ngua tra 1oi
rang, diéu d6 c6 nghia 1a d4n than hoan toan cho cudc séng
tam linh, cudc séng tinh lang, lam viéc thién, song gidi hanh,
bét bao dong, va tir ai véi tat ca ching sinh. Dic Bo- tat quyét
dinh roi khoi cudc sdng tran tuc ctia minh va trd thanh mot
ngudi xuat gia.

Khi ngai con la mét vi Bo-tat, Bic Phat Gotama da gap
nhimg canh tuong giong nhu Bo-tat Vipassi. Ngai cing trd
thanh mot nguoi xuét gia sau khi gdp canh tuong tha tu
nham tim ki€m giai phap cho van dé dau khé. D4u tién ngai
tu tap khé hanh, nhung thdy rang day khong phai 1a cach dé
tim ra sy that. Ngai da quyét dinh khong tiép tuc thuc hanh
khé hanh va ngting tuyét thuc. Vao ngay Ngai sé dat giac
ngd, Ngai da dung chao do c6 gai Sujata dang cung. Ngdi
dusi coi cay B6 Dé, Ngai da dac Dao. Ngai da ching Tw
Thanh Dé: chan ly vé khd, vé nguyén nhan caa khé, su diét
khé va con duong dua téi cham dat khé. Ngai dat dugce giéc
ngd & tudi ba muoi lam va da chi day con duong Bat Chanh
Dao cho nhitng ngudi khac trong sudt bén muoi lam nam. O
tuoi tAm muoi, Ngai nhap diét tai Cau Thi Na (Kusinara).

Gido ly cua Ngai da dugce gin gitr trong kinh dién Phat gido
gom Tang Luat (gidi luat danh cho cac ty kheo), Tang Kinh
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(cac bai thuyét phéap), va Tang Vi Diéu Phép (“thing phap”).
Nhing kinh sach dugc viét bang ngon ngi Pali thude vé
truyén théng Theravada. Thuat nglt “Theravada” (Hinayana
hay Tiéu thira khong con dugc st dung nita) ¢é thé duoc dich
1a “Trudng 1ao bo”. Ngoai ra con ¢ truyén thdng Mahayana
(Pai chiung bo hay Dai thita) dugc phét trién sau nay. Hai
truyén théng c6 théng nhat véi nhau  mét s6 diém cua Gido
ly Bic Phat nhung khac nhau vé cach thuc hanh, tic la su
phét trién Bat Chanh Dao dan dén sy ching ngd chan ly.
Ngudi dan & cdc nuéc Thai Lan, Sri Lanka, Lao, Campuchia
va Bangladesh di theo Truyén théng Nguyén thuy. Truyén
thong Dai thtra thi dugc truyén vao cac nudc Trung Qudc,
Nhat Ban, Tay Tang va Mong C&.

Khi gidc ngd, Ptic Phat da hiéu rang nguyén nhan gay ra
dau khd 1a tham &i. Ngai thay rang, khi c6 sy chdm dat cua
tham 4&i sé c6 su két thic dau khé. Nhiing gi Dtc Phat day
di nguoc lai v6i nhing gi hau hét moi ngudi dang tim kiém
trong cudc séng. Moi chiing sinh déu khat khao kinh nghiém
nhimg d6i tuong dé chiu va do d6, mong mudhn tiép tuc c6
duge nhitng d6i tugng d6. Puc Phat, sau khi gidc ngo, trong
mot khodnh khic da khong nghi téi viéc truyén day chan ly
ma Ngai da ching ng6 khi & dudi cdi B6 Dé. Ngai biét rang
“Phéap”, gido phap cuia ngai vé chan ly, sé rat kho c6 thé hiéu
dugc bsi nhitng ngudi dang vui tht, mé ddm trong ngii duc.
Chang ta doc trong Trung B¢ kinh (S6 26, Kinh Thdnh cdu)
rang, Ptc Phat k€ lai cho céc ty kheo hanh trinh tim kiém
chan ly cua Ngai khi con la mét vi Bo-tat, sy giac ngd va y
dinh khong hodng phép ctia Ngai. Chting ta doc thdy Dic
Phat noi:

Sao Ta néi Chdnh phdp,

Duoc chitng ngd kho khian?

Nhiing ai con tham sin,
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Kho chiing ngd phdp nay.

Di nguoc dong, tham diéu,

Khé thdy, that té'nhj,

K#é di nhiém v6 minh,

Khéng thdy duoc phdp nay.

Sau d6 ching ta doc rang mot vi trdi 1la Pham thién
Sahampati da nan ni, cau xin Dac Phat thuyét phap. Dtc Phat
dung Phat nhan quan séit thé€ gian va Ngai nhin thdy cac
ching sinh véi can co khac nhau, mot s6 ngudi trong d6
khong ¢6 kha nang tiép nhan Gido ly cua Ngai va mdt s6
ngudi c6 thé chi day duge. Chang ta doc thdy P Phat da su
dung vi du vé céc loai hoa sen khéac nhau trong h6 nhu sau:

Nhut trong ho sen xanh, ho sen hong hay ho sen trang cd mot s6
hoa sen xanh, sen hong, hay sen trc‘fng sanh ra dudi nudc, Ion lén
dudi nudc, khong vuot 1én khoi mdt nudc, duoc nudi dudng dudi
nudc. C6 mot hoa sen xanh, sen hong hay sen tring sanh ra dudi
nudc, 16n 1én dudi nudc, song vuon lén tdi mat nudc. C6 mot so hoa
sen xanh, sen hong hay sen trang sanh ra dudi nudc, én lén dudi
nudc, vion lén khoi mdat nudc, khong bi nudc dam uot. Cing vay,
nay cdc Ty-kheo, vdi Phat nhan, Ta thdy cd hang chiing sanh it
nhiém bui doi, nhiéu nhiém buyi d0i, ¢ hang loi can, don cin, cé
hang thién tdnh, dc tdnh, c6 hang dé day, khd day, va mot s6'it thdy
sw nguy hiém phai tdi sanh thé gidi khdc va sw nguy hiém lam
nhitng hanh dong 16i lam.

Vi long tit bi Ditc Phat da quyét dinh thuyét Phap. Gido 1y
cua Ngai di “nguoc dong”, that tham sau va chi ¢6 thé duoc
hi€u dugc qua nghién cttu ky ludng va suy xét cdn than. Nhin
chung, moi nguodi thuong mong doi mot cai gi dé khac tir Gido
ly ctia Ptc Phat. Ho tin rang Dtc Phat da day mot phuong
phép thién dinh dé€ dat duoc sy tinh lang, hoac tham chi
nhiing kinh nghiém phi thuong, nhiing kha nang than bi nao
dé. C6 thé hiéu rang ngudi ta ludn tim cach thoat khoi mot
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cudc sdng day cang thang va khé khan. Tuy nhién nhitng kinh
nghiém phi thuong khong thé thuc su giai quyét cac van dé
ctia chiing ta. Cho rang dich dén ctia con dudng Dtic Phat 1a
nhimg kinh nghiém than bi c6 dugc bang thién dinh 1a mot
quan niém sai 1am vé Phat gido. Con duong cua Pic Phat
khong c6 gi lién quan dén than bi siéu nhién, né rat cu thé va
thuc t€. Can phét trién hiéu biét vé tat ca nhiing gi la that, vé
nhitng x&u xa, sai trai xudt hién tu nhién trong cac sinh hoat
hang ngay. Ching ta can phai tu biét minh khi cudi, khi khéc,
khi dang tham lam hay tic gian, chiing ta can phai biét tit ca
cac tdm trang khac nhau ctia minh. Moi rac réi trong cudc
song déu do phién ndo gay ra. Chi thong qua hiéu biét méi cd
thé tan diét hoan toan dugc cac phién ndo. Thiu hiéu, biét va
thdy duoc nhan manh nhiéu lan trong Gido ly Puac Phat.

Mot s6 ngudi c6 cdm nhan rang, d€ phat trién hiéu biét vé
tam tri, nguoi ta nén gia tir cudc song hang ngay va ngdi yén
tai mot noi tinh mich. C6 vé rang khi mot ngudi doc cu nhu
vay, sé khong c6 gian dit hay 4c y va vi vay c6 thé phan tich
cac trang thai tdim mot cach dé dang hon. Tuy nhién, vao
nhimg lac nhu vay, c6 thé c6 sy dinh méc véi sy tinh lang,
va khi c¢6 dinh méc, sé khong c6 su phét trién hiéu biét. Kinh
dién c6 néi dén nhing nguoi cé thé phat trién su an tinh
bang cach tap trung vao mot dé muc thién. Ho rat thuan
thuc, ho biét phuong phap dung dé dat dugc an tinh - la mot
trang théi tam thién. Tuy nhién, thong qua sy phat trién an
tinh, phién ndo khong duoc tan diét ma chi tam thoi bi de
nén. Dtc Phat day con dudng phat trién tri tu¢, dan dén viéc
tan diét hoan toan nhimng gi 1a 6 nhiém, phién nao. D€ dat
duoc muyc tiéu, khong cé cach nao khac la phat trién hiéu biét
tu nhién trong cudc song hang ngay.

Chung ta khong thé mong doi cé thé sém tan diét duoc

phién nado vi n6 da an sau, bén ré tir qua lau rdi. Dic Phat,
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trong vo lugng ki€p khi con 1a mét vi Bo-tat, da phat trién
hiéu biét vé cac hién tugng cua cudc séng. Chi trong kiép song
cudi cing cua Ngai, tai thoi diém dat gidc ngo thi tit ca cac
phién ndo méi duoc tan diét. Vay thi sao chiing ta ¢6 thé mong
dén duoc dich chi trong mot thoi gian ngan?

Dttc Phat day con dudng dan téi diét trir phién ndo. Phién
nédo khong thé duoc tan diét bdi cac nghi 1& hodc cau khan.
Céch diét trir ching ndm & bén trong chiing ta, cu thé 1a sy
hiéu biét vé tat ca cac hién tugng danh va sic (tAm va vat chat)
cua doi s6ng moi ngudi. Dtc Phat da day rat rd phién néo la
gi. N6 khong hoan toan gidng véi nhiing gi van duoc goi la
“toi 16i”. Béi toi 161 thudng c6 nghia 1a mot hanh dong, 16i néi
hay y nghi bat thién & mutc d6 rat tho thdo. Theo Gido ly e
Phat thi phién ndo ¢6 nhiéu muac d9, ké ca nhimg mitc d6 vi
t€ cua bat thién. Thuat ngtt “bat thién” chi nhing gi vo ich,
khong loi lac, bao ham moi cdp d6 phién nio. “Bét thién” va
“Thién” l1a nhitng thuat ngtt tuong duong vdéi tir “akusala” va
“kusala” trong ngon ngit Pali. Néu ai d6 nhin & géc do tdi 16i
thi sé khong hiéu rang sy vo minh vé c4c hién tuong cta doi
s6ng 1a bat thién, va rang su si mé, thiéu hiéu biét 1a c6 hai, vi
no che 1ap khong cho ta thdy su that. Con nita, ho sé khong
hiéu duoc rang ngay ca mitc do dinh mic nhe ciing 1a bat
thién, tham chi 1a c6 hai vi né dugc tich lay va sé sinh khdéi
hét lan nay dén lan khac.

Khi Ditc Phat ngdi dudi coi B6 Dé, Ngai da chiing ngd Tit
Thanh D€: Sy that vé kho (Kho dé), Su that vé nguyén nhan
cua khd (Tap dé), Su that vé diét khé (Diét d€) va Su that vé
Con dudng dan dén diét khd (Dao Dé). Vé khé dé, day
khong chi don thuan 1a dau khé gay ra boi ndi dau thé xéac
va tinh than. Chan ly vé khd lién quan dén tat cac hién tugng
cua doi song ludn bién déi, vo thuong. Chiung sinh roi diét
ngay lap tic, va vi vay khong thé 1a noi nuong tua cuia ching
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ta. Khé & day la ham y su bat toai nguyén hién hitu trong tat
ca cac hién tugng caa doi song. Chi khi su sinh va diét cua
hién tuong thé xac va tinh than dugc truc nhan thi ngudi ta
méi cé thé bat dau hiéu duoc Khé dé.

Su that vé nguyén nhan khd chinh la tham &i. Tham ai &
day khong chi la dinh mac hay tham 4i & cdp d6 manh ma bao
ham nhiéu sic thai va cdp do khac nhau. C6 sy tham &i véi
mau sic, am thanh, mui, huong vi va cac déi tuong xtic cham
kha &i, véi tat ca nhimng gi duoc kinh nghiém thong qua nam
ctra gidc quan. C6 su tham 4i duoc tai sinh. Chinh tham 4i tao
duyén cho su téi sinh trong nhiing ki€p séng mdi, kiép nay
qua kiép khac. Tham ai day chiing sinh vao banh xe luan hoi
sinh ti. Khong chi ¢é kiép sdng hién tai nay ma da c¢6 nhimng
kiép qua khir va sé c6 kiép séng tuong lai nira. Toi sé trd lai
chu dé nay trong phan sau. Chiing nao con si mé va dinh méc
thi con duyén cho vong luan héi sinh tit. Chi ¢6 tri tué, hiéu
biét mdi ¢6 su giai phéng khoi luan héi. Khi khong con diéu
kién nhan duyén cho su téi sinh thi sé khong c6 gia, bénh,
chét, va sé chdm dtt hoan toan moi khé dau.

Chén ly tha ba trong Tt Thanh D€ 1a su diét khg, 1a Niét
Ban. Buc Phat da kinh nghiém duge Niét Ban (Nibbana) khi
Ngai dat gidc ngo. Rat khé dé hidu Niét Ban la gi. Niét Ban
(duoc biét dén trong tiéng Phan la nirvana) khong phai la mot
chon nhu trén troi hay thién dudng noi nguoi ta duge hudng
hanh phtc vinh cttu. Theo Gido ly dtic Phat thi ¢ nhitng canh
gidi nguoi ta ¢ thé tai sinh do két qua cua thién phap, tuy
nhién doi séng trén cac canh gidi nay cang khong trudng ton.
Sau khi man tho mang & d6 thi sé c6 su téi sinh trong canh
gidi khac, do d6 van khong thé chdm duat dau khd. Niét Ban
van chi 1a mot d&i tuong ctia suy tudng chitng nao chua duoc
kinh nghiém truc ti€p. N6 c6 thé duoc ching nghiém khi c6
hiéu biét vién man vé tat ca cac hién tuong cua doi sdng (céc
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phép hitu vi) sinh khai do diéu kién riéng cuia chang va sau
dé diét di. Cac phap httu vi la vo thuong nén la bat toai
nguyén va kho. Niét Ban 1a thuc tai khong do duyén tao (phap
vo vi), khong sinh, khong diét va do d6 khong c6 kho, 1a su
cham dt caa khé. Niét Ban 1a ¢6 that, 1a mot thuc tai c6 thé
duoc kinh nghiém, nhung chtng ta khong thé nim bat dugc
phép vo vila gi khi chua hi€éu duoc ban chit that cta cac phép
httu vi. Niét Ban khong phai 1a mét vi Chaa Troi, khong phai
la mot ngudi hay mét tu nga nao dé. Do nhitng ngon tur phu
dinh thuong dugc dung miéu ta Niét Ban, vi du nhu la “chdm
dat tai sinh”, nén ngudi ta ¢6 cam giac la Phat Gido tuyén
truyén mot théi do tiéu cuc d6i véi cudce song. Tuy nhién, thuc
chat khong phai nhu vay, ma diéu nay can duoc hiéu rang tai
sinh 14 dau khé va Niét Ban 1a su két thac kho dau. Niét Ban
1a ty do khoi moi phién ndo, va do phién nio la nguyén nhan
cua moi bat hanh nén Niét Ban can duoc coi 1a muc tiéu cao
nhat. Chang ta doc trong Tuwong Ung bg kinh (Thién Sdu X,
Tuong Ung Sau X, Chuong 38, §1, Niét Ban), du si
Jambukhadaka da dén gép ngai X4 Loi Phat - dé ti ctia Buac
Phat va hoi Ngai Niét Ban 1a gi, Ngai tra 16i nhu sau:

“Nay Hién gid, doan tdn tham, doan tdn sin, dogn tan si, ddy
goi la Niét-ban”

“Su doan tan” va “tu do thoat khoi moi ham mudn” (vién
ly duc) la y nghia cta tit Niét Ban. Niét Ban c6 nghia la két
thiic bam viu vao doi séng va do d6, 1a su giai thoat khoi tat
ca cac hinh thuc téi sinh trong tuong lai, giai thoat khoi tudi
gia, bénh tat va cai chét, giai thoat khéi moi dau khé hién hitu
trong doi séng hitu vi. Bttc Phat da ching ngd phap vo vi la
Niét Ban khi Ngai dat dugc giac ngd. Sy nhap diét ctia Ngai
la su chdm dat hoan toan céac diéu kién cho su tiép ndi ctua
tién trinh s6ng. Khi Dac Phat con tai thé, nguoi ta da hoi Ngai
diéu gi sé xay ra sau khi Ngai nhap diét. Ngai giai thich rang
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dé 1a mét trong nhiing cau hoi khong thé tra 10, nhitng cau
héi ¢6 tinh chat suy dodn don thuan va khong dan dén dich.
Su nhap diét ctia Dac Phat khong thé goi 1a sy tiéu diét su
song, va Ngai cting khong thé téi sinh & canh giéi khac nia.
Néu con téi sinh thi nghia la Ngai da khong dat dugc t6i su
cham dut cta moi khé dau.

Diét kho, 1a sy phat trién cua Bat Chanh Pao nhu Duc
Phat da chi day. Tdi sé dé cap dén Bat Chanh Dao mot cach
sau rong hon trong phan sau cua cudn sach nay. Bat Chanh
DPao la su phét trién cta hi€u biét vé tat ca cac hién tuong
danh va sic xdy ra trong cudc s6ng hang ngay. Dan dan titng
chit mot, nhitng hién tugng nay c6 thé duge thay 1a vo
thuong, khé va vo nga. Dic Phat day rang, & nghia tuyét
dai, thi khong c6 mot con ngudi hay mot tu ngé truong ton
nao. Nhiing gi thuong duogc cho la mét con nguoi chi don
thuan 1a su két hop tam thoi cia hién tugng than va tam sinh
khoi va diét di ma thoi. Gido ly day chan ly vé “vo nga” that
tham diéu va rat khé ndm bét. Gido ly nay 1a duy nhét va
khong thé tim thdy trong cac hé thong triét hoc hodc ton gido
khac. Chan ly vé “vo nga” sé dugc dé cap & phan sau cta
cudn sach. Trude hét can phai loai bo nga kién (ta kién vé
ngd) va sau d6 dan dan la cac phién nao khac.

Da c6 rat nhiéu ty kheo, ty kheo ni va cu si phat trién Bat
Chéanh Dao va da dat duoc t6i dich, mdi ngudi trong hoan
canh riéng cua minh. Su phat trién cua Bat Chanh Dao
khong c6 nghia 1a ta nén c§ gang budng bd ngay lap tic tat
ca cac d6i tuong dé chiu, hay tir bd su séng. T4t ca moi thuc
tai, bao gém ca sy dinh mac, cAn dugc hay biét va hiéu ro.
Chimng nao con c6 diéu kién nhan duyén cho sy dinh méc thi
né con sinh khoi. Su phat trién tri tué khong thé ép budc ma
phai duoc thuc hién mét céch tu nhién. Chi c¢6 nhu vay thi
tri tué, biét va thdy méi dan dan dan dén sy budng bo. Khi
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mot ngudi con 1a cu si, ngudi dy tho hudng nhitng diéu dé
chiu ctia cudc séng, nhung c6 thé phat trién hi€u biét vé céac
thuc tai (phép). Mot vi ty kheo gitt gidi thi c6 mot cude song
khéc, tuy nhién, diéu nay khong c6 nghia la vi &y da hét dinh
maéc d6i véi cac d6i tugng dé chiu. Vi dy cling can phai phat
trién tri tué mot cach ty nhién trong hoan canh ctia minh va
tim hiéu cac phién ndo cta ban than.

Su phét trién cta Bat Chanh Dao phai rét ti tir vi d6 la diéu
kho khan va 1au dai, c6 thé mat nhiéu ki€p méi cé thé dat téi
gidc ngd. Vi sy phét trién cta con dudng rat khé khan nén ¢
thé c6 nhitng hoai nghi rang liéu c6 nén budc chan vao con
dudng nay khong. Hiéu dugce tat ca cac hién tuong cua doi
song la diéu hét stic phic tap, trong d6 c6 cac trang thai tdm
cta chung ta, va dudng nhu viéc diét trir dugc hét phién nédo
la diéu khong thé. Mong doi mot két qua sém la vo ich, tuy
nhién, viéc bat ddu kham ph4, tim hiéu cudc séng thuc su 1a
gi that hitu ich: cac phap 1a vo thudng va vi vay ma bat toai
nguyén. Khi ching ta bat ddu di trén con dudng Dic Phat thi
chiing ta sé thay ra r4t nhiéu sai 1am va théi xau ctia ban thén,
khong chi & dang tho thdo ma & mitc d6 vi t€ ma cé thé trudce
nay khong nhéan rd. Trude khi tim hiéu Phat phap, cac dong
co ich ky khi lam phuéc thién thuong khé nhan ra. Khi cac
dong co khong trong sdng nam sau xa dang sau cic hanh
dong ctia chting ta duoc phat hién thi d6 chang phai 1a diéu
loi lac sao? Khong nén trong mong ai d6 ¢é thé chuyén hoéa
nhanh chéng nh¢ Gido 1y, nhung véi viéc biét duge cai gi la
thién, cai gi 1a bat thién, ching ta sé tréd nén trung thuc, chan
thanh hon trong hanh déng, 16i ndi va suy nghi ctia minh.
Chung ta sé thay nhiéu hon va r6 rang hon su bat loi va nguy
hai cta bat thién phép va lgi ich cta cac thién phép.

DPuc Phat day vé tat ca nhing gi la that va c6 thé duoc
kinh nghiém trong cudc séng hang ngay. Ngai day vé cai
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thay va cai nghe, v€ tit ca nhing gi c6 thé dugc kinh nghiém
qua cac gidc quan. Ngai day rang, do b&i nhimng gi dugc kinh
nghiém qua céc can (gidc quan) nén c6 tham, san va si sinh
khoi. Hau hét thoi gian ching ta khong hiéu biét gi vé céc
hién tuong xay ra trong cudc song hang ngay. Tuy nhién,
ngay khi chi mé&i bat ddu phat trién tri tué, ching ta cing c6
thé kiém ching dugc nhiing di€éu Phat day. Céi thdy, céi
nghe, su dinh mac, su gian d, long quang dai va tir &i 1a
thuc véi tat ca moi ngudi. Khong can phai dat tén cho cai
von la thuc véi tat ca moi ngudi la “dao Phat”. Khi ching ta
budc vao tim hiéu nhitng gi Phat day thi dan dan sé loai bo
dugc vo minh vé ban than va thé giéi xung quanh.

Chung ta doc trong Tuong Ung Bj kinh (Thién Sau X,
Tuong Ung Sau X1 (d), Nam muoi kinh tha ba, 111, Tué tri):

Bdi khong thau hiéu, béi khong hiéu biét, khong budng bé, khong
thu thiic can mdt, nguoi ta khong thé'tan diét kho dau. Boi khong
thdu hiéu... tai... mii... uGi... than... y... nquoi ta khong thé tan
diét kho dau. Nhung nho thdu hiéu, bang tri tué, bang cdch budng
b6, bang thu thiic cdc can mdt... mii... Wdi... than... ... nguoi ta
cd thé'tan diét kho dau.

Nay cdc Ty-kheo, do vi khong thing tri, khong liéu tri, khong ly
tham, khong tir b6 mdt nén khong thé dogn tdn khé dau... tai...
miii... ludi... than... Do vi khong thing tri, khong liéu tri, khong ly
tham, khong tir bo § nén khong thé doan tan kho dau. Nhung do
thang tri, liéu tri, ly tham va tr bé mdt nén cd thé doan tin kho
dau... tai... mii... woi... than... Do thing tri, liéu tri, ly tham va tir
bé § nén cd thé' doan tin kho dau.

Trong doan kinh ti€p theo, ta doc rang, dé tan diét khé dau
thi sac (d6i tugng thi gi4c), thanh (dm thanh), huong (mui),
vi, xtic (d6i tuong xtc cham), va cac trang théi tdim phai duoc
hiéu . Day 1a con dudng dan t6i sy chdm dat khé dau. Diac
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Phat day vé céc thuc tai (phap chan d€) vi loi ich va hanh phic
cuda tat ca ching ta.
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Su that vé khé

Gia, benh, chét 1a diéu khong thé tranh khoi. Ly biét
ngudi than 1a diéu cling sé xay dén. Ching ta doc trong Kinh
Tip (Tiéu Bo Kinh, Chuong 3, Kinh miii tén, van 574-582):

Sinh mang ciia loai Nguoi,
O doi khong ai biét,

Khong tudng, nhiéu phién todi,
Nh6 nhoi, lién hé kho.
Khong c6 sy gang nao,
Khién song thodt khoi chét,
Sau khi gia la chét,

Phdp hitu tinh la vdy.

Nhu cdc trdi chin mudi,

C6 s bi roi som,

Ciing vdy, nguoi duoc sanh,
Thuong cd s bi chét.

Nhu nguoi tho lam ghé
Lam chén bdt dat sét,

Cudi cung, bé'tdt cd,

Mang song nguoi la vdy.
Tré tudi va I6n tudi,

Nguoi ngu va ké tri,

Tat cd di dén chét,

Cudi cung roi ciing chét.

Nhing ai chéf chi phéi,
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Di qua dén doi sau,
Cha khong citu duoc con,
Hay ba con citu nhau.

Hiay xem, cdc ba con
Duing nhin va than khdc,
Tirng nguoi, di dén chét,
Nhu bo mang di giét,
Nhu vy, thé'gidi nay

Bi gia chét chi phd,

Do vdy, bdc nhiéu tri,
Biét doi, nén khong siu
Ai khong biét con duong,
Duong dén va duong di,
Do khong thdy hai ngd,
Than khéc, khong loi ich.

Gia hay tré, ngudi ngu hay ké tri, tat ca déu dung lai trudc
stic manh cua céi chét, tat ca cudi cing déu chdm dit bang
cai chét. Sau cai chét, budc sang mot canh gidi khac, mot
ngudi cha khong thé giit lai con trai hay quyén thudc ctua
minh. Hay nhin xem! Trong khi nhitng ngudi than ding
nhin va khéc 16c¢ thi lan luot ting sinh mang bi kéo di nhu
con bo bi 16i vao 10 m&. Theo 16i 4y thé gian bi chi phdi bai
céi chét va hu hoai. Thé nhung ngudi tri thi khong dau buén
vi da thdy duoc ban chat cua thé gian la gi.

DPtc Phat da an ui nhitng ké da phai chiu dung su mat
mét ngudi than bang cach giai thich cho ho rang sy vo
thuong hién httu & moi hién tuong ctua doi séng. Chung ta
doc trong chu giai Truong Lio Ni Ké (Pham X, Tap Mudi ké)
vé mot nguodi phu nit tén la Kisa-gotami, da hoan toan bi suy
sup vi dau budn trudc mat mat cta dia con trai. Ba ta da 6m
xac con trai go ctta hét nha no dén nha kia dé tim thudc cttu
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con. Biic Phat bao ba ta: “Hay di di, vao trong thi tran va
mang lai cho ta mot hat gidng cai 1dy tir gia dinh nao chua
timg cé nay da khong tim thdy bat ky nha nao chua tiing mat
ngudi than, va ngd ra rang tit ca moi thit 1a vo thuong. Ba
da di dén chd Dic Phat va Ngai noéi:

Vi nhitng ké trdi tim dat vao con cdi va tai sin Bdm viu vdo
chiing trong suy nghi ciia minh, Cii chét dén nhu mot trgn lut Ion
trong dém, Cudn di nhitng ngoi lang dang chim sdu trong gidc ngi.

DPc Phat c6 day diéu gi méi mé khong? Ching ta déu biét
rang c6 sy chia ly va cai chét, rang tat ca moi thit trén doi déu
la vo thuong. Suy nghi vé vo thudong khong gidap ich nhiéu
khi mot ngudi dang chiu dung su mat mét. Ptac Phat day rang
c6 sy thay d6i trang thai tam tir khodnh khac nay sang khoanh
khac khéc, va rang cac don vi vat chét (sc) cdu thanh nén
than thé cling bién hoai trong tiing khoanh khic. Ngai day
phét trién loai tué gidc kinh nghiém tryc tiép su sinh khai va
diét di ctia céc hién tuong danh va sic. Ba Kisa-gotami khong
chi don thuan suy nghi vé sy v6 thudng cta doi séng ma da
truc nhan duoc su hoai diét ting khoanh khic cua céc hién
tugng danh sic. Diéu nay da thay d&i cach nhin cta ba vé
cudc sdng va khién ba vugt qua ndi mat mat to 1én ctia minh.

MBoi trang thai tim sinh khéi va diét di trong timg khoanh
khéc (sat-na). Tai khoanh khic nay chting ta néi nhitng diéu
ti t€ véi v6i ngudi khac, nhung & khoanh khéc tiép theo thi
trang théi t6t &y da bién mat, va chung ta c¢6 thé ndi néng va
gian di, tham chi c6 thé€ la hét. Bdng chdc ching ta dudng
nhu bién thanh moét ngudi khac han. Diéu nay trén thuc t€ 1a
c6 that. T 4i da bién mat va sy néng nay la moét trang thai
tam khéc da sinh khdi. Cai thay, cdi nghe, suy nghi,... tat ca
12 nhitng khoanh khac khac nhau ctia tam sinh khai va diét di
ngay lap tic. Chung sinh khéi theo duyén riéng cua chang.
Vi du nhu cai thdy phu thudc vao nhan can (mét) va déi tuong
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ctia n6 la mau sic, néu cac yéu t& lam duyén nay khong tén
tai kéo dai thi céi thdy, duoc tao duyén bdi cac yéu t6 nay,
ciing khong thé ton tai kéo dai. Moi thuc tai chi phéi bai
duyén (cac phép httu vi) déu phai diét di. Do khodnh khéc
tam vita diét di dugc ti€p ndi ngay bsi mot khoanh khic tam
mdi, nén dudng nhu c6 mot tdm kéo dai mai. Trén thuc té,
cudc séng ctia chting ta 1a su ti€p ndi ctia cac khoanh khac tim
sinh diét lién tuc. Ca cac hién tugng vat chat cting vay, sinh
khdi rdi diét di. Chting ta biét rang than thé ciing bi hoai diét,
6 tudi gia va céi chét, nhung diéu nay chua du dé thdy duoc
mot cach truc tiép su diét di trong timg khoanh khéc ctia cac
don vi vat chit cdu thanh nén co thé. Ching ta khong thé thay
duoc sy diét di cua chiing ngay sau khi chang sinh khoi, boi
vi cac hién tuong vat chat mdéi da thay thé nhimg céi ca vita
diét di. Ching ta c6 thé nhan thiy doi khi ¢6 cai néng, cai
lanh, c4i mém, céi cing. Diéu nay cho thdy cé su thay doi cta
céc hién tuong than. Nhiing gi ma ching ta goi la chét chéc
ciing la cac hién tuong vat chat sinh diét lién tuc. Cac hién
tuong vat chét ciing phét sinh do duyén riéng cta chiang. Khi
chiing ta khéc, cudi, gio ndm ddm gian dit, dua tay ra bd thi,
thi c6 nhitng hién tuong than khac nhau bi tdc dong bdi cac
trang théai tdim khac nhau. C4c hién tuong than va ca cac hién
tuong vat chdt bén ngoai ciing sinh khéi béi nhitng duyén
riéng cta ching va diét di. Khoa hoc ciing cho thdy su bién
déi trong ting khoanh khéc cua cdc hién tugng vat chat,
nhung muc dich cta Gido ly Ptc Phat thi hoan toan khéc - d6
1a sy budng bé ddi véi tat ca cac hién tugng. “Con mét cta tri
tué” thdy dugce vo thuong khac véi cai thay qua kinh hién vi
quan sat sy thay doi caa ting don vi vat chat nhé nhat. Tué
gidc tryc nhan su vo thudong cua cac hién tuong trong tung
khoanh khéc cudi ciing sé dan dén sy budng bd hoan toan.

Cudc song cua ching ta c6 thé€ duoc so sanh nhu sy tréi
chdy cua moét dong song. Mot dong song cé vé nhu gilt
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nguyeén duoc trang thai ctia n6, nhung thuc ra, du la mot giot
nudc cing khong thé gitr nguyén khi dong song dang chay
mai, chdy mai nhu vay. Cling tuong tu, cdi ma chiing ta goi la
mot “con ngudi” dudng nhu gitt nguyén mot tinh chét ca thé,
nhung thuc t€ thi chi don thuan la nhing tién trinh than va
tam troi chay ma thoi. C6 thé nhan thdy rang con ngudi c6
nhing tinh cach khac nhau, tuy nhién, céi goi la “tinh cach”
dy cting la nhimg hién tuong dugc quy dinh hay lam duyén
bdi cac hién tuong trong qué khit ma thoi. Do doi sdng cua
ching ta 1a hang loat nhitng khodnh khic tdm sinh khéi lién
tuc, cac khoanh khac qua khit c6 thé lam duyén cho cac
khoanh khéc hién tai, va khoanh khéc hién tai lai c6 thé lam
duyén cho cac khoanh khic tuong lai. C6 nhitng khoanh khéc
thién va bat thién trong qua khit va ching sé 1am duyén cho
su sinh khéi ctia nhitng khodnh khéc thién va bat thién trong
hién tai. Nhitng gi ching ta hoc dugc ngay hom nay sé khong
bao gity mét di, nhitng khodnh khéc hiéu bay gidy c6 thé dugce
tich liiy va tri tué c6 thé phét trién bang cach dé.

Chang ta quan niém cudc séng ton tai mot thoi gian dai,
kéo dai tirkhoanh khéc sinh ra dén khi chét di. Néu xét & goc
d6 khoanh khéc sinh va diét ctia mdi thuc tai thi c6 thé néi
rang c6 sinh va ti & titng khoanh khéc. Cai thay sinh khéi
nhung khong kéo dai ma diét ngay 1ap titc. Khoanh khic tiép
theo c6 cai nghe, nhung cai nghe ciing vay, khong kéo dai.
Suy nghi ciing thay d6i mdi khoanh khéc, luén c6 suy nghi
vé nhiéu diéu khac nhau. C6 thé thay rang chi c6 thé ton tai
suy nghi vé mot thi, khong thé nhiéu hon mét, tai mot thoi
diém. C6 vé nhu suy nghi kéo dai nhung trong thuc té€ ¢
nhimg khoanh khéc tam khac nhau ti€p ndi cyc nhanh. Cadm
tho thay d&i, c6 cam giac dé chiu tai khoanh khéc nay, lac
khéc ¢6 cam gidc kho chiu, va tai thoi diém khéc nita lai la
cdm gidc thd 0. Dic Phat day rang nhiing gi vo thuong 1a
khg, trong ngon ngir Pali 1a dukkha [t Pali duoc va dung
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hon vi tir “kh&” khong bao ham hét y nghia ctia d€ dau tién
trong Tt Thanh Dé]. Cai dau cua than va tam do tinh chat
thay déi cta sy vat 1a hinh thitc dau khé dé thdy hon. Khd
dé€ gan véi tat ca moi hién tugng vén vo thudng cia than va
tam. Chung la bat toai nguyén la vi ngay sau khi sinh khdi,
ching chi ton tai trong mot khoanh khic cuc ky ngdn ngui
roi diét mat hoan toan. Su that cua kho rat tham sau va
khong dé dé hiéu.

Chtng ta doc trong Tuong Ung B¢ kinh (Thién Dai Pham,
Tuong ung Su That, II.Phdm Chuyén Phap luan, §1 Nhu Lai
Thuyéf) rang Dic Phat ngay sau khi gidc ngd, khi Ngai dang
ngu tai vudn nai & Isapatana gan Varanasi, da thuyét phép
cho mét nhém nam ty kheo. Ngai giai thich cho ho vé T
Thanh Dé: Sy that vé Kho, Su that vé nguyén nhan Kho, Su
that vé diét Kho - 1a Niét Ban, va Sy that vé Con dudng dan
dén su diét Khd. Chang ta doc vé khé nhu sau:

“Sanh la kho, gia la kho, bénh la kho, chét la khé, sdu, bi, kho,
wu, ndo la kho, odn gap nhau la kho, di biét ly la khd, cau khong
dwoc 1a kho. Tom lai, ndm thi udn la kho.”

Ngt Uén (tiéng Pali la khandhas) 1a t4t ca cac hién tuong
vat chit va tam trong cudc séng cta ching ta dugce phan loai
thanh ndm nhém. D6 1a: nhém céc hién tuong vat chat (sic)
va bdn nhém thudc tdm (danh) gdm: Tho, Tudng, Hanh (céc
hoat dong cua tdm, bao gom ca tinh chat thién va bat thién)
va Thte. Nam tap hop nay bao trum t4t ca cac hién tuong doi
song sinh khdi bdi duyén riéng ctia chung va réi diét di. Céi
thdy 1a khd béi n6 sinh va diét. Mau séc 1a khé, cam tho dé
chiu cting la kh&, tham chi ca nhiing trang thdi tam thién cting
la khé vi chting déu vo thuong.

C6 thé c6 hiéu biét Iy thuyét vé thuc t€ rang tat ca nhitng
gi c6 thé duoc kinh nghiém déu vo thuong va do d6 la bat
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toai nguyén va kho. Tuy nhién Su That vé kho khong thé
duoc chiing ngd chi dua don thuan trén céi hiéu ly thuyét
nhu vay. C6 thé ¢é suy nghi vé tinh v6 thudng cua van phap
trong doi séng, nhung d€ c6 thé truc nhan qua kinh nghiém
cta chinh minh vé sinh va diét, vé su bién hoai trong ting
khoanh khéc 1a diéu cyc ky khé khan. Thong qua phaét trién
Con duong Bat Chanh Dao, sé ¢6 lic ¢6 thé c6 duge hiéu biét
tryc tiép vé tinh vo thudng cua van phép va ban chat bat toai
nguyén cua chiung.

T&t ca moi hién tugng déu vo thuong. Can cb cai hiéu
chinh xac vé cum tir “tat ca” & day, néu khong sé khong thé
thay dugc vo thuong va khd. Ching ta doc trong Tuwong Ung
B9 kinh (Thién Sau X, Nam Muoi Kinh thit nhat, Chuong 3,
§23 Tat cd) rang Dtic Phat da néi véi cac ty kheo khi Ngai
nguy tai Xa vé (Savatthi) nhu sau:

Mt va cdc sdc; tai va cdc tiéhg; miti va cdc hwong; wdi va cdc
vi; thdn va cdc xic; y va cdc phdp. Nhu vdy, nay cdc Ty-kheo, goi
la tdt cd.

Nay cdc Ty-kheo, ai ndi nhu sau: “Sau khi tix bé tat cd nay, ta
s€ tuyén bo (mot) tdt ca khdc”, thoi 10i ndi ngquoi dy chi la khoa
ngon.

Vi bi héi, nguoi dy khong thé chiing minh gi. Va hon nita, nguoi
dy cd thé'roi vao dch nan. Vi sao? Nay cdc Ty- kheo, nhu vy ra
ngodi gidi vifc (avisaya) ciia ngudi dy.

Tir bai kinh nay ching ta thdy rang Gido ly ctua Dtc Phat
rat cu thé va lién quan dén tat ca thuc tai trong cudc séng hang
ngay:

- Céi thdy kinh nghiém déi tuong thi gidc qua nhan can;

- Cai nghe kinh nghiém am thanh qua nhi can;

- Cai ngui kinh nghiém mui qua ty can;
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- Céi ném kinh nghiém vi qua thiét can;
- Su kinh nghiém céc d6i tuong xtic cham qua than can;
- Su kinh nghiém céc déi tuong la phép tran qua y mon.

Khi bat dau ti€p can véi Gido Iy Pao Phat, ngudi ta c6 thé
ngac nhién khi thay rang Ditc Phat ludn lap di lap lai vé cac
thuc tai nhu cai thdy va cai nghe. Tuy nhién, cdi “tat ca” can
duoc hay biét va tim hiéu. Ching ta rat thiéu hiéu biét vé cac
hién tuong danh va sic. Thong thudng, ngudi ta hay ddm
chim trong suy nghi vé nhimg nguoi minh da thay hoac 1oi
no6i da nghe; ngudi ta khong bao giy chd y dén ban than tinh
chét thdy va tinh chat nghe, va thdm chi con hoai nghi vé loi
ich cua viéc nay. Ban than cai nghe va céi thdy khong thién va
ctiing khong bat thién, nhung ngay sau céi thdy va cai nghe
thi moi phién ndo c6 thé sinh khéi. Moi khodnh khac ctia cudc
sOng can phai duoc tim hiéu can ké dé€ c¢6 thé loai bo ao tudng
vé chang.

C6 nhiéu mitc d6 hi€u biét vé thuc tai. Suy nghi vé thuc
tai va su vo thuong cua ching 1a cai hi€u ly thuyét cha
khong phai la tri tué truc nhan ban chét cua cac thuc tai. Tuy
nhién, hiéu biét vé mat ly thuyét c6 thé 1a nén tang cho tri
tué truc nhan cac thuc tai xudt hién trong doi séng hang
ngay.

Khi tim hiéu kinh dién Phat gido, ching ta sé hoc dé hi€u
vé cac thuc tai. Gido ly Dac Phat gom Tam Tang: Tang Luat,
Tang Kinh (nhitng bai Phat thuyét), va Tang Vi Diéu Phap
hay “thdng phap”. Tang Luat (Vinaya) 1a nhitng giéi luat
danh cho cac vi ty kheo. Tang Kinh la nhitng bai Phat thuyét
tai cac dia diém khéac nhau, cho nhiing nguoi khac nhau.
Tang Vi Diéu Phép gidng giai chi tiét vé tat ca cac hién tuong
danh va séc; cac yéu t6 lam duyén va cac hinh thitc tuong
duyén khac nhau (duyén hé) gitra chiing. Mac du khac nhau
vé mat hinh thtc, cdc Tang ciing nham t&i mot dich dén: tan
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diét phién nio qua su ching ngoé chan ly. Khi nghién cttu cac
thuc tai khdc nhau duogc giai thich chi tiét trong Vi Diéu
Phép, ta khong nén quén muc dich, d6 1a: phét trién hiéu
biét truc ti€p vé cac thuc tai khi ching xuét hién. Vi Diéu
Phép ciing nam trong cac bai kinh. Bai kinh vé “T4t cd” dugc
trich din & trén 12 mot vi du vé diéu nay. Y nghia sau xa cta
kinh dién khong thé dugc hiéu ma khong c6 mot nghién ctru
co ban vé Vi Diéu Phap. Linh vyc Vi Diéu Phép rét rong 16n
va ching ta khong thé ndm dugc toan bo cac ndi dung. Tuy
nhién, khi bit ddu nghién cttu n6, di1 1a mot phan nho, ta sé
thdy rang né c6 thé hd trg tuyét voi cho hiéu biét vé cude
song cua chdng ta. Mot s6 ngudi c6 hoai nghi vé tinh xac
thuc caa Vi Diéu Phép, ho nghi ngo liéu dé c6 dung la 1oi
day ctaa Dt Phat. Khi mot ngudi nghién ctitu Vi Diéu Phap,
anh ta c6 thé tu thay dugc rang Vi Diéu Phap day vé cac hién
tuong c6 thé kinh nghiém ngay trong khoanh khac hién tai.
Vi Diéu Phap dé cap dén cai thdy, déi tuong thi giac, dén tat
ca cac kinh nghiém qua ngi quan va y mon, dén tat ca cac
pham chét thién, dén tat ca cac phién ndo. Cac Tang khac
nhau déu la Gido ly cua Duac Phat.

Trong Tuong Ung Bo kinh (Thién Sdu X&, Tuong Ung Sédu
xt, Nam Muoi kinh thi hai, §53 Vo Minh) néi téi viéc loai bd
vo minh. Ching ta thdy c6 cudc doi thoai gitra mét vi ty kheo
va btc Phat vé chu dé nay:

Do biét nhu thé nao, bach Thé Ton, do thdy nhu thé ndo, vo
minh dwoc doan tan, minh dwoc sanh khéi?

Do biét, do thdy mdt la vo thuong, v0 minh dugc dogn tdn,
minh duoc sanh khéi. Do biét, do thdy cdc sic la v thuong, vo
minh duoc doan tin, minh duoc sanh khdi... nhdan thitc... nhdan
xic... Do duyén nhan xiic khéi lén cam tho gi, lac, kho hay bat
kho bt lac; do biét, do thdy cam tho dy la vé thuong, vé minh
dwoc doan tan, minh dwoc sanh khdi.
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Cung tuong ty nhu vay vé céc thuc tai lién quan dén tai,
mi, ludi, than va y. T4t ca cac phap nay déu can dugc tim
hi€u d€ c6 thé biét ching nhu chang 1a.

C6 céi thdy, va ngay sau d6 c6 su dinh méc vao nhiing gi
duoc thdy, nhung hau hét moi lic ching ta vo minh vé cac
hién tuong nay. Ngay ca khi khong c6 cam tho lac vé nhing
gi duoc thdy, thi van c6 thé ¢6 sy bdm viu. C6 sy bam viu
hét 1an nay dén 1an khac vao cai thdy, déi tuong thi gidc, cai
nghe, am thanh va vao tit ca nhing gi ¢6 thé dugc kinh
nghiém. Ching ta khong muén mat di thi gidc hay thinh
giac, va diéu nay cho thay c6 mot sy dinh méc.

Chting ta mudn tiép tuc thdy, nghe va kinh nghiém tét ca
moi doi tugng hién hitu qua cac can. Nhirng gi dugc thiy hay
duoc kinh nghiém qua céc gidc quan khac diét di ngay lap tic,
nhung ching ta da tuéng 14m rang moi tht ton tai kéo dai, it
nhat la trong mot thoi gian. Do vo minh ma ching ta tiép tuc
bam viu. Khi khong c6 duge nhitng gi minh mudn, khi mét di
nhiing nguoi than yéu hodc nhitng tht minh s¢ hitu, ching
ta dau buén hodc tham chi 1a tuyét vong. Su dinh mac d6 lam
duyén cho gian dir va budn khd. Khi ching ta khong ¢6 dugce
nhimg gi minh thich thi sé c6 bat man. T4t ca céc trang thai
tam nhu vay la cac thuc tai cua cudc séng hang ngay, thay vi
de nén thi chiing ta c6 thé tim hi€u ching khi ching xuat hién.
Nho'vay, dédc tinh khac nhau cua chiing ¢6 thé duge phan biét.

MJdi hién tugng c6 mot dac tinh riéng va sinh khéi do
duyén riéng. Vi dy, khi dang & bén nguoi than hodc ban be,
chiing ta c6 thé nhan thdy rang c6 nhitng khodnh khic tam
khac nhau. C6é nhitng khodnh khic cta cua sy dinh mac,
khoanh khéc c6 su bdm viu vao nhitng cdm tho dé chiu bén
canh nguoi than yéu. C6 vé nhu la ching ta nghi dén hanh
phtc cta ngudi khac nhung thuc chat ching ta chi don thuan
dinh méic vao hanh phic cta chinh minh. Tuy vy, ciing c6
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nhing khoanh khic chiing ta thuc sy nghi dén loi ich va hanh
phtic ctia ngudi khéc, khong cé ich ky trong d6. Su dinh méc
va long vi tha ¢6 nhitng dac tinh khac nhau, va su khac biét
nay dan dan dugc hoc hoi khi ching xudt hién. Viéc phan tich
cac trang théi tam duong nhu khé phtc tap. Tuy nhién, ta c6
thé séng mot cach ty nhién, thu hudéng nhitng thit dé chiu
trong cudc song va dong thoi phat trién hi€u biét hon vé
nhitng khoanh khéac tdm khéc nhau sinh khdi, bat ké 1a dinh
mac, tir bi, hay rong luong. Bang cach do6, c6 thé c6 su hiéu
biét chinh x4c hon vé dac tinh khéc nhau cta cac phép.

Khi bat dau tim hiéu cac hién tugng khac nhau trong cudc
song cua minh, ta sé nhan ra minh c6 qua it hiéu biét. Nhan
ra duoc diéu nay rat loi ich, bdi vi d6 1a sy khdi dau caa hiéu
biét. C6 su vo minh vé cac thuc tai nhu céi thay, cai nghe hay
suy nghi. Ngudi ta khong biét chinh x4c khi nao ¢6 cai thay
va khi nao cé su dinh méc véi nhitng gi dugc thdy. Cac phap
sinh khai va diét di rdt nhanh chéng. C6 su chdp thu vao cac
déi tugng duoc kinh nghiém nén su sinh va diét cua ching
khong duogc nhan biét. C6 vé minh vé tinh chit bat toai
nguyén noi tai trong moi phap hitu vi. V6 minh va tham &i
1a duyén cho sy tai sinh vao kiép séng mdi, d€ rdi ti€p tuc
trong luan hoi sinh tw. Khi c6 téi sinh, lai ¢6 dau khg, c6 gia,
bénh va chét.

R&t kho c6 thé hiéu duoc su that caa kho, tuy nhién, ngudi
ta c6 thé bat dau phat trién thém hiéu biét vé cac hién tuong
xuat hién trong cudc sdng cua minh. Dic Phat day Phap dé
moi ngudi ¢6 thé tim hiéu tat ca cac thyc tai. Tir “dhamma”
c6 nhiéu nghia khac nhau, nhung theo nghia rong nhat thi
dhamma - phép la tat ca nhitng gi c6 that, va c6 dac tinh
riéng ctia né. C4i thdy 1a phap, dinh mac (tham) 1a phép, tic
gian (san) la phdp. Ching l1a nhiing thuc tai c6 thé dugc kinh
nghiém bdi tat ca moi nguoi. Ching ta doc vé céi thay, vé
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tham hay san, nhung khi cac thuc tai nay sinh khéi chang ta
c6 thé hoc cach phan biét cac dac tinh khac nhau ctia ching.
Kién thic vé thuc tai ¢ thé thau duogc thong qua viéc tim
hiéu Vi Diéu Phép, tuy nhién, kién thitc nay can duoc ap
dung d€ cudi cung c¢6 duoc tué giac truc nhan céc thuc tai.
Chtng ta chat day tham, san, bun xin, kiéu man, ganh ti,
ching ta chat day phién ndo, nhung hi€u biét vé tit cd nhing
thuc tai nay c6 thé duoc phat trién. Vi dy, néu sy khé chiu bi
kim nén thay vi tim hiéu déc tinh ctia n6 khi né xuét hién, sé
khong 6 hiéu biét vé cach né hinh thanh nhu thé nao. Sé
khong biét duoc rang chinh su dinh méac 1am duyén cho khé
chiu. Tri tué c6 thé dugc phat trién vé vd s6 khoanh khac
dinh méc sinh khéi sau khi c6 céi thay, c4i nghe va cac kinh
nghiém khéc qua cic can. Tat ca cac phap sinh khdi bdi
duyén riéng cta ching.

Su phaét trién tri tué truc nhan cac thyc tai la con dudng dan
dén sy chdm dat dau khé. Con dudng nay can duge phat trién
tir tir va m&t mot thoi gian dai. Céc dac tinh cua thuc tai khac
nhau xuét hién phai duoc suy xét ky ludng va hiéu rd. Nhy
dé, c6 thé dan thay dugc rang mbi thuc tai sinh khéi do duyén
riéng cua né. Nhitng gi sinh khéi do duyén sé phai diét di va
la v6 thuong. Su vo thuong ctia cac phép va su hoai diét cua
ching chi ¢6 thé dugc nhan ra & giai doan sau ctia qud trinh
phat trién tri tué. Cudi cung sé c6 thé cé su ching ngd truc
ti€p rang tat ca cac phap hitu vi sinh diét 1a khé (dukkha). Co
nhiéu muc d6 hiéu biét vé Su that vé kho (Kho Dé). Khi mot
ngudi dat dugce gidc ngd la da xuyén thau duoc Sy that vé kho,
nguyén nhan khg, su diét khé va con dudng dan dén tan diét
khé dau.
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Su that vé vo nga

Tat ca cac hién tuong ctia doi séng 1a vo thuong va khé. Cai
thdy, déi tugng thi gidc, cai nghe, &m thanh, cam tho, san,
tham hay quang dai déu sinh khai do duyén riéng cta ching
va diét di ngay lap tic. Khong ¢é ban nga trudng ton hay “tu
nga” c6 thé tao ra sinh khéi cta cac hién tuong hoac kiém soét
ching. Cac thuc tai vo thuong va khé 1a vo nga.

Chtng ta doc thay trong Tuong Ung B) kinh (Thién Sdu x,
Tuong Ung Sau x1 (a), Phan I, Nam muoi kinh thit Nhat, §1
V6 Thuong) rang Dic Phat khi ngy tai Ky Vién Tinh x4 gan
thanh Xa Vé da néi véi cac Ty-kheo:

Mit, nay cdc Ty-kheo, la v6 thuong. Cdi gi v6 thuong la kho.
Cii gi kho la v6 nga. Cii gi v6 ngd can phdi nhu thit qudn vdi
chdnh tri tué la: “Cdi nay khong phdi ctia toi, cdi nay khong phdi
la toi, cdi nay khong phdi ty ngd cua toi”.

Tai la v6 thuong... Miii la v0 thuong...

Ludi 1a v6 thuong... Than 1a v6 thuong...Y la v6 thuong. Cdi gi
v0 thuong la kho. Cii gi kho'la v6 ngd. Cdi i v0 ngd can phdi nhu
that qudn vdi chdnh tri tuéla: “Cdi nay khong phdi cia toi, cdi nay
khong phdi la toi, cdi ndy khong phdi tw ngd cua toi”.

Sau d6 ching ta doc thay rang qua minh sét tué, tat ca
moi chap thu vao cac gidc quan va tam sé dugc doan tan, va
két qua 1a khong c6 duyén cho su tai sinh nita. Cac bai kinh
ti€p theo cting dé cap diéu tuong tu lién quan dén sic, thanh,
huong, vi, xtic va phdp. Ching déu voé thuong, khé va vo
nga.
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Chan ly vé vo nga, ngdn ngir Pali 1a anatta, la mot yéu t6
quan trong cua Gido 1y Btic Phat. Su that nay da duoc thuyét
giang boi chi minh Puc Phat va khong thé tim thdy bén
ngoai Gido ly Phat gido. Nhiing ngudi tiép xuc véi Phat gido
1an dau tién c6 thé bi boi rdi, thdm chi phan ting boi sy that
vo nga. Ho tu hdi thé gidi sé ra sao khi khong c6 tu nga,
khong c6 ngudi khac. Chiing ta chang dang séng cting va vi
nhimng ngudi khéc sao? R4t khé dé€ ndm bat sy that vo nga
va anh hudng cta né trong cudc séng hang ngay.

Nhitng gi dugc goi bang ngén ngit thong thudng la
“ngudi” hay “tu ngd” chi don thuan la moét su két hop tam
thoi ctia cac hién tuong sic (vat chat) va cac hién tuong danh
(tdm) tuy thudc vao nhau. Ching duoc phan loai thanh nam
tap hop (ngti uén), trong ngdn ngw Pali goi 1a khandhas: mot
nhém bao gém t4t ca cac hién tuong vat chat (sic uan) va
bdn nhém goém céc hién tugng tdm (danh uén): tho, tudng,
hanh va thitc. Nga udn 1a mot tién trinh tréi chay, lién tuc
hinh thanh va hoai diét. Khong c6 gi kéo dai, khong c6 gi 1a
truong ton, khong cé gi 1a bat bién trong cudc séng.

Ngii udn sinh khéi, diét di va khong tré lai. Ngii udn hién
tai khong giong véi ngli udn qua khit nhung chiing duoc tao
duyén boi ngt uan qué kha, va ngt uan hién tai tao duyén
cho ngtt udn tuong lai. Chung ta doc trong Truong Bo kinh
(Kinh Potthapada, 52-53), Btic Phat da giai thich cho Citta vé
ba hinh thiic nga chdp: qué kht, hién tai va tuong lai. Chang
khac nhau, nhung cdi t6i qua khtt sé tao duyén cho céi toi hién
tai va cdi t6i hién tai tao duyén cho cai t6i tuong lai. Chang ta
doc phan Ditc Phat giai thich diéu nay bang mot thi du:

Nay Citta, vi nhuy tir bo cdi sanh ra sita, ti sia sinh ra lac, tir
lac sanh ra sanh to, tir sanh t6 sanh ra thuc to, tir thuc t6 sanh ra
dé'ho. Khi thanh sita thoi siia dy khong thudc lac, khong thudc sanh
t6, khong thudc thuc t0, khong thudc dé'ho, chinh khi &y thudc sita;
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khi thanh lac... khi thanh sanh t6... khi thanh thuc to... khi thanh
dé ho thoi dé ho khong thudc sita, khong thudc lac, khong thudc
sanh td, khong thudc thuc t6, chinh khi dy thudc dé ho.

Nhu viy nay Citta trong khi cd tho phi ngd chdp... Nay Citta,
trong khi cd y s& thanh ngd chdp... Nay Citta, trong khi c6 v0 sic
ngd chdp thoi ngd chdp dy khong thudc thé phi ngd chip, khong
thudc y sd thanh ngd chdp, chinh khi dy thudc v6 sdc ngd chap.
Nay Citta, chiing chi la danh ty thé'gian, ngon ngii thé'gian, danh
xung thé'gian, ky phdp thé'gian. Nhu Lai dung chiing nhung khong
chdyp trudc chiing.

Chang ta goi cai thuc chat chi la ngt uén véi cai tén nay
hay c4i tén kia. Moi ngudi khong ai giéng ai, mdi ngudi mot
can tinh. Trong thuc té€ thi khong c6 gi ngung dong trong cai
ma chiing ta goi la mét nguoi. Ngii udn hién tai khac véing
uan qué kh nhung né bat nguén tir ngit udn quéa khi.
Chung ta doc trong chu giai cho Nhiing Diéin Dj Biét (Katha-
vatthu, Chuong I, Con nguoi, 33, 34):

Thong thudng ngudi ta gan cho than tam ngi udn (danh-sic)
mot cdi tén, mot cdi ho. Vi vdy ma danh xung, danh ty, ché dinh
pho bién nay cd nghia la: “cé nguoi d6”. Chu Phat c6 hai logi dién
ngon, logi mang tinh phd cdp, ché’dinh va logi mang tinh t6i hiu.
Dién ngon lién quan dén mot chiing sinh, mot ngudi, mot vi troi,
mot “Pham Thién” thudc vé thuyét gidng ché dinh, con nhiing
dién ngon lién quan dén vé thuong, khd, vo ngd, ngii udn, cdc gidi,
cdc can (gidc quan) la thuyét giang vé § nghia tot cung. Mot bai
thuyét gidng vé y nghia tot cung, nhu mot quy ludt, qud kho dé
tiép can; do vy ma chw Phat thuyét gidng bang dién ngon phd
cdp, roi sau mdi dén nhimg bai thuyét vé y nghia t6i hiu.

Dang Giac Ngd, nha dién thuyét xuat chting nhat trong cac
nha dién thuyét, da néi vé hai sy that, d6 1a su that ché dinh
va su that tot cung, khong co su that thit ba. Trong d6, phan
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thuyét giang pho bién cho dai chiing 1a sy that theo nghia ché
dinh. Phan thuyét gidng vé thuc tai t6i hau la sy that vé ban
chat cua moi su vat hién tuong.

Trudce khi hoc Gido ly Phat gido ching ta chi biét dén su
that ché dinh: sy that cua thé gisi gdm con ngudi va dong vat,
thé gidi cua cac cad nhan, tu nga. Thong qua Gido ly Purc Phat
ching ta hoc vé su that t8i hau: cac hién tuong danh va sic vo
thuong.

Su that vé vonga la chan 1y t8i hau. N6 sau sac va khé tham
nhap. Chan 1y nay dugc day bang nhitng 4n du trong kinh
dién Phat gido va trong chu giai. Ludn su xudt ching
Buddhaghosa , trong cuén Thanh Tinh Dao, d& minh hoa su
that vé vo nga thong qua nhiing dn du tir kinh dién Phét gido.
Thanh Tinh Dgo 1a phan trinh bay toan dién vé Gido ly caa
DPc Phat dya trén cac chi giai ¢6 va truyén théng caa cac ty
kheo & Sri Lanka, dugc trude tac vao thé ky thit nam sau C.N.
Ngai Buddhaghosa giai thich rang khi mot ngudi suy nghi vé
moét tong thé tdm va than thi thudng bam vao khai niém vé
con ngudi, nhung khi cai “tong thé” (khéi) nay duge xem nhu
cac yéu t6 khac nhau c¢é tinh chét vo thudng, thi nguoi ta
khong con nhan thitc vé mot “tu ngd” (thuc thé/cai toi) nita.
Chung ta doc trong Thanh Tinh Dao (XVIII, 25, 26):

Nhu by phin quy tu

Tén “xe” dwoc noi lén

Ciing vdy, udn quy tu
Thong tuc goi “chiing sinh”.

Mot 1an nita, ngudi ta néi dén diéu nay: “Ciing nhu khi mot
khong gian dugc bao boc bang g6, ddy leo, c va dat sét thi c6 khdi
niém vé mot ngoi nha, tuong tw nhu vy, khi mot khong gian bao

boc bang xuong va gan, thit va da thi khdi niém “than” duoc
hinh thanh.” [Xem Trung B¢ Kinh, bai s6 28].
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Ngoai ra trong Thanh Tinh Pao (Chuong XVIII, 28) c6 ghi:

Vi vdy, trong hang tram bai kinh chi c¢6 danh-sic duoc dé cdp,
khong phdi mot con nguoi, mot cdi ngda. Vay nén, nhu khi cdc bo
phdn cdu thanh nhu: truc, banh xe, khung, cot, vo. duoc sip dit
theo mot trinh ty nhdt dinh ndo do thi cd ra danh tix thong dung
la “xe”, nhung theo nghia cing tot, khi xem xét dén tumg bo phan
thi khong c6 “xe”. Cing nhu thé, khi cdc bg phdn cdu thanh cia
ngoi nha nhu keo, vv... dugc sip ddt dé'bao boc khong gian theo
mot 161 nhdt dinh ndo d6 thi cd ra danh tir la «nhd”. Tuy nhién,
theo nghia tot cung thi ciing khong co gi goi la “nha”. Khi c6 nam
udn lam @61 tuong chdp thii thi c6 ra danh tir “chiing sinh”, “con
nguoi”, nhung theo nghia tuyét déi, khi moi bo phan cau thanh
dwoc xem xét thi khong cd tu ngd nao lam co'sé cho § niém “t6i”,
“ta”; theo nghia toi hdu, chi cé danh va sdc ma thoi. Cdi thdy ciia
mot ngudi nhin nhin theo cdch nay duoc goi la chdnh kiéh.

Néu cudc s6ng dugc xem nhu ton tai chi trong mét khoanh
khéc thi sé dé dang hon d€ hiéu sy that vé vo nga. Trong Dai
Nghia Tich (Maha-Niddesa, Tiéu B6 kinh, s6 6, Hoai diét), Ptc
Phat da giai thich cudc séng 1a cuc ky ngan ngui. O nghia tot
cung thi né chi kéo dai trong moét khoanh khéac tdm (sat-na
tam). Mdi khoanh khic tdm sinh khéi va diét di hoan toan va
duoc ti€p néi bsi khoanh khac ké tiép hoan toan khac biét.

Chtng ta doc trong Thanh Tinh Dao (XX, 72) ¢6 trich dan
tir Pai Nghia Tich vé ngi udn 1a v6 thuong:

Khong cd kho chita cdc phdp da hoai diét

Ciing khong cd su ton trit cdc phdp trong tuong lai,

Cic phdp sinh, tru nhu hat cdi trén dau kim

Su tan rd ctia chiing da dvoc bdo trude tu lic sinh khoi,

Cic phdp hién hitu hogi diét khong lan vdi cdc phdp qud khiz,
Chiing khong tir ddu dén, rdi tan rd, khong biét di ddu

Thoat dén thoat di, nhu dnh chdp trén bau troi.

-37-



Nguoi ta quen nghi dén mét tu nga (cai toi) diéu phdi tat
ca nhiing kinh nghiém khéc nhau qua cac can va y moén; mot
tu ngad c6 thé dong thoi thdy, nghe va suy nghi, tuy nhién
trén thuc t€ thi trong mot khodnh khéc chi ¢6 thé c6 mot tam
(citta) kinh nghiém mot ddi tuong. Tai mot khoanh khac,
cudc song la cai thay, & khodnh khic khéc, cudc séng 1a céi
nghe, va tai khoanh khic khéc nita, cudc séng 1a suy nghi.
Moi khodnh khéc ctia doi séng sinh khéi béi cac duyén riéng
ctia chting, chi tén tai trong mot khodng thdi gian cuc ngén
vardi diét di. Céi thdy sinh khai try thudc vao nhan can, vao
mau sic va cac nhan t§ khac. N6 ton tai chi trong mot
khoanh khic va sau d6 bién mat. Céi thdy sinh diét cuc
nhanh nhung sau d6 lai c6 nhitng khoanh khéc cuia céi thay
khac va diéu nay gay su hiéu ldm rang céi thay kéo dai. Tuy
nhién, céi thdy cda khoanh khic nay khéc véi céi thay via
qua. Mau sic xuét hién tai thoi diém nay khéac véi mau sac
vlta qua. Lam sao c6 thé c6 mét tu nga kiém soat céi thdy
hay bat ky thuc tai ndo khac? Cac thuc tai nhu tam tir hay
san han sinh khdéi béi nhitng duyén riéng ctia chiing, khong
c6 tu nga kiém soat ching. Ching ta mudén néi 1oi tir &i,
nhung khi c6 nhan duyén cho su gian dir thi né sé sinh khdéi.
Chung ta c6 thé ty nhu véi minh 14 sé gi yén ldng, nhung
trudce khi chiing ta kip nhan ra, thi nhitng 16i gian dir da duoc
thot ra. Da c6 san han duoc tich lay trong qua khit, va dé 1a
1y do né cé thé sinh khéi bat ky lic nao. Con gian khong
thudc v€ ai ca ma la mét thyc tai. Chung ta quen dong héa
minh véi cac thyc tai nhu san han, quang dai, céi thay hay
suy nghi, tuy nhién, chting ta c6 thé hoc dé hiéu rang ching
la nhitng hién tuong tam (danh phap) sinh khéi do nhiing
duyén riéng cua ching. Ching ta quen dong héa minh véi
than nhung than cing chi bao gom nhitng hién tuong vat
chat (sac phap) sinh khéi do duyén riéng. Cac sic phap ndm
ngoai tam kiém soat cua chang ta; gia, bénh va chét clng
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khong thé ngan dugc. Céc thuc tai dén va di rat nhanh, c6
thé vi nhu mot tia chdp. Ngudi ta khong thé dung bat ky mot
sttc manh ndo c6 thé kiém soat mot tia chdp, vi né diét ngay
sau khi kip nhén ra. Khong ai c6 thé kiém soat duoc cac hién
tuong danh va sic trong cudc séng ctia minh.

Bé ngoai cua sy vat hién tugng khién ta do tudng, mé mo,
khong thdy duoc sy that 1a gi: chi 14 nhiing hién tuong thodng
qua ngoai tam kiém soat. Ching ta doc trong Chu giai kinh
Phép Ct vé mot vi ty kheo suy niém vé mot do anh va khong
thé dat dén trang théi gidc ngd. Vi nay quyét dinh dén dién
kién Duc Phat va trén dudng di 6ng nhin thdy mot o anh.
Ong ta tu nha: “Ngay cd nhu do dnh ndy trong mua néng cé vé
khong 10 khi nhin tir xa, nhung khi lgi gan thi bién mat, ké'qi dén
cudc song nay, ching co gid tri gi do sinh khéi va hoai diét”.

Chting ta doc thay rang dng ta da suy niém vé 4o anh nay.
Sau hanh trinh dai thdim mét, 6ng ta xudng séng Aciravati
tam roi sau d6 ngdi bén mot thac nudc:

Khi 6ng ng6i d6 quan sat nhimg bot bong béng 16n phong
lén réi v& tan do stic manh ctia nudc doi vao da, ong ta tu
nhu: “Sy hién hitu nay ciing duoc tao ra va roi vd tan”. Roi 6ng
da 1dy né lam dé muc thién dinh. Bac Pao su (Dtc Phat)
dang ngdi trong huong that, thdy Trudng lao bén néi, “Nay
ty kheo, la thé’dd, ciing giong nhu bot bong béng hay do anh la
cudc song nay. Pugc tao ra thé'ndo, chiing ra di nhu vdy”. Bac
dao su vira dat 16i thi doc bai ké sau:

“Ké biét rang than nay nhu bot bong hiéu thdu rang ban chat
no chi la mot do anh.

Nguoi @y sé bé cong cdc miii tén gan hoa ctia Ma vuong va sé
di dén noi Diém Viuong khong bao gid tim thiy.”

Chting ta doc thdy rang, ngay sau khi két thic bai ké, vi
ty kheo lién dac qua A La Han. Ma vuong dai dién cho tat ca
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nhiing gi xdu xa, 1a Diém Vuong, Than Chét. Nguoi da tan
diét moi phién ndo sé khong tai sinh, sé khong cé gia, bénh
va chét, do d6, “Diém Vuong” sé khong nhin thiy anh ta
nua.

Cudc song gidng nhu mot 4o anh, chiing ta hét 1an nay qua
1an khéc bi ltita phinh bdi bé ngoai cta sy vat. Chung ta tin
rang nhiing gi chtng ta kinh nghiém c6 thé kéo dai, it nhat 1a
trong mot thoi gian, va rang c6 mot cai nga kinh nghiém moi
thit, mot chu thé ton tai kéo dai. Chang ta cho nhén thic sai
lam cta minh la dang, ching ta ¢6 moét cai nhin méo mé vé
céc phéap. Thong qua viéc phat trién hiéu biét chinh xéc vé cac
thuc tai khac nhau xuét hién mot minh tai mot thoi diém, céi
nhin méo mé ay c6 thé dugc stra chira.

R4t khé dé hiéu va chdp nhan rang bat ¢t diéu gi sinh khoi
déu do duyén riéng cua né va ngoai tam kiém soat.

Moi ngudi thudng mudn kiém soat cudc séng cua minh,
nam s& phan minh trong tay. Tuy nhién, ngay ca trén mitc do
ly thuyét, ngudi ta hi€u duoc rang khong thé kiém soat cudc
song cua minh. Ngudi ta khong thé kiém soat co thé ctia minh,
ngudi ta khong thé kiém soat nhitng khoanh khac khac nhau
cta tam sinh khéi. Vi dy, khi ném mét chiéc keo ngon thi ngay
lap ttc ¢6 sy dinh mac vao cac vi . Cai ném phat sinh phu
thudc vao thiét can, vao vi tdc dong lén thiét can va cac duyén
khéc; sy dinh méc vao ci ném sinh khéi boi cac duyén riéng
ctia né, bai sy tich liy xu huéng dinh méc. Cac khoanh khac
tam khéc nhau néi ti€p qua nhanh dén ddi chiing dudng nhu
xay ra dong thoi. Chitng nao khong c6 cai hi€u chinh xéc, thi
ching khong thé duge phan biét véi nhau. Trong thuc t€ chi
c6 mot khoanh khéc tAm sinh khéi tai mot thoi diém. Toi sé
dua ra mét vi du vé nhiing khoanh khic khac nhau cua tam,
mdi tim phét sinh do duyén riéng cta ching. C6 ngudi cho
t6i mot cha gau bong rat to va toi dat trén mot chiéc ghé. Rat
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nhiéu 1an, khi t6i di ngang qua né vao lic nhap nhoang téi thi
c6 nhitng khoanh khéic ctia su s¢ hai, trude khi nhan ra rang
dé6 1a mot chi gdu bong. Cai thdy kinh nghiém mau sac hay
dai tugng thi gidc tdc dong lén nhan céan, va sau d6, trude khi
biét rang c6 mot chti gdu bong, c6 rat nhiéu khoanh khéc khéc
cta tdm. C6 thé ¢ sy sg hai d6i véi nhiing gi duge nhin thay
trude khi biét rang né la mot d6i tuong vo hai.

C6 nhitng khoanh khic nhan biét, r6i xac dinh va khi nh&
rang d6 chi 1a mot mén d6 choi thi ndi sghai bién mat. Vidu
nay cho thdy, ¢ nhitng duyén khac nhau cho nhitng khoanh
khic khac nhau ctia tim sinh khéi. Ching sinh 1én béi nhimng
duyén riéng cua minh va theo mét trinh tu cu thé. Chang
sinh va diét rat nhanh t6i mac khong cé thoi gian dé kiém
soat hay dinh huéng ching. Khong c6 tdm hay linh hén vinh
cttu ma chi ¢6 nhitng khoanh khac tam bién d&i mot cach vo
cung nhanh chéng.

Khoéng thé tranh duge nhiing cau hoi lién quan dén y nghia
cta su that vé vo nga trong cudc song. Nguoi ta thuong cd
nhimng thac mac vé sy ton tai cia mét y chi tu do. Néu khong
6 tu ngd, chi c6 nhitng hién tugng trong réng xuat hién va
bién mat, liéu c6 thé cb y chi tu do, liéu ngudi ta ¢ thé cb lua
chon tu do trong nhitng quyét dinh trong cudc séng? Chang
1€ y chi tu do va ty chu khong phai la nhiing yéu t6 thiét yéu
cua doi sdng con ngudi hay sao? Su that vé vo nga duong nhu
ngu y rang toan bo cudc séng con ngudi ta da duge dinh doat,
tham chi 1a tién dinh bdi cdc nhan duyén. Cau tra 16i la, ban
than ¥ niém vé y chi ty do da ngu y su ton tai cua mot ty nga
c6 thé dung stic manh dé kiém soét y chi cua minh. Do “tu
nga” khong ton tai, ma chi don thuan c6 cac hién tuong vo
thuong sinh khéi do duyén nén khong c6 y chi tu do nao ton
tai doc lap véi cac duyén. Y chi hodc mong mudn hanh dong
c6 thé 1a thién tai mot thoi diém va bat thién vao thoi diém
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khéc. Khi c6 su tic gian thi ¢6 tu y bat thién, va né c6 thé kich
dong nhiing 16i néi gian dir. Khi ¢6 tam quéng dai thi cé tu'y
thién, va né c6 thé thé thic ddy hanh déng bo thi. C6 thé c6
su quyét dinh cho nhitng viéc cu thé, chang han nhu phat
trién tadm tir hay hiéu biét, nhung khong c¢6 ngudi quyét dinh
lam diéu nay. C6 nhitng khoanh khéc khac nhau cua quyét
dinh phat sinh do nhiing duyén khac nhau. Viéc mot nguoi
quyét dinh gi phu thudc vao tich lay thién hay bat thién ti
qué khtt, vao trinh d6 hoc vdn, ban bé ma nguoi dé két giao.
Ngudi ta c6 thé c6 cdm gidc rang, néu tich ldy thién hay bat
thién tir qua khitr1am duyén cho cac hanh dong tir than, khau,
y trong hién tai, ching ta sé hoan toan bét luc trudc nhimng
nhéan duyén tich liiy nay. Con gi 1a y nghia ctia cudc séng néu
tat ca moi thit dugc dinh doat truéc nhu vay. Chimg nao con
dinh méc vao y niém céi t6i thi chng ta sé mai 1a no 1é cho
no6, khong c6 duge ty do. Khi hi€u biét duge phat trién, cb thé
loai bé su dinh méc vao mot tu nga, nguoi ta sé tu do thuc su.
Viéc phat trién tri tué cing la do duyén, né dugce tao duyén
boi nhitng khoanh khéc ctia hiéu biét truée do, béi sy két giao
véi cac bac thién tri thic c6 thé giang giai Gido phap, va boi
su nghién cttu Gido ly Dac Phat. Ching ta nghi hay lam gi
déu phu thudc vao nhimg diéu kién nhan duyén van hanh
mot cach rat phitc hop. Cudn sach thi sau cua Tang Vi Diéu
Phép chi dé cap dén cac diéu kién, duyén hé khac nhau ctia
tat ca cac hién tuong danh va sic ctia doi s6ng, nhdm muc
dich gitp moi nguoi ¢ hi€u biét nhiéu hon vé cac duyén hé
nay. Ngay ca dén tu do cting con phu thudc vao nhan duyén.
Khi hiéu biét vé cac thyc tai cang phat trién thi cang it su dinh
mac vao tam quan trong cua cdi t6i (tu nga), it sw bam viu vao
nhan thic sai lam vé thyc tai. Cudi cung moi phién néo cé thé
duoc tan diét bsi hiéu biét ding, va diéu nay ching phai la tu
do t6i thugng hay sao?

Dé€ 6 thé hi€u dugce sy that vé vo ngd, can phai biét su khac
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biét gitra nhitng gi la thuc theo nghia cuing t6t va nhitng gi la
thuc theo nghia ché dinh. R4t khé ndm rd su khéc biét nay
nén toi sé dé cap van dé nay moét lan nita trong phan sau. Céi
thay, cai nghe, mau sdc, am thanh hay suy nghi 1a thuc theo
nghia t6t cung. Nhu vay khong c6 nghia la chiang 1a cai gi d6
triru tugng. Mdi thuc tai ¢6 dic tinh riéng va c6 thé duoc kinh
nghiém truc ti€p. Vi dy, céi thdy c6 dac tinh khéc véi dac tinh
cta cai nghe. Nhimng dac tinh nay khong thay d6i, & nguoi
nao ciing vay. Céi nghe thi ludn la cai nghe, cai thay thi luén
la céi thdy, du nguoi ta dat tén ching 1a gi chiang nita. Cac
khai niém hodc y niém nhu con ngudi, thé gidi, dong vat... la
nhimg thuc tai ch€ dinh ma con ngudi nghi ra nhung khong
6 thyc theo nghia tot cung. Nghi dén nhing khéi niém nhu
con ngudi hodc dong vat thi khong nhat thiét 1a bat thién;
chiing ta c6 thé nghi vé chiing theo cach thién hay bat thién.
Tuy nhién, ching ta tu lita d6i minh néu ching ta cho nhimg
khai niém la c6 thuc. Hoc dé€ biét sy khéc biét gitta cac thuc tai
va khaéi niém 13 rat can thiét, néu khong thi khong thé phat
trién Con duong Duc Phat.

Ching nao chua phat trién tué giac dén giai doan thay
duoc sinh diét trong ting khoanh khic caa cac hién tuong
danh sic thi khong thé thdy dugc moi thi nhu ching la.
Chtng ta tin rang cai thay kéo dai trong mot khoang thoi gian
va nhimg gi duoc thdy cting ton tai kéo dai nhu vay. Thé gian
dudng nhu chat kin ngudi, chting ta cho rang ching ta thuc
s thdy ho. Thuc t€ thi c4i thay khong kéo dai va mau sac dugc
thdy ctng khong ton tai lau. Khi ching ta “thdy” nguoi thi
giong nhu xem cac hinh anh chiéu 1én moét man hinh duoc
thay do6i nhanh chéng. Ching ta “thdy” hinh anh ctia moét
ngudi hay mét vat, nhung vé ngoai gay lam tudng. Trén thuc
t€ 6 rat nhiéu khoanh khac khéc nhau sinh khéi va diét di,
ndi ti€p nhau. Co céc tién trinh cua céi thdy, nhan biét, phan
loai, xac dinh va suy nghi. C6 vé nhu chang ta thdy mot
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“kh6i”, hinh anh ctia mét nguoi, nhung dé thuyc chat 1a suy
nghi duoc duyén bdi cai thdy, boi kinh nghiém vé nhimg gi
duoc thay.

DPrc Phat néi vé tit ca nhing gi ¢ thé duge kinh nghiém
qua cac can va y mon d€ gitp moi ngudi phat trién hiéu biét
vé céac thuc tai va biét dugc ban chét cua ching, d€ nhén ra
ching 1a v6 thuong, khé va vo nga. Cai thdy 1a mot thuc tai
nhung khong phdi la tu nga, cdi nghe la mot thuc tai nhung
khoéng phai la tu nga, suy nghi la mét thuc tai nhung khong
phai la tu nga.

Mot cau hoi c6 thé nay sinh: néu con ngudi khong ton tai
thi viéc phat trién 1ong t6t ¢ y nghia gi, ma long t6t thi phai
huéng t6i con ngudi, va viéc dan than vao céng cudc cai
thién thé gidi c6 y nghia gi? Cau tra 10i la biét sy that vé cac
thuc tai khong gay trd ngai trong quan hé véi moi ngudi,
trong viéc thuc hanh thién phéap va céng cudc dan than vao
viéc cai thién thé€ gidi. Phat gido khong tuyén truyén moét thai
do6 thu dong doi véi thé gidi ma nguoc lai, né khién ngudi ta
hanh dong véi mot thai d6 vi tha hon, thién lanh hon. Ching
ta thudng nghi vé con ngudi moét cach bat thién, véi nhimg
tham, san, si. Ching ta dinh méc vao hinh dnh ctia minh va
cua nguoi khéc nira. Ching ta xay dung y niém vé cach ma
moi ngudi phai d6i xit véi minh. Khi ai d6 khong tuong tng
v6i ¥ niém ma ta gan cho ho thi ching ta thit vong, tham chi
1a gian dir. Dinh méac vao c4c y niém, chtng ta tao duyén cho
nhiéu loai phién ndo nhu ngd man, ganh ti, tham lam hoac
s& hiru. Qua Gido ly Duc Phat, chang ¢ thé hoc cach suy
nghi vé con ngudi mot cach ding dan, d6 1a khong dinh méc
vao nhing quan niém sai lam. Khi ta dang & bén va tro
chuyén véi moi ngudi, c6 thé phat trién hi€u biét vé thuc tai
xuat hién qua cic can va y mon. Viéc nhédn ra sy that la
khong c6 con ngudi hay cai toi truong ton, ma chi don thuan
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1a cac hién tugng thodng qua, khong c6 nghia rang ngudi ta
phai tron tranh cong viéc xa hoi. Bac Phat la nguoi rat quan
tam dén ngudi khac, Ngai luén nghi dén cac mon dé cua
minh, ludn vi loi ich cta tat cad chang sinh, nhung Ngai
khong 6 ta kién vé moét con ngudi hay cai toi trudng ton.
Ngai 1a tim guong vé long tir bi, nhan nai. Ngai da di tham
céc ty kheo 6m bénh va cham séc ho, Ngai da thuyét Phap
trong sudt 45 nam. Ngai cting khuyén khich moi ngudi phat
trién long ti bi d6i véi nhitng chiing sinh khac. Ngay ca khi
da nhan ra su that vé vo nga, ngudi ta van c6 thé nghi vé cac
chiing sinh, nhung thay vi suy nghi véi dinh méc, ich ky, sé
¢6 nhan duyén cho suy nghi thién thuong xuyén hon, va
diéu nay c6 loi cho chinh minh va nguoi khéc.

Khong c6 thuc thé hay cai nga trudng ton trong sy ciu
thanh cta cac hién tugng danh sic thodng qua ma ta goi la
“con nguoi”. Cling khong ¢6 céi “dai nga” & bén ngoai. Mot
s6 ngudi tin rang nhiing gi chiing ta c6 thé goi 1a “tu nga”
sau khi chét sé hoa vao mét “dai ngd”, vao moét “ban thé”
hay vii tru. Day khong phai 1a 16i day caa Pac Phat. Tham
chi Niét Ban, phdp vo6 vi, cing khong phai 1a tu nga. T4t ca
céac hién tugng cua doi séng do duyén khdi (phéap hitu vi)
déu la vo thuong, kho va vo nga. Thuc tai vo vi, Niét Ban,
khong c6 dédc tinh vo thuong va khé, nhung c6 déc tinh vo
nga. Chung ta doc trong Kinh Phdp Cii (cau 277-279):

Tit cd hanh vo thuong

Vi Tué, qudn thiy vdy
DPau khé duoc nham chdn:
Chinh con duong thanh tinh.

Tit cd hanh kho dau

Vdi Tué, qudn thiy vy,
Pau khé duoc nham chdn:
Chinh con duong thanh tinh.
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Tit ca phdp v0 ngd,

Vdi Tué, qudn thdy vdy,
Dau kho duoc nham chdn:
Chinh con duong thanh tinh.

Doan kinh néi rang t4t ca cdc phap déu vo nga. Niét Ban
khoéng phai la mét thuc tai do duyén khoi, nhung né la thuc,
né 1a phép. Vi vay, khi doan kinh néi rang tat ca cac phap déu
vo ngé la da bao gom ca Niét Ban.

Su phét trién ctia Bat chanh dao thuc chat 1a sy phat trién
ctia hiéu biét vé cac thuc tai t6i hau: cai thdy, mau sic, céi
nghe, am thanh, cua t4t ca nhiing gi c6 thé kinh nghiém qua
céc can va y mon. Ngudi doc cé thé thdy kha budn té khi doc
cac bai kinh nhac di nhéc lai vé cac thuc tai nay. Tuy nhién
muc dich ctia 161 thuyét giang vé cac thuc tai tot cing nay 1a
dé€ loai bo khai niém vé tu nga. Trudc hét can phai loai bo sy
dinh méc vao c4c khéi niém vé tu nga, r6i méi c6 thé loai bd
céac phién nao khac. Khi con ngudi duge nhin nhan theo ngit
udn, chi 1a cac yéu td sinh diét, thi sé c6 duyén trdnén it dinh
maéc hay san han véi nhimng thang trim ctia cudc séng, nhitng
khen - ché, duoc - mat, nhiing th@ vén déng vai trd quan
trong trong cudc séng cua ching ta. Chang ta doc bai kinh Vi
du ddu chén voi (Trung B¢ Kinh, bai kinh s& 28) rang, ngai X4
Loi Phat, dé tu cua Duc Phat da giai thich cho céac ty kheo vé
cac thuyc tai theo gidi (cac yéu t6). Ngai gii thich rang than
thé khong nén duoc xem nhu “t6i”, “cta t6i” hay “toi la”.
Ching ta doc doan sau:

Chur hién, néiu ¢ nhitng nguoi khdc ming nhiéc, chi trich, choc
tifc, nhiéu ndo ty kheo, vi dy biét ro nhu sau: “Kho tho khdi lén
nof toi, tho nay thudc tai xiic cham, tho nay do nhan duyén, khong
phdi khong do nhan duyén, do nhdn duyén gi? Do nhdn duyén
xic”. Vi dy thdy xic la v6 thuong, thdy tho la vo thuong, thdy
tuong la vé thuong, thdy hanh la vé thuong, thdy thic la vo
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thuong. Tam ctia vi ndy hoan hy, thich thi, tinh chi, quyét dinh,
tuy thudc gidi doi tuong.

Chting ta c6 xu hudéng d6 16i cho ngudi khac khi ho néi
ning kho nghe, thay vi nhan ra rang don thuan chi c6 4m
thanh tdc dong vao nhi cén, chi 1a cac yéu té tac dong trén
cac yéu t6. Chimng nao con c6 dinh mic vao mot cai toi thi
thuc tai khong thé dugc xem 1a céc yéu t6 don thuan. Bai
kinh cho thay r6 loi ich khi hiéu su that vé vo nga. Diéu nay
chi ¢ thé duogc hiéu dan dan trong qua trinh phat trién hiéu
biét vé cac thuc tai trong ngti uén.

DPrc Phat day vé chan ly vo nga. Nhimg gi duogc goi 1a tam
hay linh hon khong phai 1a mét ty nga ma la nhitng yéu t6
tam thac luon thay d6i, sinh roi diét. Ham y cua sy that nay
rat khé ndm bat. Trudc khi biét dén Phat gido, ching ta coi
tam 1a c6t 16i va ban chét ctia con ngudi. Ching ta cho rang
tam la cai suy nghi, ra cac quyét dinh va hoach dinh cudc séng
cta chung ta. B€ hiéu dugce 101 day ctia DBiic Phat vé tam la vo
ngd, can phai c6 mot kién thic chi tiét hon vé tam. Tu “tam”
dé gay hiéu ldm do dugc gan véi mot s8 khai niém nhat dinh
nao d6 trong triét hoc phuong Tay, né thudng chi gan véi suy
nghi. Tam, theo Phat gido, kinh nghiém hoac hay biét doi
tuong, va diéu nay phai duogc hi€u theo nghia rong nhét ctia
né. Vi vay, t6i mudn st dung thuat ngi citta trong tiéng Pali
(phét am 1a “chi-ta”) hon. Citta ¢ ngudn gdc tir thuat ngtr Pali
“cinteti”, la nhan thic hay suy nghi. Tam nhan biét déi tuong.

“Tam hon”, “linh hon” hay “tinh than” 1a “cac thuc tai ché
dinh”. Thong qua Phat gido, ching ta tim hiéu vé cac thuc t6i
h4u nhu téi da giai thich trong chuong trudc. T4t ca cac hoat
dong cua tam ma ching ta thudng gan cho la “tam ching ta”
duoc thuc hién bdi citta, nhung khong phai béi mot citta, ma
nhiéu citta khac nhau. Citta 1a nhitng khoanh khic tam vo
thuong, sinh va diét tiép ndi nhau. Cudc séng cua chung ta la
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nhitng chudi citta khong gidn doan. Néu khong c6 citta,
ching ta sé khong thé ton tai, chiing ta khong thé nghi, doc,
nghién ctu, hanh dong hodc néi chuyén. Khi chting ta di hodc
véi tay 1ldy mot vat gi d6 thi citta tao duyén cho céac chuyén
dong d6. Chinh citta nhan biét thé gidi bén ngoai; néu khong
c6 citta thi khong gi ¢6 thé xuit hién. Thé gidi bén ngoai xuat
hién qua maét, tai, mi, ludi, than va ¥ mén. Chting ta nghi vé
nhimg gi dugc thdy, dugc nghe hoac kinh nghiém qua céc
giac quan khac. Khong chi cé cac citta suy nghi, ma xen ké
con ¢6 céc citta thdy, nghe hay kinh nghiém cac d6i tugng qua
cac gidc quan khac. Khi ching ta cham vao mét cai gi d6 cting
hay mém, c6 cac citta kinh nghiém d6i tugng xtc cham qua
than thic, va sau d6 ¢6 céc citta nghi vé nhiing gi da cham la
mot cai ban hay mot chiéc ghé.

Truée khi chang ta nghién ctru Gido ly cua Duac Phat,
chiing ta khong xem tam nhu mét thuc tai ¢6 thé thay hoac
nghe. Dtc Phat day rang cai thdy va cai nghe ciing 1a cac
citta. C6 rdt nhiéu loai citta, mdi citta kinh nghiém mot d6i
tuong. Cé citta thay (nhan thiac) kinh nghiém mot déi tuong
1a d6i tuong thi gidc (mau sic). N6 kinh nghiém déi tuong
thi gidc qua nhan can. Nhan can la “ctta” cho nhan thic kinh
nghiém d6i tuong thi giac. Nhi thac (tAm nghe) kinh nghiém
am thanh qua nhi can. Céi thdy va céi nghe la cac citta hoan
toan khéc nhau, 1é thudc vao cédc duyén khac nhau. Céc citta
kinh nghiém c4c d6i tugng qua cac ctta gidc quan nhu mat,
tai, mai, ludi, than va y mon. Trude khi tim hiéu Gido ly,
ching ta khong chu y téi cdi thdy nhu dic Phat la mot citta
kinh nghiém d&i tugng thi gidc qua nhan moén, hodc ching
ta khong cht y dén cai nghe nhu mot citta kinh nghiém am
thanh qua nhi mén. Céc citta, d6i tugng va cic ctra gidc quan
déu la nhing thuc tai t6i hdu ma Dtc Phat da day.

Nguoi ta c6 thé nghi ngd tinh hitu ich cta viéc biét chi tiét
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V€ cac citta, d&i tuong va can mon. Biét ranh rot hon vé céc
hién tugng dang dién ra lién tuc trong cudc séng cua ching
ta 1a diéu quan trong. Chang ta khong thdy duoc su that ma
lai tin rdng, cac hién tuong ctia doi s6ng 1a trudng ton va
ching 1a “tu nga”, hodc thudc vé mot “cai téi”, va rang chting
ta c6 thé dung sttc manh dé€ kiém soat chung. Puc Phat day
rang ching 1a vo thudng, khé va vo nga. Nhitng dic tinh nay
khong tritu tuong, chiing 1a thudc tinh cua céi thdy, nhan can,
dai tuong thi gidc, ctia tat ca cac hién tuong sinh khaéi va diét
di trong ting khodnh khic. Do hiéu biét vé ban chit cta
nhitng hién tuong nay chi cé thé phat trién ti tlr, ching ta can
bat dau tim hiéu chting mot cach cu thé. Theo nghia tot cting,
chi c6 danh va sic. Chitng ndo cac hién tugng nay chua thé
duoc phan biét v6i nhau thi chua ¢6 hiéu biét chinh xéc vé
chang.

Citta thdy, tic la tam thay, la moét hién tuong tdm (danh
phép), né kinh nghiém déi tugng. N6 tity thudc vao nhan can
- mdt hién tugng vat chét (sic phap). Nhan can khong thdy
nhung n6 c6 kha ndng ti€p nhan mau sac d€ nhan thic c6 thé
kinh nghiém mau sic d6. Mau sac hay déi tuong thi gidc ciing
1a mot sdc phap, né khong kinh nghiém gi ca. Céi thay, cai
nghe va cac kinh nghiém théng qua cac giac quan déu tuy
thudc vao cac duyén. Néu khong c6 cira gidc quan thi cac déi
tuong gidc quan khac nhau khong thé duge kinh nghiém, va
do d6 cai ma ching ta goi la “th€ gidi bén ngoai” khong thé
xuat hién. Khi ching ta ngu say, khong mdng mi, thé giéi
khong xuat hién. Chang ta khong biét cha me hodc ban be
minh 13 ai, khong biét noi chiing ta dang séng. Khi ching ta
thic day, thé giéi xung quanh xudt hién trd lai. Chung ta c6
thé thuc chiing rang c6 sy tadc dong cta cc ddi tuong gidc
quan lén trén cac gidc quan tuong tng, va d6 1a diéu kién cho
viéc kinh nghiém thé€ gidi xung quanh. C6 citta thay, citta
nghe va citta kinh nghiém cac d6i tugng giac quan khéc, va
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nhiing kinh nghiém nay tao duyén cho suy nghi vé thé giéi
con ngudi va van vat. Chiang ta thuong dam chim vao suy
nghi vé con ngudi, sy vat xung quanh ma khong nhan ra rang
chinh citta lam nhiém vu suy nghi. Sé khong thé c6 y niém vé
“céi téi”, cd nhan hay tai san, la cac thuc tai ch€ dinh, néu nhu
khong c6 céac thuc tai t6i hdu nhu mau sic, &m thanh va cac
dadi tuong gidc quan khéac, ciing nhu cac citta kinh nghiém
ching qua céc can mén tuong ng.

Mbi khodnh khac chi c6 mot citta kinh nghiém mot d6i
tuong. Dudng nhu 1a ¢6 nhiéu citta sinh khai cing mét lac
nhung thuc ra khong phéi nhu vay. Cac citta khdc nhau,
chang han nhu céi thay va c4i nghe kinh nghiém nhiing d6i
tuong khac nhau va 1€ thudc vao cac can mén khéc nhau. Cai
thdy, cdi nghe va suy nghi 1a céc citta khac nhau khéi sinh
vao nhimng thoi di€ém khéc nhau. Ching ta c6 thé nhan thay
rang cai thdy khong phai 1a cai nghe, ching 1a nhitng kinh
nghiém khéc nhau. Néu chiing c6 thé xay ra cing mot lac thi
ta sé khong thé phan biét duge chiang. Citta sinh va diét rat
nhanh chéng; citta vira diét thi ngay lap tac duoc tiép néi
bang mot citta khéc. Ta tudng rang céi thdy, cai nghe c6 thé
kéo dai mot khoang thoi gian nhung thuc ra ching chi ton tai
trong mot khoanh khéc vo ciing ngan ngi.

C6 nhiéu loai citta sinh khoi do cac duyén tuong tng ctia
ching. C6 céc citta thdy, nghe, kinh nghiém déi tugng qua
cac can va suy nghi vé nhitng déi tugng nay. Cac loai citta
thay, nghe, ngti, ném hodc kinh nghiém déi tuong qua than
thicc thi khong thich, cing khong khong thich déi tuong,
ching khong phan ting thién hay bat thién véi cac doi tuong.
Nhiing loai citta nay khong phai la thién (kusala) hay bat
thién (akusala). Tuy nhién ngay sau khi ching diét di, c6
nhiing citta phan ting thién hodc bat thién véi cac doi tuong
duoc kinh nghiém qua céc can. Chinh vi vay, c¢6 nhitng citta
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thién, citta bat thién va citta khong thién cing khong bat
thién. Khi ¢6 suy nghi thi luon c6 citta thién hoac bét thién.
Ngoai ra cting c6 céc citta thiic day hanh déng hoac 161 néi tét
hay x&u. Khi chiing ta bd thi, c6 cac tam thién, kusala citta,
véi long hao tdm thic ddy hanh dong bo thi. Con khi ching
ta néi 10i nang né, tho 4c thi c6 cac tam bat thién, akusala citta,
véi san han thic dédy 161 néi d6.

Céac khuynh hudng thién hodc bat thién khac nhau duoc
tich Ity tu trude. Chang duoc vi nhu nhitng con vi-rat nga
ngam nhung c6 thé xudt hién bét ci lic nao khi ¢ co hoi.
Lién hé v6i thuat ngtr “tiém thac” duge sit dung trong tam
1y hoc phuong Tay, tir nay chi mot phan ctia tm thic thong
thuong khong duge biét dén nhung tu biéu hién, trong
nhitng gidc mo chang han. Tt tiém thic dé dan dén hiéu 1am
viné ham y mot cai gi d6 tu dong. Trong thuc t€, cac khuynh
huéng duoc tich lay khong ¢ dinh, ching duoc tich lay ti
khoanh khéc nay sang khoanh khac khéc. Chang 1a duyén
cho sy sinh khdi ctia cac tam thién hodc bt thién trong tuong
lai. Moi citta sinh 1én va diét di, nhung do dugc ti€p ndi boi
citta ké ti€p khong gian doan, nén qua trinh tich lay c6 thé
ti€p dién tir khodnh khic nay sang khoanh khic kh4c.

Cé nhiéu loai tam thién (kusala citta) va tam bat thién
(akusala citta) khac nhau. Diéu quan trong la tim hiéu thém
vé chiung dé hiéu dugc chinh minh, hi€éu duoc cach chiang ta
cu xt trong hanh dong va 10i néi véi nhitng ngudi khac nhu
th€ ndo va cach ching ta phan Gng d6i véi cac su viéc dé
chiu hay kho chiu ra sao. Chinh citta thac ddy hanh déng t6t
hay xdu. Chuang ta doc trong Trung Bo Kinh (s6 78, Kinh
Samanamanéika) rang Dic Phat da thuyét giang cho ngudi
thogmoc tén 1a Paficaka vé cic tAm thién va bat thién nhu sau:

Va nay Tho mgc, thé ndo la bt thién Qidi? Thin nghiép bdt
thién, khdu nghiép bt thién, nép song dc. Nhing phdp nay, ndy
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Tho moc, duoc goi la bit thién gidi.

Va nay Tho moc, nhitng bat thién gidi nay sanh khdéi nhu thé
ndo? Su sanh khéi ciia chiing ciing duoc ndi dén, can phdi trd 10i tir
tam sanh khéi. Thé ndo la tdm? Tam cd nhiéu logi, da ching, sai
biét. Tam c6 tham, cd sin, c6 si, tir ddy nhiing bat thién gidi sanh
khdi.

DPrtc Phat ciing néi vé nhiing thién gidi ¢6 ngudn goc ti
tam, la tdm khong c6 tham, sin va si. Do d6, tat ca cac hanh
dong ta 4c thi bat nguén tir tam bat thién, akusala citta, va tat
cd hanh dong thién lanh thi bit ngudn tir tam thién, kusala
citta.

Bat thién c6 thé duge mo ta la mot trang thai tam khong
lanh manh, khong thién xdo, dang ché trach, toi 164, khoéng loi
ich, mang lai qua xdu. Thién c6 thé duoc mo ta la mot trang
thai tam lanh manh, thién xao, khong 16i 1dm, hitu ich, cho

Chung ta doc trong doan kinh trén rang tam rat da dang,
phong pha, khic nhau. Tam bat thién kem véi tham hoan
toan khéc véi tam thién véi tinh quang dai (vo tham). Vay
tham va v6 tham la loai thuc tai gi? Liéu chiing 1a céc tam
hay la c4c loai thuc tai khac? Chung la cac tam s&, cac pham
chat di kem véi tAm. Tham la mot phdm chat bat thién, mot
phién néo, con v6 tham la mét phdm chat thién. Tam c6 thé
suy nghi, thac day hanh dong hodc 16i néi véi tham, san,
rong luong, tur bi... Chi ¢ mot tam tai mot thoi diém nhung
noé ¢ thé sinh kém véi mot s6 tdm sé va nhing tam s& nay
tao duyén cho tam trd nén rat da dang. Tham lam, bon xén,
san han, ghen ty, nga man la nhiing tam s& c6 thé sinh kem
tam bat thién. Su rong luong, tam tur, tinh thuong hay tri tué
la nhiing tdm s thién c6 thé di kem véi tam thién. Cac tam
s& di kéem véi tdm trong nhi€u két hop khac nhau thi cung
sinh va diét véi tam.
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Cha giai cho cudn sach thi nhat cua Vi Diéu Phdp, Cudn
Chii gidi Bo Phdp tu (Atthasalini I, Phan II, Chuong I, 67), ¢6
dua ra dn du vé nha vua va doan tuy tung. Giong nhu nha
vua khong thé di dau ma khong c6 tuy tung, tam khong sinh
khdai mot minh, ma di kém véi cac tam s&. Do cac tam sinh
khdi lién tuc trong cudc séng hang ngay nén cé thé néi rang
tam 1a vuong, dan dau trong viéc hay biét d&i tugng, con cac
tam s&hd trg cho tim. TAm suy nghi, chang han véi vo tham,
dan dau trong viéc biét d6i tuong, con vo tham ho trg tam
suy nghi mot cach thién lanh. Tam suy nghi véi ghen ty dan
dau viéc biét ddi tugng, con su ghen ty hd trg tam suy nghi
mot cach bat thién.

Trong s cac tam s& bat thién di kem véi tam bat thién, c6
ba tam s& dugc goi la “nhan”, d6 1a: tham, san va si. Trong s
cac tam s& thién di kem véi tam thién, ¢ ba nhan la: vo tham,
vO san va vo si (tri tué). Tt “nhan” (gdc, can) duge st dung
trong Gido ly Dttc Phat vi né 1a sy hd trg vitng chac cho tam,
12 mot duyén quan trong, gidng nhu gdc ré ctia mot cai cay
vitng chic hd trg cho cay, 1a phuong tién cung cAp nhya séng
thiét yéu cho su trudng thanh ctia né. Cac géc bat thién nhu
tham, san va si c6 th€ két hop véi tam bat thién thi c6 rat nhiéu
sac thai va muac do; ching c6 thé thd thao hodc vi t&€ hon.
Tham c6 thé manh mé dén muc thic ddy cac hanh déng x4u
nhu trdm cdp hay néi d&i, nhung né cting c6 thé & mitc do vi
t€ hon 1a khong thic day bat c hanh dong nao. Tham c6 thé
1a mong doi mot cai gi d6 dé chiu cho ban than, c6 thé 1a uée
vong, thich tht, khao khét, yéu thuong, sa ngd, ham mudn,
chiém hitu hodc tham lam. Ngay ca khi chang ta hy vong
nguoi khac yéu mén chang ta, khi chang ta muén ¢é danh
thom, tiéng tt thi da c6 cc tam bat thién bat ngudn tir tham
&i, dinh méc réi. Vi dy, khi ching ta ting qua cho mot ai d6
thi c6 sy budng bd, nhung cting c6 thé cé nhiing gidy phut hy
vong, hay mong doi duoc dén dap lai moét cai gi d6. Mong doi
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&y dugc thtc ddy béi dinh mac. B4t thién khong giéng véi
nhiing gi thudng cho 1a t6i 16i hodc vo dao dic. Ngoai ra, con
c6 nhitng mttc d6 dinh méc vi t&€ hon khong thic ddy nhitng
hanh dong xau nhung ciing 14 bt thién vi chiing vo ich, ¢6
hai. Ching dugc tich liy trong titng khodnh khic va do d6
khién cho dinh méac ngay mét gia ting. Tham bat ré rat sau
nén hiéu biét duoc cadc khuynh huéng bat ré sau day ctua
chiing ta 1a diéu quan trong. Tinh cdm 1d mot dang dinh méc
ma xa hoi khong cho 1a ¢6 hai. Nguoi ta quyén luyén cha me,
than quyén, con céi va ban hiru. Tuy nhién, can hiéu rang khi
c6 su quyén luyén, thuc chat ¢6 su dinh méc véi cam tho lac
cta chinh minh, do dugc & bén canh nguoi thuong mén. Khi
khéc thuong mot nguoi da chét, c6 dau buon duge tao duyén
béi dinh méic vao chinh minh. Tinh cdm tao duyén cho ndi s¢
mdat mat, san han va buén khd. Ching ta doc thay trong Tuong
Ung Bo kinh (Thién Sau X, Tuong Ung Thon Trudng, §11
Bhadra), Ptic Phat khi ngu tai Uruvelakappa, da gidi thich cho
thon trudng Bhadragaka rang sy bAm viu 1a nguyén nhan ctia
dau khd. Bhadragaka noi:

That vi diéu thay, bach Thé Ton! That hy hitu thay, bach Thé
Ton! That la khéo ndi, 10i néi nay ciia Thé Ton: “Pham cd kho gi
khéi lén, tdt cd kho @y khdi 1én déu ldy duc lam can ban, 1dy duc
lam sé nhan. Duc 1 cdn ban ctia kho!”

Bach Thé"Ton, con cé ngudi con trai tén la Ciravdsii, song xa &
day. Khi io' nd ddy, bach Thé Ton, con cir ngudi di va noi: “Nay
Ong, hdy di va héi tham dita tré Ciravasii”. Cho dén khi nguoi &y
tré vé, bach Thé" Ton, con & trong tinh trang bon chon hoi hop:
“Khong biét dita tré Ciravasii cé bénh tat gi khong?”

Ong nghi thé'nao, nay Thon trudng, néu dita tré Ciravasii clia
Ong bj giét, hay bi bit, hay bj thiét hai, hay bi chi trich, Ong cé
khéi lén sdu, bi, kho, wu, nio khong?
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Bach Thé Ton, néu dita con trai Ciravasii ctia con bi giét, hay bi
bdt, hay bi thiét hai, hay bi chi trich, hay sinh mang bi d6i khdc,
thoi lam sao con khong khdi lén sau, bi, khd, wu, ndo dugc?

Vi phdp mon nay, ndy Thon trudng, can phdi hiéu nhu sau:
Pham c6 khd nao khéi lén, tdt cd khd dy déu ldy duc lam cdan ban,
1y duc lam s nhdn. Duc la can bdn ciia kho.

Sé khong thé khong tham chimng nao ching ta chua dat
duoc giai thoat hoan toan. Ching ta khong thé ép budc minh
khoéng tham, nhung nhédn ra duoc khi c6 tham, ngay ca & mic
do vi t€, va khi c6 su budng bé 1a diéu lgi ich. C6 tham khi
ching ta thich ngdm canh, di mua sdm hay trd chuyén véi
ban be, thdm chi khi chiing ta ding day dé 1dy mot cSc nude.
Tham c6 thé di kém véi tho hy hodc tho vo ky (khong kho
khong lac). Khi c6 tho vo ky thi van c6 thé con tham, nhung
ching ta ¢ thé khong nhén ra.

San la mot nhan bt thién khac. San khong thich d6i tuong
né kinh nghiém, trong khi tham thi ua thich déi tuong. San
khong thé sinh khéi dong thoi véi tham, nhung né ¢ thé
duoc tao duyén béi tham. San ¢6 nhiéu sic théi va mic d9,
né c6 thé€ la khong hai long, that bai, that vong, chan nan,
budn b3, s¢ hai, dau khé, tuyét vong, cdm phan, 0an gian, t
€ hay kho chiu. Khé tho ludn di cung véi nhan bat thién nay.
Ngay ca khi c6 mét chat cam giac kho chiu, thi cling c6 tam
can san. Khi chiing ta ghen ti hay keo kiét, thi ciing c6 tam
c6 can san nhu vay. Trong truong hgp ghen ty, ds ky, ta
khong mudén thay canh nguoi khic duoc hudng nhiing diéu
dé chiu, ma chi muén minh ¢6 duogc diéu d6. Trong trudng
hop bén xén, ta khong mudn chia sé nhimng gi minh c6 véi
ngudi khac. Tam san c6 thé dan dén hanh dong giét hai, 16
néi khiém nha, tho 16 hodc su d6i xu té bac.

Mot nhan bat thién nira la si. Si khong giéng nhu dinh
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nghia vé thi€u hi€u biét trong ngdn ngtt ché€ dinh. Theo quan
diém Phat gido, si hay vd minh ¢6 mét y nghia dac biét: d6
1a thiéu hiéu biét vé cac dac tinh cta thién va bat thién, vé su
that vo nga, vé Tt Thanh Dé, néi tém lai 1a vé céc thuc tai t6i
hau. C6 nhiéu mtc do cta si. Si 1a gbc ré ctia moi toi 16i. Bat
ctt khi nao c6 tdm can tham va can san thi cting c6 nhan si.
Khi nghe mot &m thanh dé chiu, tham c6 kha nang sinh khéj,
khi &y cting c6 si. Khi nghe mét am thanh khé chiu, san ¢6
thé sinh khoi va khi 8y cting c6 si. Si khong biét cac thuc tai
sinh khéi va khong biét tham va san la bat thién, si giong
nhu béng t6i hay mu 1oa. Khi ¢6 si thi ban chét cua cac phap
bi che mo.

Ba nhan thién 1a v6 tham, v san va vo si (tri tué) ¢4 nhiéu
sac thai va mic do. V6 tham c6 thé 1a khong ich ky, quang
dai, x4 ly hay binh tinh. Mdi tdm thién déu ¢6 nhan v6 tham.
B4t ctt khi nao c6 tam thién, khong c6 tham & khoanh khic dé,
ma c6 su budng bd. Mdi tdm thién khong chi ¢6 nhan vo tham
ma con ¢6 nhan vo san. VO san c6 nhiéu muc do: né cé thé la
long tur bi, sy gitt gidi hodc kham nhan. Long tu bi 1a huéng
vé ching sinh, gitt gidi va kham nhan ciing ¢6 thé lién quan
dén céc tinh hudng va sy vat. Khi nhiét d6 qua néng hodc qua
lanh thi thudng c6 su khé chiu. Khi thdy dugc loi ich cua viéc
gilt gi6i hay kham nhan, ngudi ta sé khong thay phién toai vi
nhiét do va khong con phan nan. Tri tué 1a nhan thién thi ba.
Tri tué khong sinh kem véi moi tam thién. Tri tué tao duyén
cho thién tdm sinh khoi thuong xuyén hon. Tri tué hay hiéu
biét trong Phat gido la hiéu biét vé cac thuc tai. C6 nhiéu muc
do tri tué, c6 thé 1a hiéu biét ly thuyét vé cac thuc tai hay hiéu
biét truc ti€p vé thuc tai khi né xudt hién. D6 c6 thé la hiéu
biét vé thién la thién, vé bat thién 1a bat thién, vé nhimg hanh
dong tot hay xau cing nhu qua cta chiang, vé sy that vo nga,
vé Tt Thanh Dé. Hiéu biét c¢6 thé duge phat trién dan dan.
Cai hiéu tryc tiép vé cac thuc tai dan dén sy tan diét cia cac
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phién néo.

Khi c6 tdm thién thi khong c6 tham, san hay si di kem.
Tam thién thic ddy hanh vi va 16i néi thién. Loai tdm nao
sinh khai la tuy thudc vao tich lay thién va bat thién trong
qué khtt. Két giao véi ban t6t hay ban xau cling 1a mét nhan
duyén quan trong cho viéc sinh khdi cua cac thién tam hay
bat thién tam. Khi gan gti véi ban t6t, véi bac thién tri thic
thi c6 cdc duyeén cho thién tdm sinh khdéi thuong xuyén hon.
C6 nhiéu bat thién tdm sinh khai hon thién tam do béi cac
phién nao da tich lity, nhung khéong duoc nhan biét. Vi nhu
ching ta khong nhan biét dugc luong bui ban trén ban tay
cho dén khi rua tay, cling nhu vay, ching ta khong thé biét
duoc lugng phién nio cho dén khi hiéu biét vé cac thuc tai
duoc phét trién.

Tam kinh nghiém c4c d6i tuong dé chiu va khoé chiu qua
ngi mon va y mon. Khi kinh nghiém moét d6i tuong dé chiu,
tham c6 thé sinh khdi, con khi kinh nghiém mét ddi tuong
khé chiu, san ¢6 thé sinh khéi. Cac d6i tuong dé chiu duoc
ua thich va cic d6i tuong khoé chiu thi khong duge ua thich
la diéu ty nhién. Dudng nhu ching ta lién tuc bi chi phéi boi
cac d6i tuong duoce kinh nghiém. D6i tuong dé chiu va déi
tuong kho chiu la mét duyén cho tam sinh khdi, tuy nhién
khong c6 gi ndi tai trong ban chat caa déi tuong cé kha nang
quyét dinh phéan ttng d6i véi doi tugng do. Viéc ¢6 phan tng
thién hay b4t thién d6i véi cac déi tuong dé chiu hay khé
chiu dugc kinh nghiém qua cac can va y mon phu thudc vao
khuynh huéng tich liy ctia méi ngudi. Sau khi ¢6 cai thdy,
cai nghe hay kinh nghiém déi tuong qua cac can khac, c6 thé
c6 “phinhuly tdc y” (cha y khong chan chédnh) hodc “nhu ly
tac y” (cht y chan chénh) téi cac d6i tuong. Khi ¢6 sy cha y
khong chan chanh téi cac déi tuong thi c6 tdm bat thién, con
khi c6 sy cht1 y chan chanh téi cac d6i tugng thi ¢ tam thién.
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Khi mot d6i tugng dé chiu xudt hién c6 thé c6 tham va trong
truong hop dé thi cé phi nhu ly tac y. Vi du, chiang ta chi
mudn huéng thu cac d6i tugng dé chiu mot minh va khong
dinh chia sé né véi nhitng nguoi khac. Trong khi d6, khi c6
nhu ly tc y, ching ta sdn sang chia sé d6i tuong dé chiu véi
ngudi khéc, khi d6 ¢6 thién tdm véi vo tham. Khi mot déi
tuong khoé chiu xudt hién, c6 thé san sinh khéi va nhu vay c6
phi nhu 1y tac y. Vi du khi ai d6 néi 16i tho 4c véi chang ta
thi hau hét chiing ta khong thich va trach ci ngudi dy vi da
néi nhiing 161 kho chiu. Tuy nhién, san khong nhat thiét phai
sinh khéi. Khi nhé duge rang ngudi néi 16i tho ac 4y dang
lam chinh ban than anh ta khé chiu, dau khé thi ¢6 thé tinh
thuong sé xuét hién thay vi sy gian dit hay san han trong
chang ta. Khi ¢6 sy cht y chan chanh thi sé c6 gitr gidi va
kham nhan ngay c4 khi kinh nghiém d8i tuong kho chiu.
C6 nhiéu loi ich khi tim hiéu chi tiét hon vé c4c loai tim
khac nhau: thién tam, bat thién tdm, va tdm khong thién
cting khong bat thién. Khi khong biét vé thién va bat thién,
khong thé thay dugce sy bat loi cta bat thién va loi ich cta
thién. Chtng ta thudng mong mudn cac déi tugng dé chiu
va khong ua thich d6i tugng khé chiu. Thong qua Gido ly
Dttc Phat, ngudi ta biét rang bat c céi gi sinh khéi déu do
duyén. Doi khi c6 duyén cho viéc kinh nghiém céc déi tuong
dé chiu va dai khi ¢6 duyén cho viéc kinh nghiém cac d6i
tuong kho chiu, khong ai ¢6 thé kiém soat duoc cac tdm sinh
khéi. Déi tugng dé chiu khong thé kéo dai va do d6 dinh
méc vao ching chi din dén that vong va buén ba. Ludn c6
tham, san va si trén cac déi tuong duoc kinh nghiém qua
mat, tai, mii, ludi, than va y. Chtng ta 1am n6 1é cho cac ddi
tuong sinh khoi va diét di ngay lap tic. Khi su vo bé cua
nhitng mé didm &y dugc nhan ra, sé c6 duyén cho su phét
trién hi€u biét vé cac thuc tai trong doi séng. Nguoi ta sé hi€u
rang c6 vo s6 bat thién tam phét sinh khi kinh nghiém déi
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tuong qua cac can, cac bat thién tAm ma trudc kia chua ting
nhan thdy. Khi cac ddc tinh cua thién va bat thién dugc thay
rd rang hon thi sé c¢6 nhan duyén dé phat trién cac nhan vo
tham, v san va tri tué. D6 1a g6c cua cac thién tim dan dén
su tiét ch€ cac hanh dong bat thién va thic day viéc thuc
hanh thién phép.

Nhu chiing ta da thdy, ¢ rat nhiéu loai tAm. T4t ca cic tam
c6 diém chung la nhan biét déi tugng, tuy nhién chiing khac
nhau khi sinh kém véi cac tdm s khéc nhau va kinh nghiém
cac do6i tugng khac nhau. Cai thdy luon kinh nghiém déi
tuong thi gidc va cai nghe luén kinh nghiém am thanh, nhung
phén tng véi d8i tuong va suy nghi vé ching thi & mdi ngudi
mot khac. Vi du khi mét ai d6 néi 161 tho 4c, cé cai nghe am
thanh va sau d6 la suy nghi vé y nghia cua 16i néi, vé nguoi
néi, vé€ cac thuc tai ché€ dinh. Mdi ngudi s6ng trong thé gidi
suy nghi riéng cia minh. Chiing ta phan tng véi nhiing gi
dugc kinh nghiém khong chi bang suy nghi ma con bang
hanh déng va 16i néi. Tai nhitng khoanh khic khong lam
nhimg viéc tt hodc khong phat trién hi€u biét, ching ta suy
nghi, hanh déng va n6i véi cac bat thién tam. Tam quyét dinh
hanh vi, tdm trong kinh dién dugc goi 1a “Chaa t€ cua thé
gian”. Chung ta doc trong Tuwong Ung B¢ kinh (Thién C6 Ké,
Tuong Ung Chu Thién, Pham Théng VI, §2, Tam) nhu sau:

Vit gi ddt dan doi?

Vit gi ty ndo hai?

Va c6 mot phdp nao,

Moi vit déu tiy thudc?

Chinh tam dat dan doi,

Chinh tdm tu ndo hai,

Chinh tdm la mot phdp,
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Moi vit déu tiy thudc.

D€ hiéu dugc ban chit ctia cudc sdng ctia minh va ngudi
khac, di€u can thiét la hi€u tam la gi. B€ hiéu hon tam 1a gi
thi can nhan biét dugc sy khac nhau gitra su that ché dinh
(tuc dé) va su that toi hau (chan dé). Su that ché dinh 1a su
that ma chang ta quen thudc trudce khi tim hiéu Gido ly Dic
Phat; d6 1a thé gidi c6 ton tai con ngudi, “tunga”, su vat. Con
su that t6i hau 1a cic danh va sic. Tam la hién tuong tinh
than, chiing kinh nghiém céi gi d6. Sac, cac hién tuong vat
chat, vi du nhu cic co quan gidc quan va cac hién tuong vat
ch&t bén ngoai, thi khong kinh nghiém gi ca. Tam c6 thé kinh
nghiém ca danh va sac. Cac hién tugng sic va danh cua doi
song sinh khdi, ton tai trong moét khoang thoi gian cuc ky
ngan ngui va sau d6 diét di. Mdi thuc tai chan d€ c6 nhimng
dac tinh riéng c6 thé duoc kinh nghiém tryc tiép khi xuat
hién ma khong can phai suy nghi vé né. Bang cai hiéu ly
thuyét ching ta sé khong biét tam 1a gi. Chi khi ¢6 sy phat
trién hiéu biét truc ti€p vé tam xuat hién & khoanh khac hién
tai, du 1a cai thdy, cai nghe hay suy nghi, chiing ta méi thuc
sy hiéu duge tam la gi. Khi sy da dang ctia cac tdm va céc
m&i duyén hé cta ching duoc thdy rd hon, thi sy that vé vo
nga dan dan sé duoc hiéu sau hon. Ta sé ¢6 dong luc tim
cach loai bo v6 minh vé cac thuc tai trong cudc séng cua
minh, cic nga kién va tat ca cadc dang tham, san va si.

i
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Nghiép va qua cua nghiép

C6 rat nhiéu loai tam. Tam 6 thé 1a thién, bat thién hoac
khong thién ciing khong bat thién. Cac kinh nghiém ngti quan
nhu céi thdy hoac céi nghe thi khong thién ciing khong bat
thién, nhung ngay sau khi chiang sinh khai va diét di, c6 céc
tam phan Uing véi doi tugng duoc kinh nghiém theo cach
thién hodc bat thién. Thudng cé nhiéu bat thién tdm véi nhan
tham, san va si hon la nhitng thién tam cé nhan vo6 tham, v6
san, hodc cting ¢6 thé c6 nhan tri tué. Cac bat thién tam c6 thé
thiic ddy nhiing hanh déng xdu (nghiép bat thién) con thién
tam c6 thé thic ddy nhimg hanh dong tét dep (nghiép thién).
Ching ta doc trong Tang Chi Bo Kinh (Chuong Muoi Phép,
Pham Janussoni XVII, §8 Do tham sin si), Dtc Phat da néi véi
cac ty kheo:

Nay cdc Ty-kheo, Ta ndi sdt sanh cd ba: do nhdn tham, do nhin
san, do nhan si. Ld/y ca khong cho, ta hanh trong cdc duc, néi ldo,
n6i hai ludi, ndi 10i ddc dc, ndi 1oi phut phiém, tham duc, sin, ta kién
c0 ba: do nhan tham, do nhan sin, do nhan si.

Nhu vdy, nay cdc Ty-kheo, tham la nhan duyén cho nghiép
sanh khdi, sin la nhdn duyén cho nghiép sanh khdi, si la nhdn
duyén cho nghiép sanh khéi, do tham doan diét, la nhdn duyén cho
nghiép doan diét, do si doan diét, la nhdn duyén cho nghiép doan
diét, do si doan diét, la nhian duyén cho nghiép doan diét.

A

Chung ta doc vé “nghiép”. Thuat ngtt Pali goi 1a nghiép,
trong tiéng Phan la karma, c6 nghia la hanh déng hoac tao
tac. Mot nghiép t6t mang lai két qua dé chiu va nghiép xdu
mang lai mét két qua khoé chiju. Qua ctia nghiép sém muén
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cling sé dén vdi chang ta, day la luat nhan qua, khong ai c6
thé 1am thay d6i su van hanh caa luat nay. Gido ly Dac Phat
vé nghiép va qua khé ndm bat. N6 khong phai 1a mot gido
diéu ma ngudi ta phai chdp nhan. C6 thé ¢ cai hiéu ly thuyét
vé nghiép va qua nhung chi bang 1y thuyét thoi thi chua da.
Chi c6 hiéu biét truc tiép vé cac hién tugng danh va sac cta
doi séng thi duyén cho nghiép tao qua méi ¢6 thé duge thay
mot cach sau sic hon. Do d6 chting ta khong nén mong doi
rang nghiép va qua c6 thé dugc hiéu ddy du khi méi bat dau
tim hiéu vé chu dé nay trong Gido ly Dtc Phat.

Mot hanh dong duoc thyc hién trong qué kha c6 thé tré
qua sau nay. Nghiép c6 thé dugc so sdnh v6i mot hat giong
phét trién thanh mot cay sé cho qua trong tuong lai. Cang
vay, mot nghiép bat thién, vi du nhu giét hai, ¢6 thé cho mot
két qua khé chiu nhu bénh tat hodc dau dén. Mot nghiép
thién, vi du nhu hanh dong bd thi, c6 thé cho két qua dé chiu,
nhu tho hudng nhing diéu tot dep. Khi nghi vé moét viéc lam
va két qua cta nd, ching ta thudng nghi dén mét hanh vi ¢6
tac dong dén nguoi khac. D€ hi€u duoc nghiép va qua ctua
nghiép, ching ta khong nén suy nghi vé thuc tai ché€ dinh,
vé con ngudi va cac tinh huéng, ma can hi€u vé cac thuc tai
t6i hau, cac tAm, tim s& va cac sac, nhitng thuc tai sinh khai
va diét di ngay lap tttc. Chtng ta khong thé chic chén liéu
ngudi khac thuc hién nghiép thién hay khéong néu chi nhin
tirbé ngoai cua sy viéc. Chiung ta c6 thé nhin thay ngudi khac
cho di d6 dac, nhung d6 chua chic da 1a thién phap bé thi.
Viéc cho di d6 c6 thé duoc thac ddy boi dong co ich ky, va
vi thé€ hanh déng d6 khong phai la nghiép thién. Chinh tinh
chat thién hay bat thién trong tu y (cetana) quyét dinh mot
nghiép la thién hay bat thién. Thuat nglt nghiép thién va
nghiép bat thién c6 thé st dung véi y nghia 1a nhitng viéc
lam t6t va viéc lam xau, nhung néi mét cach chinh xac hon
thi nghiép chinh 1a tu y thic day viéc thuc hién hanh dong
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qua than, khau, y. Khi chiing ta néi vé cac loai nghiép thién
va nghiép bat thién khac nhau thi nén nhé rang nghiép 1a y
mudn hodc tu y, mét thuc tai 1a danh phap. Nghiép 1a mot
tam s& sinh kém véi tam, né sinh va diét cung véi tam.

Tai sao mot hanh dong duoc thuc hién trong qua kh lai
cho qua trong tuong lai? Nghiép hay tu y, sinh kém véi tam
khi mot hanh déong t6t hoac xdu duge thyc hién, sé diét di
ngay lap tc cung véi tdm. Tuy nhién, vi méi tam diét di
duoc ti€p ndi bdi tam ké tiép, nghiép cb thé duoc tich lay tir
khoanh khic nay sang khoanh khac khac. Nang luc cua
nghiép duoc chuyén ti€p va khi thoi diém chin mudi né sé
tré qua. D6 1a tién trinh nhan qua ma ching ta doc trong
doan kinh trich dan & trén. Bai kinh ciing dé cap dén cac loai
bat thién nghiép duoc thuc hién qua than, khiu va y. Khong
phai tam bat thién nao cing c¢6 cudong do cua nghiép bat
thién c6 kha nang tr6 qua. Khi c6 dinh méc vao hinh sac hay
am thanh dé chiu thi c6 tam bat thién, nhung khong phai 1a
nghiép bét thién c6 thé cho qua. Tuy nhién, dinh méc c6
nhiéu muc d0. N6 ¢6 thé vi t&€ hon hodc & mic do tho thio
nhu tham lam, khét khao tai sdn cua ngudi khéc. Khi ai d6
c6 &m muu chiém doat nhing gi thudc vé nguoi khac, thi c6
cudng do cua nghiép bat thién. Nghiép thién la tranh lam
diéu ac (gitr gidi), 1a lam diéu lanh, nhu bé thi va phat trién
tam tri, vi du nhu tim hiéu Gido ly Dtic Phat va phat trién
hiéu biét vé cac thuc tai cua cudc sdng chung ta.

Nhitng khoanh khic hanh phtic va khé dau dan xen 1an
nhau trong cudc séng cua chang ta. Cac kinh nghiém déi
tugng dé chiu va khé chiu qua cac can khong dién ra ngau
nhién ma chiing déu c6 nguyén nhan: nghiép chinh la nhan.

Chung ta doc trong Tiang Chi By kinh (Chuong Tam Phép,
Phdm T, §V Tuy Chuyén Thé Gidi), Bac Phat da néi véi cac
ty kheo nhu sau:
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“Tdm thé gian phdp nay, nay cdc Ty-Kheo, tuy chuyén théQidi.
Thé'qidi tuy chuyén theo tdim phdp thé'gian nay. Thé'ndo la tdm?
Loi dwong va khong loi dudng, danh vong va khong danh vong, chi
trich va tdn thdn, an lac va dau khd. Tam phdp thé gian nay, ndy
cdc Ty-Kheo, tiy chuyén thé'qidi. Thé gidi tiy chuyén theo tdim
phdp thé gian nay.”

Loi dwong, khong loi dudng,
Danh vong, khong danh vong,
Chi trich va tan thdn,

An lac va dau kho,

Nhitng phdp nay v0 thuong,
Khong thuong hang, bién diét,
Biét diing, giit chdnh niém,
Bic tri qudn bién diét.

Phdp kha di, khong dong,
Khong kha di, khong sin,

Cidc phdp thudn hay nghich,
Duoc tiéu tan khong con.

Sau khi biét con dudng,

Khong tran cdu, khong siu,

Chon chdnh biét sanh hitu,

Di dén bo bén kia.

Béc giac ngd hoan toan c6é tam quan binh, an nhién tu tai
trudc moi thang tram ctia cudc song. Ngai hoan toan giai
thoat khoi chudi nhan qua, khong con tai sinh nita. Chiing
nao mot ngudi con nhi€u tham, san va si, nguoi &y con ham
mudn nhitng d6i tuong dé chiu va chdi b nhitng d6i tuong
khé chiu. Tuy nhién, viéc kinh nghiém nhiing déi tugng dé
chiu hay khé chiu khong thudc quyén luc cua ai ma tuy
thudc vao nghiép tao qua. Hom nay con, ngay mai mat; hom
nay vinh, ngay mai nhuc. Lic nay ching ta khoe manh, lac
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khéac 6m dau, bénh tat. Viéc kinh nghiém cac d&i tuong dé
chiu hay khé chiu qua céc can khong phai 1a mot su thudng
phat. Khai niém thuéng phat bat ngudn tir y niém vé mot
déng tdi cao, mot vi Chia Troi ¢6 thé phan xét hanh dong
cta con ngudi. Coi ngudn cua viéc kinh nghiém cac déi
tuong dé chiu hay khé chiu qua cdc cidn ndm trong chinh
ching ta: d6 1a nghiép. Thuong xuyén c6 cai thdy va céi
nghe, cac d6i tugng dé chiu va khé chiu. C4i thdy va ci nghe
la qua cua thién nghiép hay bat thién nghiép. Cac qua nay
sinh khéi chi trong khodnh khac va sau d6 diét di. Khi ching
ta dinh nghia nhitng gi dugc thdy hodc nghe hoac suy nghi
vé ban chét cua déi tuong, thi khoanh khic ctia quéa da diét
di mét rdi. Kho c6 thé néi liéu cai thdy va cdi nghe 1a qua cta
nghiép thién hay nghiép bat thién. Nghi vé nhing gi duoc
thdy hodc nghe thi khong phai la qua; khi ¢6 suy nghi thi c6
tam thién, hodc bat thién, nhung hau hét la bat thién. D& c6
thé hiéu dugc cac thyc tai t6i hdu cia nghiép va qua ctua
nghiép, chiing ta can phai that chinh x4c. Cai thdy, cdi nghe,
cai ngui, cai ném, cai kinh nghiém déi tuong xtic cham qua
than can la cac tam qua. Phan tng thién hay bat thién cta
chiing ta véi d6i tuong dugc kinh nghiém khong phai la qua
cta nghiép, ma la tdm thién hodc tdm bat thién. Thién tam
hodc bét thién tam cé thé duoc goi la phan chu déng cua
cudc séng, bdi ching cé thé tao nghiép thién hodc bat thién,
sé dan dén két qua tuong tng sau nay. Cac tam la qua cta
nghiép c6 thé dugce goi 1a phan bi déng cua cudc sdng.
Chung ta déu phai nhan qua du mudn du khong.

Tam sinh khdéi béi nhitng duyén riéng ctia ching, ngoai
tam kiém soat. Doi khi ¢ vé nhu tu ban than ching ta c6 thé
tao ra sy thu hudng cac d6i tuong dé chiu. Tuy nhién, can
phaéi cé nhitng duyén td thich hgp cho su thu hudng cac déi
tugng dé chiu, va sy thu huéng khong thé kéo dai nhu chiing
ta mudn. Ching ta c6 thé thudng thitc ban nhac dé chiu bang
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cach m¢ radio, nhung nghiép chinh la nhan ctua céi nghe,
khong phai la moét tu ngd, cai toi nao cd. Liéu chiang ta ¢6 kha
nang c6 mot chiéc radio hay khong cing phu thudc vao
duyén. Ngudi ta c6 thé séng trong ngheéo déi va khong thé du
tién mua radio. Do nghiép ma mét ngudi phai sinh vao mot
gia dinh ngheo kho va séng trong hoan canh khong dé chiu.
Cing do nghiép ma mdét ngudi duoc sinh vao mét gia dinh
kha gia va song thoai mai sung ttc.

Dé c6 thé hi€u dugc viéc sinh vao nhan canh hay khé canh
12 qua ctia nghiép, ching ta quay trdlai véi khoanh khac dau
tién ctia mot ki€p séng. Tam sinh khéi vao khoanh khic dau
tién cta cudc séng chang ta 1a tdm tuc sinh, hay con goi 1a
thic tai tuc. Tam nay c6 nhan lam né sinh khai, va nhan nay
thudc vé qua khit, d6 1a nghiép. Su ra doi 1a qua, chang ta
khong thé lua chon cha me cting nhu thoi diém hay noi chén
duoc sinh ra. Khoanh khic dau tién ctia cudc séng duoc goi
1a tam tuc sinh boi vi khong chi ¢6 kiép hién tai ma da c6 vo
luong ki€p séng trong qua khit. Khé ¢ thé hiéu rang nghiép
ctia qua khtt tao ra sy ra doi cia mot chiing sinh. Tuy nhién,
chiing ta c6 thé nhan thdy con ngudi sinh ra trong cac hoan
canh khac nhau, véi dac diém hinh dang khac nhau va nang
luc tri tué cting khac nhau. Diéu nay khong phai 1a ngau
nhién, ma chic chén c6 cdc nhan duyén cho nhitng khac biét
nay. Cac nghiép khac nhau cho qud ra doi khac nhau. Trong
Tiéu kinh Nghiép phdn biét (Trung B¢ Kinh, s6 135) chdng ra
doc thay Subha héi Dtc Phat rang céi gi 1a nhan ctia nhiing
qua di thuc ma con ngudi kinh nghiém tur khi ra doi:

Thua Ton gid Gotama, do nhdn gi, do duyén gi giita lodi Nguoi
vdi nhau, khi ho la loai Nguoi, lai thdy cé ngudi liét, c6 ngudi uu?

Thua Ton gid Gotama, chiing toi thdy cdé ngudi dodn tho, cd
nQuoi truong tho, chiing toi thdy cé nguoi nhiéu bénh, ¢ nguoi it
bénh; chiing toi thdy cd ngudi xdu sdc, c6 nguoi dep sic; chiing toi
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thdy c6 nguoi quyén thé nhd, cé ngudi quyén thé lon,; chiing toi
thdy c6 nguoi tai sin nho, c6 nguoi tai san 1dn,; chiing toi thdy cd
nguoi thudc gia dinh ha liét, c6 ngquoi thudc gia dinh cao quyj; chiing
toi thdy cd nguoi tri tué yéu kém, c6 ngudi c6 day du tri tugé.

Thua Ton gid Gotama, do nhdn gi, do duyén gi, giita loai NQuoi
vdi nhau, khi ho la loai Nquoi, lai thdy c6 nguoi liét, ¢ ngudi uu?

Nay Thanh nién, cdc loai hitu tinh la chu nhdn cia nghiép, la
thira tu ciia nghiép. Nghiép 1 thai tang, nghiép la quyén thudc,
nghiép la diém tua, nghiép phdn chia cdc lodi hitu tinh; nghia 1a c6
liét, co uu.

Mot s6 ngudi sinh ra & cadc qudc do ¢ chién tranh va doi
ngheéo, nhiing ngudi khéc thi & cac nudc hoa binh va thinh
vuong. Diéu nay khong phai ngau nhién; nghiép da duoc
thuc hién trong qué khtt, la nhan. Néu nghiép 1a nhan cua su
tai sinh, vay thi vai tro cua cha me la gi? Cha me cting 1a mét
duyén cho su ra doi cia mét dda tré, nhung ho khong chi 1a
duyén duy nhét. Vao khoanh khic dau tién cta doi séng,
Nghiép tao ra tam goi la tdm tuc sinh. M6t con ngudi méi vao
doi bao gom céc hién tuong tdm (danh phép) va hién tuong
than/vat chat (sic phap). Cac sac phéap sinh khéi ngay khoanh
khic dau tién cta doi s6ng cling c6 nguyén nhan: nghiép 1a
nhan. Do d6, tai khoanh khéc dau tién ctia doi séng, c6 qua
danh va qua séc ctia nghiép. Nghiép khong phai 1a nhan t&
duy nhét tao ra sic phap. C6 bdn yéu t8 tat ca: nghiép, tam,
nhiét d6 va dudng chat. Sau khi nghiép da tao ra sic vao
khoanh khic dau tién ctia ddi séng, cac nhan t8 khéc ciing tao
sac. V& yéu t& nhiét do, can phai cé nhiét do thich hop cho
ching sinh trong bao thai phat trién. Khi nguoi me dung thic
an, dinh dudng sé tham thau vao co thé va sau d6 tao ra cac
sac phap cho ching sinh trong bao thai. Tam cing 1a mot
duyeén cho cac sic sinh khéi trong sust cudc doi ching ta. Néu
khong c6 tam thi ching ta khong thé ton tai, khong thé cu
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dong, khong thé 1am bat ky viéc gi. Néu chung ta nhé duoc
b6én yéu t& tao ra cac sac phap, d6 1a nghiép, tim, nhiét 4o va
dudng chat thi sé gitp ching ta hiéu duogc rang than thé
khong thudc vé mot tu ngad nao ca. Cai ma chiang ta goi 1a
“than t6i” bao gdm céc sac phap sinh khéi do duyén rdi sau
dé diét di.

Nghiép tao ra cac sac phap vao thdi khac dau tién cta doi
song ctng nhu trong sudt cudc doi. Chinh nghiép tao ra céc
gidc quan nhu thi gidc, thinh gidc, khitu gidc, vi gidc va xtc
gi4c. Céc gidc quan 1a qua sic cua nghiép, 1a phuong tién cho
cac kinh nghiém la qua danh ctia nghiép nhu: céi thay, céi
nghe va cac kinh nghiém ngtt quan khac. Nhu vy, nghiép tré
qua ngay thoi khac dau tién ctia doi séng, né tao ra su ra doi
cta chung sinh, trong sudt cudc doi, né tao ra qua kha &i va
bat kha ai duéi hinh thitc nhitng kinh nghiém qua ngti quan.

Nghiép c6 thé dan dén su téi sinh trong cac canh gidi khd
dau hay hanh phuc. Ngoai canh giéi ctia con ngudi con cé
nhitng canh giéi khac. Su ra doi trong khd canh la qua cua
nghiép bat thién, va sinh ra trong nhan canh la qua cua
nghiép thién. Vi duy, céc cdnh gidi nhu dia nguc va stc sinh la
nhimg khé canh. Canh nguoi va canh troi 1a nhiing canh gisi
an vui. Mot s6 ngudi ¢6 thé cam gidc rang sy ton tai ctia cac
canh gidi dia nguc hay thién duong chi 1a hoang duong. Nén
nh& rang cac thuat ngir ché dinh duoc st dung dé chi cac mic
do cua qua kha 4i va qua bat kha ai ctia nghiép. Sinh vao dia
nguc la mot tai sinh khg, béi vi tai canh gidi d6 c6 nhing
duyén cho kinh nghiém khé dau cung cuc. Sinh 1én canh troi
la moét sy téi sinh an lanh, béi vi c6 cac duyén cho kinh nghiém
nhitng d&i tugng dé chiu. Cudc séng & dia nguc hay thién
duong khong vinh ctru. Sé lai ¢6 tai sinh, tam tuc sinh sé sinh
khéi trong canh gidi nao tuy thudc vao nghiép. Sinh vao canh
ngudi la két qua cua nghiép thién, nhung trong sudt hanh
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trinh cua cudc séng, c6 nhing duyén cho kinh nghiém ca déi
tuong kha 4i va doi tugng bat kha ai qua céc can, tuy thudc
vao cac nghiép khac nhau tao ra ching.

C6 nhitng truong hop la ké dugce gidu c6 bang nhing thu
doan gian d&i van séng trong sung ttc, dé chiu. Tai sao viéc
lam x&u lai c6 qua t6t lanh nhu vay? Chang ta khong thé biét
duoc nhitng hanh dong nao trong qua khi dan dén qua
tuong tng & hién tai. Mot tén tdi pham c6 thé nhan nhing
két qua dé chiu, nhung nhing qua nay cé nhan la nhing
viéc lam t&t. Hanh dong x&u cua anh ta sé cho qua xau
nhung ching ta khong thé biét khi nao sé trd. Trong sudt cac
kiép song, c6 biét bao nhiéu viéc lam tét va x4u, va ching ta
khong thé biét khi nao 1a thoi diém chin mudi cho mot
nghiép cu thé nao d6 tré qua. Mot viéc 1am t6t hay xau c6
thé khong tré qua trong sudt ki€p séng né duoc thuc hién,
nhung c6 thé tré qua trong kiép ké tiép hay tham chi sau vo
luong kiép. Trong kinh dién c6 néi rang khi nghiép chin
muodi, qua sé duge kinh nghiém. Chung ta doc trong Kinh
Phap Ct (cau 119 va 120) nhu sau:

Neuoi de thdy la hién,

khi dc chua chin mudi;

khi dc nghiép chin mudi,

nQuoi dc mdi thdy dc.

Nguoi hién thay la dc,

khi thién chua chin muoi;

khi thién nghiép chin mudi,

nquedi hién thiy 1a thién.

C6 mot s6 duyén khéc nita can cho nghiép bat thién hay
nghiép thién tré qua tuong tng. Thoi diém hay noi chon mot
ngudi ra doi c¢é thé 1a mot thuan duyén hay nghich duyén cho
thién nghiép hay bat thién nghiép tré qua. Vi duy, khi nguoi ta
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song trong thoi chién, c6 nhiéu duyén hon cho bat thién
nghiép va it duyén hon cho thién nghiép tré qua. Mot nghiép
cu thé ndo d6 c6 thé bi ngan khong cho tré qua khi xuét hién
mot nghiép nghich chiéu, manh va tréi hon (nghiép b6 dong
va nghiép trg duyén). Vi dy, khi ai d6 séng giau sang va thoai
mai, c6 qua dé chiu do thién nghiép. Tuy nhién anh ta c6 thé
bong dung mat hét san nghiép va bi day vao hoan canh khén
khé. Su mét mét d6 do bét thién nghiép da chin mudi nén tré
qua x&u. Day 1a mot vi du cho thdy rang cach van hanh cta
céc loai nghiép trong cudc séng ching ta vo ciing phtc tap.

Thudng xuyén c6 qua dudi dang kinh nghiém céc déi
tuong dé chiu va khé chiu qua céc can va sau nhimng kinh
nghiém do6 thi ¢é cac thién tAm hodc bat thién tam, nhung hau
hét 1a cac bat thién tam. C6 thé ¢ tham véi d6i tuong dé chiu
va san véi déi tuong khé chiu. Thich va khong thich dan xen
trong cudc séng cua ching ta. Tham va san c6 nhiéu mic do,
ching khoéng phai lic nao ciing manh dén mic thic day cac
hanh dong xdu. Khi 4y, khong ¢6 sy tich lay cua nghiép,
nhung c6 tich liy phién ndo. Tham va san sinh khoi va diét
di, tuy nhién cac duyén cho cic phién nao nay duoc tich lay
dé€ chung lai tiép tuc sinh khdi. C6 nhiéu loai duyén khéc
nhau van hanh trong cudc séng cta ching ta. Nghiép chi 1a
mot loai duyén, né c6 thé tao qua dudi hinh thic tai sinh, hoac
trong sudt cudc doi, dudi hinh thic kinh nghiém cac doi
tugng dé chiu hodc khé chiu qua cac can. Phién nao 1a mot
loai duyén khac, 1a duyén cho sy tai sinh khéi ctia cac phién
ndo. Do qua kha ai hay bat kha 4i ctia nghiép ma cac phién
ndo c6 thé sinh khéi manh dén mic thic ddy hanh dong hay
viéc lam x4u. Chinh vi vdy, qua ctia nghiép c6 thé lam duyén
cho phién nédo, va phién néo c6 thé lam duyén cho viéc tao
nghiép bat thién, roi dén lugt nghiép bat thién tré qua. Tién
trinh nay nhu banh xe quay khong bao gio ding lai.
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Giéo ly cua Dtc Phat vé céc kiép qua kht, tuong lai, vé
luan héi sinh tir khé c6 thé ndm bat. Chiing ta c6 thé c6 hiéu
biét hon vé Gi4o Iy néu nhu ching ta c6 thé thdy duoc rang,
& nghia tot cing thi doi soéng chi don thuan kéo dai trong
mot khoanh khodc sinh diét ctia tam. Chting ta quen véi suy
nghi theo ngon tir ché dinh vé con ngudi, hoan canh, cudc
séng va céi chét. Theo nghia ché dinh, cudc doi bat dau tir
thoi diém thu thai va két thic vao lac chét.

Theo nghia tot cting, ¢4 sinh va tit vao mdi khodnh khic
mot tam sinh khaéi va diét di. Tam diét di tao duyén cho su
sinh khéi ctia tAm ti€p theo. Phai c¢6 tdm sinh khoi tai moi
khoanh khéc, khong c6 khoanh khic nao ma khéng c6 tam.
Tam sinh khdi lién tuc trong sudt dong doi. Khi thoi diém két
thiic tho mang dén thi tdm cudi ciing 1a tir tdm diét di, nhung
duoc ti€p ndi bang tdm ké ti€p. TAm nay 1a tim dAu tién cta
mot kiép song mdi, goi 1a tam tuc sinh. C6 thé ¢é cai hiéu ly
thuyét vé céi chét va su téi sinh, tuy nhién chi c¢6 thé xéa bo
moi hoai nghi khi ¢6 hi€u biét tryc tiép vé cac hién tugng danh
va sac sinh diét. Néu truc nhan duge cac duyén té cho tam
sinh khdi tai thoi diém hién tai thi hoai nghi vé tai sinh méi
dugc loai bd. Clang gidng nhu tdm caa thoi diém nay dugce
ti€p nodi boi tam ti€p theo, tAm cudi cung cua doi s6ng nay sé
duoc ti€p ndi bdi tam ké tiép la tdm tyc sinh.

Con trong vong luan hoi sinh tut thi con khé dau. Tai sao
ching ta lai phai nhan mot két qua khong dé chiu ctia mot
hanh dong tir kiép trudc? Trong ki€p qua kh, ta 1a mot chang
sinh khac, khong gidng véi ching sinh hién tai. Nhung tai sao
ta lai phdi nhan qua cua mét hanh dong do mét chiing sinh
khéc tao ra trong qua khit cht? Viéc lam trong qua kh tao
qua hién tai da duoc thuc hién béi mét ching sinh tir d6 ta
bat nguén. That dau budn khi phai nhan nhitng qua khé chiu
do hanh dong xdu ma ching ta
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da pham phai tir bao nhiéu kiép trudc. D6 la nghiép luat
va qua cua nghiép, né van hanh nhu vay du ta muén hay
khong. Mot nguoi ¢ kiép hién tai khac véi anh ta & kiép qué
kh, nhung tat ca nhimg gi tich lay tir qua kht, cac nghiép
thién va nghiép bat thién, cic phién ndo va nhimg pham chat
tSt, tat ca cac tich liy déu dugc chuyén tiép tir khoanh khac
nay sang khoanh khic khac, va chiing tao duyén cho nhitng
gi goi la céi toi hién tai.

Trong dong chay lién tuc, khong c6 tinh giong nhau cing
khong c6 tinh khéc biét. Vi néu ¢6 sy gidéng nhau hoan toan
trong mot dong lién tuc thi sé khong c6 su hinh thanh pho
mat tlr stta. Con néu cé sy khac biét hoan toan thi pho mét
sé khong thé bat ngudn tur sita dugc. Do d6, khong nén gia
dinh mot sy gidng nhau hay khéc biét hoan toan & day.

Tam tuc sinh khong duge chuyén dich tu kiép qué kha
sang kiép hién tai, n6 1a hoan toan méi. Tuy vay, nhan duyén
cho su sinh khéi ctia né thi bat nguén tir qua khi. Thanh Tinh
Dao (166) c6 minh hoa di€u nay qua mét s6 vi du. Mot tiéng
vang khong giéng véi 4m thanh nhung bat ngudn tir 4m
thanh. Ddu muc ctia con d4u trén sap thi khong giéng véi
chinh con d4u 4y, nhung né bt ngudn tit con d&u. Vi du nay
cho thay 16 rang ki€p hién tai khac véi ki€p qua khit nhung
né dugce tao duyén boi qué kha. Khong cé luan héi hay tai
sinh cua mot tu nga. Nguoi dugce tai sinh bao gom nam
nhém (ngii udn-khandhas), ttc 1a cac hién tugng sic va danh
sinh khdi va diét di. Khong ¢ mot thuc thé nao truong ton,
bat bién di tir khoanh khic nay sang khoanh khac ké tiép, ti
thoi khéc cu6i cting ctia doi sdng nay sang thoi khac dau tién
cua kiép song méi. Chung ta doc trong kinh dién vé cac tién
kiép cua Dac Phat va cdc mon dé cua Ngai. “Nhing cau
chuyén tién than” ké vé cac tién kiép cua Duc Phat khi ngai
con la mot vi Bo-tat dang tich lay tri tué va tat ca cadc phdm
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hanh cao thuong khac, hay con goi 1a cac “ba-la-mat” - la
nhitng nhan duyén chin mu6i dé trd thanh moét vi Phat trong
kiép song cudi cung. C6 sy tich lay tri tué va cic ba-la-mat
nhung khong cé mét ngudi, mot tu nga nao tich lay nhitng
phdm chat d6. Chi ¢ ngti udn sinh khdi va diét di. Do moi
tam dugc tiép ndi boi tdm ti€p theo trong dong chay vo
luong ki€p, nén nhimg tich lay duoc ti€p tuc tir kiép nay
sang kiép khac.

Liéu c6 thé néi rang c6 su tién héa trong dong chay ctia cac
kiép s6ng, mot su phat trién tir doi séng ddng vat 1én doi song
con ngudi va sau d6 1én céc canh troi? Khong 6 thit tu cu thé
trong cac thé loai tai sinh, khong nhat thiét c6 sy phét trién tir
doi sdng & canh gidi thap 1én cac canh gidi cao. Trén thuc t€,
tai sinh phu thudc vao nghiép tao ra n6. Nghiép thién c6 thé
dan dén ti sinh & canh troi, va sau d6 cé thé 1a thoi diém chin
muodi cho nghiép b4t thién tré qua tai sinh noi dia nguc. Chi
cé nguoi da dat téi gide ngd mdi khong con nhan duyén cho
tai sinh noi khé canh. Khi mét nguoi dat t6i trang théi giai
thoat hoan toan, thi moi phién ndo dugc tan diét, va do d6
khong con diéu kién nhan duyén cho bat ky loai téi sinh nao.
D6 6 nghia la chdm dit khé dau.

DPuc Phat, trong dém dat dugc gidc ngd, da xuyén thiu
cac duyén hé cho su luan hoi trong vong sinh tr, va ca nhan
duyén cho su thoat khéi vong sinh tir nay. Nghiép dua dén
tai sinh 1a mot phan trong toan bd chudi cac duyén cho cac
hién tugng cdu thanh nén vong sinh tu. N6 giong nhu mot
vong ludn quén cda cac hién tuong sinh khdéi tuy thudc lan
nhau, tao thanh mét chudi mudi hai lién két, khéi dau 1a vo
minh va cu6i cung 1a cai chét. Chudi nay goi 1a “Ly duyén
khéi” hay “Thap nhi nhan duyén” . “Ly duyén khéi” 1a mot
phan thiét yéu ctia Gido ly Dttc Phat. Vo minh dugc nhéc
dén nhu 1a mat xich dau tién cta cdc hién tuong phét sinh
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tly thudc 1an nhau trong vong sinh tit. Chirng nao v6 minh
chua duoc loai trur thi con nhan duyén cho su van hanh caa
nghiép dua dén tai sinh. Vao luc téi sinh, c6 su sinh khdi ctia
cac hién tugng danh va sic. Cé su kinh nghiém céc déi tuong
qua céc can va y mon. Do céc d6i tugng dugce kinh nghiém
nén cam tho khac nhau phat sinh va dén luot cam tho tao
duyén cho tham &i. Do tham 4i ma c6 chdp thu, tao duyén
cho su van hanh cta nghiép va dan dén téi sinh. Chirng nao
c6 sinh thi c6 gia va chét, do d6, sé khong c6 su chdm duat
dau kho, dukkha. Chinh “Ly Duyén Khai” cho thdy cdc nhan
duyén bat ngudn tir ki€p qua khi tao nén cac hién tuong
trong ki€p hién tién va nhan duyén caa ki€p hién tién thi tao
nén cac hién tuong trong tuong lai.

V6 minh duoc nhic dén nhu 1a yéu t6 ddu tién cta vong
Thap Nhi Nhan Duyén nhung su khéi dau ctaa vong sinh tu
khong duoc néi téi. Trong Thanh Tinh Dao (XIX, 20) c6 gidi
thich rang:

Khong cd ké tao nghiép
Khong cd ké gat qud;

Chi cdc phdp troi chdy
Khong chdnh kién nao khdc.
Do vdy, nghiép va qud

Duy tri vong nhan duyén,
Nhu hat va cdy tiép noi,
Khong thdy diém khéi ddu.

Viéc suy dodn vé diém khéi dau cua vong luan hai la diéu
v6 ich. Ditc Phat day rang khi vé minh dugc loai trit béi tri
tué thi khong con nhan duyén cho viéc tao nghiép, va do dé
khong con duyén cho téi sinh. Thong qua tri tué méi c6 thé
chdm dut vong ludn quan tao nén bai cac lién két muoi hai
nhan duyén. Diéu nay c6 nghia la két thiac vong luan hoi,
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cham dut dau kho. Chu giai cho cudn sach tha nhét cta Tang
Vi Diéu Phdp, Cudn Chii gidi B¢ Phdp tu (I, Phan I, Chuong I,
44) giai thich bang mot vi du vé cac nhan duyén cho su tiép
dién ctia vong luan hdi, va cdc nhan duyén dan dén sy chdm
dt vong luan hoi nhu sau:

“Dan tdi sy tich lity "la nhitng trang thdi riéng biét ldp lai, sinh
va tir trong vong ludn hoi nhu mot nquoi xép gach xép 16y nay sau
[6p khdc tao nén mot biic tuong. “Dan tdi syly tdn” Ia nhitng phdp
dan dén cham ditt vong ludn hoi, giong nhu mot ngudi lién tuc logi
bo nhitng vién gach dvoc dit 1én béi ngquoi tho xdy.

Khi tri tué da duoc phat trién dén tdm giac ngd sé ¢ su
“ly tan”, su doan tan cac nhan duyén cho sy ti€p dién cua
vong luéan hoi.

Ly Duyén Khdi gidi thich 1y do ching ta c6 mat trén co6i
doi nay, tai sao chung ta phai chiu canh gia, bénh va chét.
N6 con giai thich vé cac duyén cho cudc séng chiing ta, cho
cai ma ta goi 1a than ta va tam ta. Chung ta c6 thé biét mot
cach chung chung 1a tdm va théan ton tai phu thudc vao
duyén, nhung qua nghién cttu Gido ly DBtic Phat, chang ta sé
biét sau hon va chi tiét hon nhiing duyén d6 1a gi va ching
van hanh thé nao, tir khi ta sinh ra cho dén khi chét di. Chinh
nghiép tao nén sic vao khoanh khic dau tién ctia doi séng,
cing nhu trong sudt cudc doi. Ngoai nghiép ra thi ¢é tam,
nhiét d6 va dudng chét ciing tao ra sic. Trong sudt cudc doi,
nghiép tao cac gidc quan, cc sic duyén cho c4c kinh nghiém
dé chiu hay khé chiu vén 1a tim qua ctia nghiép. Chang ta
la ké thua tu nghiép nén khong thé tranh khéi nhimg mat
mat, dau dén va nhing diéu ngang trai trong doi. Co rat
nhiéu loai nghiép da dugc tao ra trong qua kht, va viéc da
lam thi khong thé rat lai. Khi thoi diém chin mudi, nghiép
sé tro qua tuong ting. VO minh vé nhan qua trong cudc song
sé tao duyén cho san han va that vong bdi nhing kinh
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nghiém kho chiu, va di€u nay c6 nghia la sé khé dau nhiéu
hon. Hiéu biét vé nguyén nhan cua khé khong c6 nghia 14 sé
loai bd duge tac thi dau khé va chan chudng. Tuy nhién,
hiéu biét sé gitip ngudi ta d& bi chi phoi bdi tuyét vong vé
nhing gi khong tranh khoi, ngoai tam kiém soat. Hiéu biét
cang nhiéu thi cang it dau khd. Dtic Phat khong nhimg day
rang cudc séng 1a khé dau, ma con chi cach thoat khé bang
cach phat trién tri tué, loai bo v6 minh va moi phién néo.

i
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Thién phap va cudc song thién lanh

Khoéng lam diéu dc hay lam diéu lanh thanh loc tam y la 16i chu
Phat day.
(Kinh Phap Cq, cau 183)

T4t ca cac ton gido déu khuyén khich moi nguoi khong
lam diéu 4c, hay lam diéu thién va s6ng mot cudc song thién
lanh. Vay Gido ly Dtic Phat khac véi nhitng ton gido khéac &
diém gi? Cai gi la thién la thién, va céi gi la bat thién la bat
thién, bat ké tao bdi ai, theo ton gido nao. Tuy nhién, Phat
gido khac so v6i cac Gido ly khac & cach giai thich nguén géc
cua thién: chinh tdm thuc hién thién phép. Bac Phat giang
chi tiét nhing loai tam khéc nhau cung cac tdm s& sinh kem
véi chiing, cting nhu cadc duyén cho su sinh khéi ctia chiing.
Ngai gitp moi ngudi biét duoc dac tinh cua thién va bat
thién. Bang cach d6 cac tdm sinh khéi trong cudc séng hang
ngay c6 thé dugc tim hiéu, va cac mac do khic nhau cta
thién va bat thién c6 thé duge ty minh kinh nghiém. Khi
ching ta suy nghi vé thién phdp nhu bé thi hay gitup dg,
ching ta thuong nhin vao vé bé ngoai, ching ta nghi vé
ngudi lam viéc thién. Tuy nhién, bé ngoai cta su viéc c6 thé
gdy hiéu lam. Liéu c6 thién phap duoc tao hay khong lai tuy
thudc vao tinh chit ctia tdm. Chi ching ta méi ¢é thé biét
tinh ch4t tAm ctia minh. Biét duoc khi nao tam la thién va khi
nao la bat thién la thiét yéu.

Thuc hanh thién phap khong chi bao gom hanh dong bo
thi, ma con c6 gitr gidi va phat trién tam tri. Viéc hi€u thém
chi tiét vé cac hinh thai thién phap khac nhau 1a diéu quan
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trong. Trong Gido ly Duc Phat, thién phap c6 thé chia lam ba
loai, d6 1a bé thi, tri gidi va phat trién tam tri. Viéc tim hiéu
v€ céc hinh théi thién phép ciing chinh la duyén cho su phét
trién thién phép trong cudc séng hang ngay ctia moi ngudi.

B thi thudc loai dau tién trong ba phan loai thién phap,
tuy nhién viéc cho di hay b thi khong phai lac nao cing 1a
nghiép thién. C6 thé cé nhitng khodnh khic budng bo thuc
sy, nhung c6 thé bi dan xen boi nhimg tam bét thién. Ching
ta c6 thé mong doi mot su dap tra, va ltc d6 c6 tam bat thién
véi nhan tham. Hodc chiing ta c6 thé thdy rang mén qua cho
di qué dét tién va thay héi ti€c vé diéu d6. Lic d6 thi ¢ tam
bt thién véi bon xén bat ngudn tif san (can san). Ngudi nhan
moén qua ctia ching ta ¢ thé khong biét on, nén ching ta ¢6
thé budn hoac khé chiu. Chiing ta thudong qua chi y dén anh
hudng cia hanh déng cua minh lén nguoi khac. D€ phat trién
nhitng gi 1a thién, ta khong nén ban tdm dén phan tng caa
nguoi khac d6i véi nhimg viéc lam tét cua minh. Thong qua
Gido ly Phat gido, nguoi ta hoc duoc cach tim hiéu nhing
khoanh khic khéac nhau ctia tim thtc day hanh dong cua
minh. Su quéng dai phat sinh véi tam thién, n6é khong phu
thudc vao su biét on ctia nguodi khac. Mot nguoi ¢6 y dinh phat
trién thién phéap sé khong bi xdo tron bdi cac phan tng cta
nguoi khic. Liéu ludn ban ron véi cdc tdm ctia minh cé phai
la mot théi d6 ich ky? Thuc ra la nguoc lai, khi ta biét khi nao
tam la thién va khi nao tdm la bat thién thi c6 kha nang phat
trién nhiéu thién phéap, va diéu nay la c¢6 loi cho minh va cho
nguoi. Chung ta da tich lay vo s6 phién ndo va do d6, tam
thién rat hiém khi sinh khoi. Khi ¢6 duyén cho su rong luong
b thi, & khoanh khéc a4y khong c6 keo kiét, bon xén hay dinh
méc vao cta cai. Sy phét trién cta thién phap thic ddy mot
xa hoi an hoa.

Quang dai la mét thuc tai bén trong ching ta, né sinh khéi
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véi thién tam. Ngay ca khi khong ¢6 cohoi bo thi cua cai vat
chét thi ¢6 nhiing cach khac phat trién su quang dai. Tan
than nhitng viéc 1am t6t ctia ngudi khac thé hién bang 16
khen ngoi va dong tinh cting 1&a mét hinh thai bé thi. Toi da
hoc dugc cach hanh thién nay & Thai Lan va cach nay duoc
thuc hanh khap noi. Ngudi ta cti dau véi ban tay chap lai va
ndi: “anumodana”, moét thuat ngtr Pali c6 nghia 1a ta on hay
tty hy. Bang cach nay ho thé hién sy tran quy thién phap
ctia ngudi khéc. Tai khoanh khic d6, tam thanh tinh, khong
c6 ghen ty hay bon xén. Mot nguoi c6 thé keo kiét, bon xén
khong chi d6i véi tai san, vat s hittu, ma con déi véi ca 10i
khen. Tuy hy véi thién phadp ctia nguodi khac 1a mot cach dé
loai bé tinh bén xén. Khi ngudi ta hoc cach hanh thién nay
thi sé c¢6 nhiéu duyén hon cho viéc néi vé ngudi khac mot
céach thién lanh. Chang ta c6 xu hudng néi vé bat thién cta
nguoi khac, nhung khi tin vao loi ich ctia thién phap thi
chiing ta c6 thé thay d6i théi quen. Chung ta c6 thé hoc néi
nang mot cach thién lanh.

Mot hinh théi bé thi nira la cho nguoi khac co héi d€ hoan
hy véi nhiing viéc 1am t6t cia minh. Liéu d6 ¢6 la duyén cho
tu hao hay khong? Khi mot ngudi c8 gang gay an tugng véi
ngudi khéc thi ¢6 tdm bat thién sinh khai. Tuy nhién, khi ai
d6 chan thanh mudn giap ngudi khac c6 tam thién, thi d6 1a
mot hinh théi bé thi goi 14 “chia phudc”. C6 hinh thai thién
phap nay hay khong 1a phu thudc vao tdm. Chia phuéc khong
c6 nghia la ngudi khéc ¢6 thé nhan duoc qua cta nghiép thién
ma chtng ta da tao. Mdi chting sinh tho nhan qua cua nghiép
do minh tao ra. Chia phudc cé nghia la gitp ngudi khéc cé
tam thién d6i véi thién phap cta chiing ta. Bang cach nay,
ching ta cing c6 thé giap duge ching sinh & nhimg canh giéi
khéc, mién 1a ho & canh gidi c6 thé thdy duoc nhitng viéc lam
tt ctia chting ta va c6 thé hoan hy vé diéu d6. O cac nude Phat
gi4o, viéc hdi huéng thién phéap ctia minh bang 1&i néi hay cur
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chi téi nguoi da khuat 14 mot my tuc. Khi cang duong trai
tang hodac y 4o cho cac vi tang, ngudi ta rét nudc vao tay caa
mot ngudi trong khi cdc nha su tung kinh chtc phic. Pay 1a
céach thé hién y dinh héi huéng thién phap cua minh dén cac
chang sinh khéc.

C6 nhimng cach khac d€ thuc hanh bé thi. Tranh sét sinh,
tranh néi dGi va tranh cac hanh dong ta 4c khac c6 thé duoc
xem nhu 1a mét khia canh cta bé thi. Trong viéc tiét ché,
khong lam diéu 4c ton hai ching sinh khéc, ta cho ching
mot co hdi sdng an hoa. Vi dy, khi tranh giét hai con trung,
ching ta ting mén qua cudc séng. Mot khia canh khéc cua
bd thi 1a tha tht cho nhimng viéc 1am sai trdi ctia ngudi khéc.
Khi nguoi khac néi nhiing 16i xtc pham, ching ta thuong
san han va nga man. Khi chang ta nghi, “Tai sao anh ta lam
diéu d6 véi t6i”, ching ta suy nghi vé “anh” va “t6i”, nhu
vay la c6 su so sanh véi ngd man. C6 thé c6 nga man khong
chi khi chiing ta nghi minh hon ngudi khiac, ma con khi
chiing ta nghi minh kém hogc bang ngudi khac. Nga man
ngan can ching ta tha thit. Khi chting ta buéng binh va tu
phu, tam rat tho cing. Khi thdy loi ich cta thién phéap thi
ching ta c6 thé tha thit. Luc d6 tdm nhe nhang, khong cé san
han hoac ngad man. Ta mudn nguoi khic dugc hanh phc.
Cach thé hién sy bo thi nhu thé nay khong can phai c6 ctia
cai vat chdt gi méi thuc hién duoc va ludn cé thé thuc hién
ngay. Khi biét rang tha thit 1a mot hanh dong bé thi, thi 6
cam hing cho ching ta tha thit mot cach dé dang hon.

Mot khia canh khac cua bé thi (loai tht nhat trong phan
loai ba thién phép) la thuyét Phap. Khi mét nguoi giai thich
1oi Phat day cho nguoi khac la dang gitp ho phat trién hiéu
biét dting vé cac thuc tai ctia doi séng. Day 1a con dudng dan
dén chdm dut dau khé va do d6, mén qua Phéap (phap thi) la
qua bo thi cao thuong nhat.
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Khong chi c6 b6 thi ma gitt gidi cing la mét cach thuc hanh
thién phéap. Pay la loai thi hai trong phan loai ba thién phap.
Gitr gidi c6 nhiéu khia canh. Khong lam diéu ac, lam diéu
thién qua than va khau clng thudc cach hanh thién nay.
Chting ta c6 thé tin raing minh dang s6ng mot cudc séng thién
khi khong lam hai bét ct ai. Tuy nhién, chiing ta nén xem xét
liéu céc tdm sinh khai la tam thién hay tam bat thién. Va roi
chiing ta sé kham pha ra rang minh c6 nhiéu phién nio dén
mtuc nao. Dic Phat day chi tiét vé tat ca cic tm s& thién va
bat thién sinh kem véi tdm trong cac két hop khac nhau. Ngai
giai thich tat ca cdc mic d6 khac nhau cua bat thién va thién.
Biét duoc liéu tdm thién hay tam bat thién thic ddy hanh
dong va 10i néi caa chiing ta la diéu can thiét bdi vi bé ngoai
ctia hanh dong va 16i néi rat dé gay hiéu 1dm. Chang ta c6 thé
néi 16i dé nghe nhung ching ta 1am nhu vay véi dong coich
ky. Ching ta c6 thé tang boc ngudi khac d€ c6 duoc mot dac
an nao d6 hoac dé€ 14y long ngudi ta. Nhu vay 1o néi 1a khong
thién va bi thac ddy boi tham. Ching ta can phai biét tham,
san, ganh ti va ngd man cta minh, chiing ta phai biét tit ca
phién nédo cua minh.

Tranh lam diéu &c 1a gitr gidi. C6 ba hanh dong bat thién
qua than: s4t sinh, trdm cap, ta dam. C6 bdn hanh dong bat
thién qua khdu: néi d6i, néi 16i dam thoc, néi 161 tho ac, néi
10i v6 ich. N6i dén sét sinh thi day la giét hai c6 chu y bat ky
ching sinh nao, ké ca con trung. Ngoai ra, sai khién nguoi
khéc giét hai cting ndm trong loai bat thién nghiép nay. Nhu
vay thi Phét tir c6 nén an chay hay khong? Diic Phat khong
day moi nguoi kiéng thit. Cac tu si phai tho nhan bat ky thuc
phdm nao do phat ti dang cting. Pic Phat giai thich cho céc
ty kheo rang ho c6 thé &n thit, trir phi ho nhin thay, nghe
thdy hodc nghi ngd rang mot con vat bi giét danh cho ho.
Chung ta doc trong Tang Ludt (Phan Bon IV, Pai Phdm VI,
Vé Thudc, 237) ké vé tuéng quan Siha, ngudi da chiing dac
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ngay sau khi nghe Phat thuyét. Ong ta da cing dudng trai
tang trong d6 c6 thit 1én Dtc Phat va tang doan. Niganthas,
ké theo gido ly khac (ngoai dao) thi cdm thay toi 16i khi cting
dudng thit. Trong bai kinh chiing ta thay, sau bita trai tang
Dic Phat da giai thich cho céc ty kheo nhu sau:

“Nay cdc ty kheo, khong nén tho dung thit ciia con vdt bj giét
c6 chu dich cho minh. Ai si dung thit nay la pham gidi tdc dc
(dukkhata). Ta cho phép cdc vi, nay cdc ty kheo, cd va thit la tinh
khiét trong ba khia canh (tam tinh nhuc): néu cdc vi khong nhin
thdy, nghe thdy, nghi ngd con vat (bi giét ¢d chii dich cho mot tu
si).”

Cau tra 161 nay c6 thé khong 1am hai long t&t ca moi nguoi.
Nguoi ta c6 thé ban khoan liéu minh ¢é gian ti€p thac ddy
viéc giét m6 dong vat bang cach mua thit. Sé t6t néu khong
c6 giét ma gi ca, khong c6 bao lyc. Tuy nhién, thé gidi nay
khong phai 1a mot thé gidi vién tudng. Dong vat bi giét mé va
thit dugc ban ra. Néu mot nguodi mua thit da giét mo roi vé an
thi khong thuc hién mét hanh vi bao luc nao. Trong khi mét
ngudi thuc hién hanh vi giét chéc thi c6 tam bat thién bat
ngudn ti san; giét chdc 1a moét hanh dong bao luc. Trong khi
an thit, nguoi ta ¢6 thé khéi tdm tham hay san déi véi mén
thit d6, nhung khong c6 hanh vi bao luc déi véi moét chiang
sinh.

Gitr gidi thudc vé thién phap tri giéi. Khi mdt nguoi tho
gidi, ngudi ay c6 quyét tam ren minh khong lam diéu bat
thién. C6 gidi cho ty kheo, sa di, tu nit va cling c6 gidi cho cu
si. Hién nay ni doan khong ton tai nita nhung ching ta van
thdy & mot s6 nude theo Phat gido c¢é nhitng phu nir xuit gia
va sdng cudc song cta mot tu nit. Nhu chang ta thay, cac vi
ty kheo cé nghia vu chdp hanh rat nhiéu quy dinh cua giéi
luat. Con cu si thi gitt nam gidi, trong mot s& dip dac biét ho
c6 thé gitt bat quan trai gidi (tam gidi). Gisi khong duge dién
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dat dudi hinh thic ran de, cdm dodn moi nguoi khong duoc
lam diéu bat thién, ma d6 la nhimg diéu hoc c6 thé vang gil
nham muc dich gidm di bat thién phép.

Cu si ¢6 thé tho ngti gidi lam nén tang cho thién phép tri
gidi. Khi moét ngudi tho gidi, c6 su quyét tdm ran minh
khong theo bat thién phap nhu: sat sinh, trom cap, ta dam,
no6i déi va dung chét say, trong d6 ¢6 udng ruou. Khi ai d6
& trong tinh hudng c6 thé dan dén hanh dong bat thién qua
than va khdu nhung ho da tiét ché diéu d6 véi tam thién thi
doé la tri gidi.

Tranh néi 16i dam thoc, néi 161 néi thod ac va néi chuyén
phiém khong thudc nam gidi cu si. Tuy nhién tiét ché duoc
la thién nghiép. Chung ta c6 thé & trong tinh hudng bi thic
ddy néi 101 tho 4c, nhung khi tiét ch€ duge diéu d6 véi tam
thién thi 1a tri gi6i. Khi ngudi khac mang minh, ching ta c6
thé€ tranh viéc cai lai. Tuy nhién, néu chang ta gi im lang
véi san han thi khong phai 1a gitt giéi. Chung ta phai xem
xét tam d€ biét liéu c¢6 hanh vi giw gisi hay khong. Rat khé
tranh khéi néi 161 v6 ich hay chuyén phiém. Hau hét thoi
gian ching ta tham gia vao cac cau chuyén phiém vé cac doi
tugng dé chiu, ching han nhu cdc mén &n ngon, thoi tiét dep
hodc nhitng chuyén du lich. Ching ta c6 thé nghi rang
nhiing cudc déi thoai nhu vay la tot vi khong lam hai nguoi
khéc. Thong qua Gido ly Dtic Phat, chiing ta hoc dé tim hiéu
tam nao thuc day nhiing cau chuyén nhu vay. Ching ta c6
thé thdy rang hau nhu minh chi néi véi sy dinh méc vé cac
d6i tuong dé chiu, va nhu vay sé ngay cang tich liy thém
dinh méc. Chtng ta khong phai tranh cac cudc trd chuyén
nhu vdy, nhung biét dugc ban chat cuia tam thic ddy 16i néi
cta minh la diéu rat loi ich. Khi ¢6 duyén cho tam thién,
ching ta c6 thé ndi chuyén vé cac chu dé tha vi véi tir i va
sy quan tam dén nguoi khac. Chi c¢6 nhiing nguoi da giac
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ngd hoan toan mdéi khong con nhan duyén cho viéc néi 161
v ich. Vi dy da tan diét tat ca cac loai bat thién phép, k€ ca
bat thién phap & muc do vi té.

Hanh &c thong qua than hoac khau vi loi ich sinh nhai cta
minh 13 td mang. Khi mét ngudi tranh hanh 4c vi ké sinh nhai
thi duoc goi 1a chanh mang. Vi du, ngudi ta c6 thé bi thac ddy,
bi cdm dd dan dén néi d6i d€ truc 1oi nhiéu hon trong 1am an,
kinh doanh. Néu khong dung 161 néi theo cach d6 thi da c6
chanh mang.

That kho c6 thé gitt gidi tron ven trong moi hoan canh. Néu
mot ngudi ¢ long tin vao 1oi ich caa thién phép thi dan dan
6 thé rén minh trong viéc gitr gidi. Thong thuong nguoi ta ¢b
thé khong mudn diét con trung, nhung khi ngdi nha ho ¢6 day
bo chét thi dé bi thic ddy dén viéc tiéu diét chiang. Giét chéc
doi khi ¢6 vé 1a cadch nhanh chéng va dé dang giai quyét van
dé. Ngudi ta can nd luc nhiéu hon dé€ tranh st sinh, nhung
khi ¢ niém tin vao thién phap, ngudi ta sé tim cach khac dé
giai quyét vadn dé cta minh va tranh sat sinh. Tuy nhién, chi
nhiing vi da dat duoc gidc ngd méi khong bao gid pham ngt
gidi, du stic khoe hay cudc séng cia ho ¢6 bi ton hai. Phat
trién hi€u biét vé cac thuc tai cta doi séng dan dén viéc gitt
gidi mot cach tron ven.

Bay t6 long kinh trong d6i véi nhitng nguoi dang duoc
ton kinh thudc vé gitr gidi. O cac nuée Phat gido, c6 truyén
thong kinh trong cha me, thay gido, ngudi gia, cac chu tang
va sadi. Khi d6, ta c6 cohdi d€ biéu 16 sy tran quy ctia minh
dsi v6i phdm hanh, tri tug, sy dan dat va hé trg cta ho.
Chung ta thdy cac cu si bay to su ton kinh véi cac chu tang
bang cach chap tay va cti dau, hodc danh 1& ndm véc sat dat.
V6i nguoi khong song trong mot nudc Phat gido c6 thé tu
hoi tai sao ngudi ta lai bay té long ton kinh cac nha su theo
cach ha minh nhu vay. Cac nha su da roi bo cudc séng tran
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tuc d€ séng doi sdng pham hanh, xa ly. Ngay ca khi ho
khong hoan hao di chang nita, ho van c6 thé nhac nhé chiing
ta vé nhimg bac da dat dén su hoan hao, tic la sy gidc ngod
hoan toan. O cac nuée Phat gido, ngudi ta c6 thé nhin thay
ai d6 1€ lay trudc mot bic tugng Phat. D6 khong phai 1a mot
hinh thic tho cting than linh hay cau khan Dic Phat. Nguoi
ta khong thé cau khan Duac Phat vi Ngai khong & canh troi
hay bét ky canh gidi nao trong tam gidi. Ngai da tich diét
hoan toan va khong con tai sinh trd lai. Nguoi ta c6 thé nhd
dén an duc Phat, dén tri tué, 1ong tir bi va su thanh cao cta
Ngai, va bay to long ton kinh d6i véi nhitng phdm hanh cao
thuong d6 bang ctr chi va 16i néi. Cach biéu 16 sy ton kinh
nhu thé€ nao phu thudc vao can tinh cia médi ngudi. C6 ngudi
cung kinh mot ai d6 véi dong coich ky, chang han nhu mong
mudén mot dac 4n nao d6, nhung khi 4y, tdm 14 bat thién. Khi
ai d6 bay to su ton trong hay lich thiép véi long chan thanh
thi d6 1a tdm thién. Tai khoanh khic 4y khong c6 dinh méc
hay kiéu man.

Mot cach khac ciing 14 thién nghiép thudc vé tri gidi 1a giap
ngudi khac bang 101 néi va hanh dong. D€ biét liéu c6 thién
hay khong thi chang ta phai xem xét cdi tam thic day su gitp
d&. Ngudi ta c6 thé gitp d& mdt ngudi nao dé véi dong coich
ky hodc véi sy mién cudng, va d6 khong phai 1a nghiép thién.
Giap véi long vi tha la gitr gidi. Tai thoi diém d6 c6 su xa ly.
Chtng ta c6 xu huéng ludi biéng va dinh méac véi su thodi méi
cta minh, nhung dé gitp moét ngudi nao do, ching ta c6 thé
phai tir bd sy thoai mai 4y va nd luc cho diéu thién. Khi tam
thién phat sinh, chung ta nghi dén loi ich ctia nguoi khéc.
Ngoai ra, viéc lang nghe, chti y quan tdim dén ngudi khac khi
ho chia sé cac vdn dé cang la cach giup d& ho.

Kinh dién Phat gido c6 ké vé nhiing cau chuyén tién than
cta Dtic Phat, trong d6 ¢6 rat nhiéu huéng dan thiét thuc dé
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c6 mdt cudc sdng thién tri va nhan tir trong quan hé xa hoi
ctia con ngudi. C6 nhitng chi dan cho céac vi vua dé tri vi véi
cong bang va nhan tit, nhitng chi dan &y c6 thé duoc ap dung
cho t4t ca cac dich vu cong ngay nay. Chiung ta doc trong kinh
“Kutadanta” (Truong By Kinh, s6 5) ké rang Ditc Phat da ké véi
Ba la mon Katadanta vé mot vi vua mudn cha tri mot 16 t&
16n, va xin tu van tir vi chu té€ cua minh. Vi chu t€ da khuyén
vua lam mot t€ dan trong d6 khong can t6i su tdn hai cac sinh
linh. Ong néi véi nha vua rang, thay vi tritng phat nhitng tén
cudp & nudc minh, nha vua c6 thé cai thién tinh hinh kinh t¢,
1a cach c6 thé dem lai hiéu qua hon trong viéc giam bét toi
pham. Vua nén cung cip hat giéng cho néng déan, cdp von
cho thuong nhan, cdp tién luong va luong thuc cho nhiing
ngudi phuc vu trong triéu dinh. Nhu thé thi 4ch nan sé duoc
gidi quyét va loan lac dugc chdm dat. Vua nghe theo 10i
khuyén cta chu t€ va thuc hién cong cudc dai bd thi cho nguoi
dan. Dic Phat giai thich cho Kitadanta rang t€ dan khong
nhat thiét phai la sy bé thi ctia cai vat chat, ma c6 thé thién vé
tinh than, cu thé 1a c6 duc tin trong sach noi Phat, Phap va
“Tang” - cdng dong cdc mon dé gidc ngd - cing nhu phat trién
tam tri, bao gdm ca sy phat trién tri tué dan dén gidc ngd hoan
toan.

“Kinh Sigalovada” (Truong Bo Kinh, s6 31) gdm c6 cac quy
tac dao ditc xa hoi danh cho cu si. Ditc Phat giai thich cho
Sigala rang can phai c6 tinh yéu thuong va thién chi trong
quan hé gitta cha me va con cdi, thay va tro, vg' va chong, chu
va t&, cu si va nhiing vi da xuat gia. Buc Phat da canh béo
Sigala vé tit ca hau qua cua ta nghiép va sunguy hai khi giao
du véi ban xdu. Mot ngudi ban x4u c6 thé chiém doat tai san
cuia ban minh, dai béi va ninh bg. Trong khi d6, mot ngudi
ban t6t cho 101 khuyén ding, dong cam va khong tir bé ban
minh trong khé6 khan, ho tham chi con sdn sang hy sinh mang
song ban than cho ban hiru. Mét ngudi ban tét luon vi loi ich
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tinh than cua ban minh. Chung ta doc:

Ban kiém ché'diéu dc,

Ban khuyén khich diéu tot,

Ban ndi diéu chua biét,

Ban chi tdi canh troi.

Nhiing nguyén ly ctua Phat gido vé thién chi va vi tha ¢6
thé 4p dung dugc trong thé gidi ngay nay & mdi cong dong,
tir cdp qudc gia cho dén qudc té, ké ca trong hop tac phat trién.
Ngudi ta c6 thé dp dung cac nguyén ly nay mot cach hiéu qua
néu dong thoi phat trién hi€u biét vé cac tam khéac nhau khi
ching sinh khdi, cdc thién tdm hay bat thién tam. Hi€u biét
nay sé tranh viéc hiéu 1am, coi bat thién la thién. Rat can thiét
biét duge cac dong co vi ky thic ddy hanh dong, 101 néi cua
ching ta, biét dugc cac phién ndo cia minh. Néu khong thi
viéc lam va 10i néi cuia ching ta sé khong chan thuec.

Déi véi cu si thi khé cé thé gitr gidi trong moi tinh hudng.
Nguoi ta c6 thé & trong hoan canh khé tiét ché€ bat thién
nghiép, vi du nhu sét sinh. Nguoi c6 tich lay cho doi song
tu sy xudt gia d€ c6 thé gitr gidi tron ven hon. C6 gidi cu si
va gidi ty kheo. Gidi ty kheo thi & tam cao hon. Vi d6 song
mot cudc séng hién thién va thi€u duc tri tac. Vi &y tu bo
cudc song thé gian dé danh tron cho viéc hoc va thuc hanh
Phap, cling nhu gidng day lai cho nhimng ngudi cu si.

Chung ta doc trong B9 Phin Tich (Vi Diéu Phép, 12, Phin
Tich Dinh) vé cudc séng ctia mét vi ty kheo:

O ddy, mot vi ty kheo song trong pham hanh va hanh tri gidi
bon, cu xir dving muc va st dung do khdt thuc phi hop, thiy duoc
sy nguy hai trong tirng 16i [dm nhé nhat, nghiém tri gidi ludt, thu
thiic luc can, tiét @9 trong dan udng, trong canh dau va canh cudi
ctia dém, thuc hanh tinh gidc, tinh cdn vad thdu triét, thuc hanh
minh sdt dé phit trién tdi cdc trang thdi gidc ngo.
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Muc tiéu cta doi s6ng tu hanh la loai bé cau ué, phién ndo
thong qua phat trién tri tugé, dat dén trang thai gidc ngd hoan
toan. Cac ty kheo ¢6 nghia vu nghiém tri hai tram hai muoi
bay gidi. Céc gidi nay thudc Tang Luat, Gidi ludt danh cho
ty kheo. Chiing ta doc thay rang mdi khi mot ty kheo khong
hanh xu xttng ddng véi cudc doi pham hanh thi Bac Phat lai
ché ra mét gidi dé gitp vi dy. Gidi Luat khong nén tach roi
véi phat trién tam tri, dac biét la sy phat trién tri tué vé céc
hién tuong danh va sic trong cudc séng. Néu khong sé chi
c6 su gitr gidi mang tinh hinh thic ma khong ¢6 su thanh loc
tam. Lam thé nao nguodi ta c6 thé€ “nhin thdy sy nguy hai
trong nhimg 16i 1dm nhd” néu khong c6 hiéu biét dang vé
céc thuc tai trong cudc s6ng cua minh, trong dé 6 ca céc loai
tam khac nhau sinh khai?

Nhiém vu ctia moét vi ty kheo la phét trién hiéu biét vé Gido
Phap va gidng gidi Phap cho nhitng nguoi khac. Nhiém vu
cua vi dy con la git gin Gido phép ctia Buc Phat. Cong viéc
xa hoi khong phdi 1a nhiém vu cua mét vi ty kheo ma la cua
cusi. Quy dinh Gidi Luét c6 tir thoi Pac Phat khoang hai ngan
ndm tram nadm trude van codn hiéu luc téi ngay nay. Mot thoi
gian ngan sau khi Ditc Phat nhap diét, dai hoi dong tap két
kinh dién dau tién dugc t6 chic tai thanh Vuong Xa dudi su
chi dao ctia mét bac Pai dé ti caa Duc Phat 1a ngai Pai Ca
Diép (Maha-Kassapa). Chtng ta doc trong cudn chu giai cho
Tiéu Tung va Kinh Tdp (cuén Paramatthajotika) rang c6 ndm
tram vi ty kheo hoan toan gidc ngé (A-la-hdn) da thuat lai
toan bo cac bai kinh trong Gido ly cua Ptic Phat. Chuang ta doc
thdy rang khi ngai Maha-Kassapa hdi ho 1a sé tung lai phan
nao trudc, cac vi
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A-la-han d3 tra 1oi:

“Gidi Ludt chinh la sy song ctia Gido Phdp; chimg nao Gidi
Ludt con thi Gido Phdp con, vi vy hdy dé chiing toi thudt lai Gidi
Ludt truoc.”

Mot vi ty kheo can rén luyén minh vé thiéu duc. Vi &y
duoc phép st dung ti vat dung nhu: y 4o, d6 khat thuc, cdc
liéu va thudc men, nhung cac vat dung nay khong phai 1a tai
san cd nhan ctia ho ma thudc vé Tang doan. Vi dy phu thudc
vao céc cu si d€ nhan nhitng vat dung can thiét nay va nén
hai long v6i bat e thit gi nhan duoc. T vat dung la doi song
cua tu siva vi dy can tu tap trong sy thanh tinh cua doi séng.

Tim hi€u thém vé Giéi luat ty kheo la quan trong d6i véi
céc cu si. Tu si va cu si ¢6 18i s6ng khac nhau, nhung cu si c6
thé dugc loi lac tir viéc nghién cttu Gidi luat va dp dung mot
s6 quy tac trong hoan canh riéng ctia minh trong cudc séng
hang ngay. Cac quy tic ndy cling c6 thé gitip cac cu si “nhin
thdy nguy hai trong nhimg 18i 1dm nhd”, ra so4t tdm minh,
véi tu cach 1a mot cu si, khi & trong hoan canh tuong tu cta
chu tang. Ca tu si va cu si déu c6 thé tri gidi trén than, khau,
y. Vi dy, chang ta doc trong Tang Ludt (Phan tich Giéi bon
I, Ung d6i tri, phan Thdo moc, diéu hoc thit sau [383]) thay
rang mot s6 vi ting da chi€ém nhimng noi ngu t&t nhat von
duoc danh cho nhimng vi trudng lao. Dac Phat da ché mot
diéu luat, quy dinh rang d6 1a mot hanh vi pham gidi. Su
viéc nhu vay ciing c6 thé nhic nhd mot cu si khong nén
gianh vi tri t&t nh4t cho minh trong mét can phong, trong xe
buyt hay xe ltta. Ngudi ta ¢6 thé nghi rdng minh c6 quyén &
noi t6t nhat, nhung day 1a nga man. C6 thé thdy duoc rang
tai thoi diém d6, khong c6 tir bi ma la tdm bat thién. Khi doc
trong Tang Ludt ndi vé cudc song hang ngay cuia cac nha su
va vé nhing tinh huéng ma vi 4y bi cam do lo'1a gidi luat,
chiing ta dugc nhic nhé vé nhitng phién nao ctia minh, diéu
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nay c6 thé gitip chtng ta nhan ra 16i 1am va nhimng théi xdu
bat ré sdu day cta chinh minh.

Céc vi ty kheo can nh& rang tit vat dung nhu y 4o, thuc
phdm, chd & va thudc men duoc st dung d€ c6 thé duy tri sttc
khoe va cong hién doi minh cho nhiém vu phat trién hiéu biét
V€ céc thyc tai. Vi 8y khong nén goi y cu si dang loai thuc
phdm ma minh thich, va khéng nén tho dung trong su dinh
maéc vao vat dung bang cé4ch tich trit thuc phdm hodc y 4o. Vi
dy khong nén c8 gang dé c6 dugc tit vat dung bang cac cach
khong dang dan, chang han nhu gid v c6 tién bo hon trong
phét trién tri tué so véi thuc t€ ctia vi dy. Vi &y ¢6 thé ¢6 hanh
vi dao dtc gid nhu tir chdi vat cting dudng dé€ cac cu si tin
rang minh 1a mot ngudi thiéu duc tri tic, réi sau d6 thi cing
duong cho vi dy nhiéu thit hon. Céc vi nay c6 thé ¢ gay an
tuong véi ngudi khac bang phong thai ciia minh. Ching ta
doc trong Thanh Tinh Dgo (Chuong I, s6 70) nhu sau:

0} ddy, mot nguoi co dc duc, nan nhdn cia tham di, khdt khao
dwoc nguong mo tdn thdn, tw nhi: “Moi nguoi sé nguong mo
minh” nén lam b tich khi di, lam by tich khi nam; vi dy budc di
c6 nghién citu, ditng c6 nghién citu, ngéi c¢é nghién ciiu, nam cé
nghién ciiu. Vi dy budc di lam by nhu rdt dam chiéu, khi diing,
ngoi, nam duong nhu rat tdp trung qudn tudng. Vi dy 1a ngudi tog
thién chon dong nguoi.”

Thanh Tinh Dgo gidi thich rang ham muén t& vat dung cé
thé thac ddy 10i ndi véi tdm bat thién. Ching ta doc (Chuong
I, s8 72) vé cac loai 161 ndi bat thién:

NGi ting boc la cdch ndi ldy long moi nguoi duoc lap di lap lai
ma khong quan tdm dén liéu cd ding vdi su thit va Phdp. Ting
boc la ndi mot cdch ha minh, luén luon duy tri mot thdi o tu ti,
thap kém. Chdo d6 sugng thi cing tuong tu chdo d6, chang la do
khi ndu, mot so hat chua chin, s6 con lai thi chin, ciing nhu vy,
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ké ma trong 10i ndi chi c¢d vai diéu ding sy that, nhing diéu con
lai thi sai sy thdt, duoc coi nhu “chdo d0”; phdp ciia anh ta duoc
goi la “chdo do suong”.

Khong chi cdc nha su ma cu si cing c6 thé khong thanh
that trong cach cu xutt va 10i néi ctia minh dé c6 duge tha
mong mudn. Ching ta nén kiém tra xem 16i néi ctia minh ¢6
1a “chdo dd suong” khong. C6 thé ching ta néi nhitng diéu
ding mot chtt va sai mot chat. Ching ta c6 thé tin rang
khong c6 hai gi trong “chdo dd sugng”, nhung tai thoi diém
d6 ching ta tich lay xu huéng néi déi.

Mot vi ty kheo cdn nhac nhd minh trong van dé lién quan
dén t vat dung. Vi dy nén tho dung ching ma khong tham
lam va chén chanh quén tuéng khi tho dung chiing. Ching ta
doc trong Thanh Tinh Pao (Chuong I, s6 85) vé viéc tho dung
do khat thue nhu sau:

Chin chdnh qudn tudng, vi ty kheo tho dung mén an khat thuc,
khong phdi dé dna vui, khong phdi dé dam mé, khong phdi dé’lam
dep, khong phdi dé'béo tot, ma chi @é'duy tri than mang, giip ddy
lui sy khé chiu va dé'thuc hanh pham hanh.

Chin chdnh gidc sdt, vi &y tho dung mén an khat thuc, khong
phai dé vui dua, khong phdi dé' dam mé, khong phdi dé'trang siic,
khong phdi @é'tw lam dep, ma chi @é'than nay dugc song lau, duoc
bdo dudng, d€'khéi bi giay vo, A€ ho trg pham hanh.

Thuc pham thuong la mot doi tuong cta tham va ciing ¢
thé la mot doi tuong ctia san. Néu mot nguoi chan chdnh quan
tudng khi st dung chiing thi c6 tam thién. Thich thuéng thic
moén ngon ciing 1 diéu tu nhién, nhung néu ta nhd rang thuc
phdm giéng nhu mot loai thudc cho co thé, thi it c6 khuynh
hudng dn qua nhiéu - nguyén nhan cta sy luoi biéng. Nhiém
vu cua chu tang la chan chanh quén tuéng khi tho dung ti
vat dung, con doi véi cu si thi c6 thé cd duyén cho viéc chan
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chanh quén tudng vé nhing th minh s dung trong cudc
song hang ngay.

Céc vi ty kheo cting khong nén tu do thodi mai nga nghi,
giao du véi moi ngudi hay néi chuyén phiém, chuyén vo ich.
Chung ta doc trong Ting Chi B¢ kinh (Chuong Muoi Phap,
Pham Song Déi, IX, Nhiing Dé Tai Cau Chuyén) khi Dtc Phat
dang ngu & gan thanh X4 vé (Savatthi) tai Ky vién Tinh xa
(Jetavana), mot s6 vi ty kheo ham néi chuyén phiém, cu thé
la néi chuyén vé vua chda, trom cudp, tuéng linh, thuc
phéam, ba con, lang x6m va cac chu dé vo ich khac. Dac Phat
héi ho dang néi chuyén gi va sau d6 Ngai néi rang nhitng
chuyén phiém, chuyén v ich nhu vay 1a khong phtu hgp véi
ho. Ngai chi ra rang, c6 mudi cht dé dam luadn ma céc vi ty
kheo nén tham gia vao nhu:

N6i vé thiéu duc (mudn it), vé tri tic (biét au), dn dat, co doc,
né luc tinh cdn, dao ditc, dinh tdm, tri tué, gidi thodt, gidi thodt
tri kién.

biéu nay c6 ciing 6 1¢i cho cu si trong viéc thay dugce loai
tam nao thic ddy viéc chuyén tro. Mac du ngudi ta chua thé
thay ddi théi quen nhung biét dugce loai tam nao thic day 1o
ndi va hanh déng cua minh la diéu rét c6 ich.

Cac vi ty kheo can phai gitr thanh tinh trong moi hanh
dong va 10i néi. C6 bén loai thanh tinh thudc gidi ty kheo:
hanh tri giéi ludt, thu thic luc can, nuéi mang chan chénh, s
dung ding dan ti vat dung. Lién quan dén viéc “thu thic luc
can”, ching ta doc thay trong Trung By Kinh (Kinh Tiéu Du
Ddu Chédn Voi, s6 27) nhu sau:

Khi mat thdy sic, Khi tai nghe tiéng... miii ngui huong... luoi
ném vi... than cdm xiic... § nhdn thiic cdc phdp, vi &y khong nam
gii¥ tudng chung, khong niam giit tudng riéng. Nhitng nguyén nhan
i khién y can khong duoc ché'ngu, khién tham di wu bi va cdc dc
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bdt thién phdp khdi 1én, vi dy ty chéngu nguyén nhan dy, ho tri §j
can, thuc hanh sy ho tri § can. Vi dy thanh tuu Thdnh ho tri cdc
can nay, cam gidc lac tho thudc noi tdm, khong van duc.

Khi ¢6 sy hiéu biét vé doi tugng thi gidc, &m thanh va céc
thuc tai khac nhu chiing 13, 1a v6 thuong va vo nga, ngudi ta
sé bét bi chiing mé hodc. Chiing ta phai hiéu céc tit “quén sat”
va “ché ngu” theo nghia nay. Chinh 13 boi su hi€u biét, tri tug,
ma c6 su “thu thiac luc can”.

Nhu chiing ta doc trong Kinh Phdp Cii (cau 183), Dtc Phat
da day vé tranh diéu 4c, phét trién thién phap va thanh loc
tam y. Thong qua phat trién tdm tri, c6 thé thanh loc tam y,
loai bé nhimg gi 14 bat tinh, bat thién. Phat trién tam tri 14 loai
tht ba trong ba phén loai thién phéap. D€ phat trién tam tri thi
chanh kién hay tri tué la can thiét, trong khi hinh théi thién
phédp dau tién la bo thi va hinh thai th hai 1a tri gidi c6 thé
thuc hién ma khong cé chanh kién. Ngudi ta ¢é thé thuc hién
nhimg hanh dong bd thi, tranh diéu &c hay giap d& nguoi
khac vi d6 1a ban tinh cua ho, méc du khong ¢6 hiéu biét vé
tam minh. Khi c6 hiéu biét dting vé cac tam sinh khai thi ¢
su phat trién thién phap nhiéu hon. Thong qua su phét trién
hiéu biét vé cac tdm ctia minh, nguoi ta sé phat hién ra t4t ca
diém yéu ctia minh, ngay ca nhitng 16i nho, va diéu nay c6
nghia la c6 it ao tudng vé ban than hon. Rat loi lac khi kham
phé ra rang bat cit khi nao khong hanh thién thi nhitng hanh
dong, 16i ndi va suy nghi 1a bat thién.

Chiing ta doc trong Tang Chi Bo Kinh (Chuong Hai Phap,
Phdm Tranh Ludn, §7) vé lam ac va bo qua lam thién. Chang
ta doc thdy rang Ba la mon Janussoni hoi Dtc Phat tai sao
mot s6 ching sinh tai sanh trong dia nguc. Pac Phat giai
thich rdng d6 la do lam 4c va khong 1am thién. Ngai néi:

O ddy, nay Ba-la-mon, cé nquoi than lam dc, than khong lam
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thién, miéng noi dc, miéng khong ndi thién, y nghi dc, §j khong
nghi thién. Nhu vdy, ndy Ba-la-mon, do lam va do khong lam nhuw
vdy, ¢ ddy mot s6 chiing sanh sau khi than hogi mang chung, duoc
sanh vao coi dit, dc thi, doa xit, dia nguc.

Chtng ta doc thay rang Dic Phat sau d6 thuyét rang, do
thuc hanh thién nghiép va tranh bat thién nghiép ma ching
sinh duoc tai sinh & canh troi. Bai kinh 13 moét 16 nhic nhé
khéng bo qua thién phép. Bo qua thién phép sé tao duyén cho
su hdi tiéc va lo ldng sau nay. Khi thién phap duoc thuc hién
véi muc dich tiéu trir phién néo, sé c6 nhiéu dong luc dé€ tranh
bat thién phap, phét trién thién phap va thanh loc tdm y. Khi
phét trién hi€u biét hon vé tam va cac tam s& dong sinh thi
niém tin vao loi ich cua thién phép sé tang 1én. Khi truc nhan
duoc suthat vé vo nga, ngudi ta sé thay rd rang rang tam thién
phét sinh do duyén riéng ctia chiing, rang khong cé con ngudi
hodc ty nga nao lam diéu d6. Nho d6 ma thién phép sé trong
sach hon, viéc gitr gidi sé trd nén bén vimg hon. Tuy nhién,
hiéu biét vé su that vo nga la két qua cta mot sy phat trién
dan dan, n6 khong thé c6 dugc trong thoi gian ngan. D6 1a sy
phét trién tri tué truc nhan dugce cac hién tugng danh va sic
cua doi séng. Pay la hinh thai thién nghiép thudc vé phat
trién tam tri.

Ich ky, ghen ti, keo kiét, gian di, kiéu man va cac phién
ndo khac lam réi loan xa hoi. Nhiing phién nao ay thuc day
chiang ta néi 10i sai trdi va hanh dong sai trai. Lam nhu vay,
chiing ta hai ca chinh minh va nhitng nguoi khac. Néu chang
ta rén luyén ban than s6ng theo cac nguyén tic cua tu &i, bi
man, khoan dung va hién diu nhu Dc Phat da day, thi sé
dem lai loi ich cho ban than va xa hoi. Tai thoi diém thuc hanh
thién phap, tdm thanh tinh, khong phién ndo; khong c6 tham,
san va si. Chang ta doc trong Kinh Phdp Cii (cau 3-5):

“Hiin chiti t6i, hin ddnh t6i, hdn ddnh bai t6i, hin cudp tai san
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ctia t6i”, su thu han cta nhitng ké nuéi dudng suy nghi nhu
vay khong diu di. “Hin chii t6i, hin ddnh toi, hdn ddnh bai toi,
hin cudp tai sdn cia t6i”, su thit han ctia nhitng ngudi khong
nudi dudng suy nghi nhu vay duogc diu dan. Han thu khong
bao gir chdm dut boi long thtt han trong thé gidi nay; chi c6
tinh yéu thuong méi ¢ thé chdm dat diéu d6. bay la mot
nguyén tic c xua.

Chting ta khong thé séng dtng theo nguyén tic nhu vay
trit phi 6 sy phat trién tri tué dan dén cham dit phién nao.
Tuy nhién, ching ta c6 thé bat ddu a4p dung thuc hanh
nhiing thién phdp ma minh c6 kha nang thuc hién duoc vao
ltc nay. Tat ca céc loai thién phap thudc bo thi, tri gidi va
phét trién tam tri déu vi loi ich cho ban than ching ta va
dong loai.
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Phat trién tim tri va thién

Phat trién tdm tri (bhavana) la loai thit ba trong phan loai
ba thién phéap. Phat trién tadm tri bao gom phat trién an tinh
(samatha, con goi 1a thién chi) va phat trién tué minh sat
(vipassana, con goi 1a thién quan). Loai thit nhat trong phan
loai ba thién phép la bé thi cung loai thi hai la tri gidi ¢6 thé
thuc hién ma khong c6 hi€u biét vé cac tam sinh khéi 1a thién
hay bat thién. Tuy nhién, d6i véi phat trién tam tri thi hiéu
biét la thiét yéu. Ching ta sé thdy hiéu biét sinh khoi trong
thuc hanh phat trién tam tri cting ¢6 nhiéu mitc d6 khac nhau.

Viéc nghién cttu va chia sé Phat Phap véi nhitng nguoi
khac déu thudc vé thién phap phat trién tam tri. Khi nghe
thuyét Phap va doc kinh séch, ta hoc dé biét dugc nhimng gi la
thién va nhing gi la bat thién, ta hoc vé nghiép va qua caa
nghiép, cting nhu vé cach phét trién thién phap. Ta hoc rang
céac thyc tai 1a v6 thuong (anicca), khé (dukkha), va vé nga
(anatta). D€ phat trién hiéu biét vé Phap, ngudi ta khong chi
nén lidng nghe, ma con phai suy xét ky ludng nhiing gi duoc
nghe va kiém chang y nghia cia né. Thuyét Phap cho nguoi
khac thudc vé phat trién tam tri. Ca ngudi néi va ngudi nghe
déu loi lac béi vi ho c6 thé duge nhdc nhd vé sy can thiét phai
thuc ching su that cua Phép trong cudc song cua minh. Hiéu
biét c6 duoc thong qua nghién cttu Gido ly 1a nén méng cho
samatha va vipassana, ca hai hinh théi nay déu thudc vé phat
trién tam tri.

Hai loai phat trién tim tri samatha va vipassana mdi loai
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c6 moét muc dich va cach phat trién khac nhau. B6i véi ca hai
loai, chanh kién (hiéu biét ding) vé muc dich va con duong
phat trién 1a khong thé thiéu. O samatha, ngudi ta phét trién
an tinh bang cach tap trung vao mot dé muc thién dé tam
thoi thoat khoi nhitng kinh nghiém qua ngti quan va dinh
maéc véi ching. Vipassana 1a phat trién hiéu biét truc tiép vé
tat ca cac thuc tai xay ra trong cudc song hang ngay. Muc
tiéu caa thién minh sat 1a loai bo ta kién va cac phién néo
khéc. Tri tué hay tué gidc khong phai la céi hi€u ly thuyét vé
cac hién tuong danh va sic, ma la kinh nghiém truc tiép vé
dac tinh cua cac thuc tai.

C6 rét nhiéu hiéu lam lién quan dén tur “thién”. Mot s6
ngudi mudn ngodi thién nhung khong hi€u thién la gi, déi
tuong va muc dich cua thién 1a gi. Thién dugc xem la sy trén
tranh, 1a cach thoat khoi nhiing van dé caa cudc séng hang
ngay. Ai d6 tin rang khi mot ngudi ngdi & mot noi yén tinh
va tap trung vao mot ddi tuong thi cé thé trd nén thu gian
va khong con lo lang gi. Thu gian 1a thit ddng mong mudn
nhung khong phai la muc tiéu cua phat trién tam tri.

Samatha la phat trién an tinh. Can phai c6 hiéu biét dang
vé an tinh. An tinh thuc sy phai la thién, ly b4t thién phap.
Nhu téi da giai thich & phan trudc, tam bat thién c6 ba nhan:
tham, san va si. Ba nhan nay c¢6 nhiéu muc d9, tit tho thdo dén
vi t€. Tam thién thi ¢ cdc nhan thién 1a v6 tham, vo san va ¢6
thé c6 vo si (tri tué). Dé c6 cai hiéu dung vé cac tam ctia minh,
ta can phai tim hiéu ching trong cudc song hang ngay, néu
khong sé dé bi nhdm 1an, coi bat thién 1a thién. Ngudi ta
thudng tin rang néu khong c6 san han hay buc boi, thi c6
nghia 14 ¢6 an tinh. Tuy nhién, can biét rang khong phai ct
khong c6 san han 1 c6 tam thién. C6 thé c6 su dinh méc vi t&
doéi véi su dinh tinh d6 va do vay, da c6 tam bat thién, bat
thién khong phdi la an tinh. An tinh 1a mét trong nhiing tam

-97-



s& tinh hao di kém v&i moi tam thién. Vi dy, khi c6 b6 thi hay
tri gidi thi cling c6 an tinh. Vao khodnh khéc d6 khong cé
tham, san hay si, tdm hoan toan thanh tinh. Tuy nhién, cac
khoanh khic tdm thién 1a rat hi€ém, nén ngay sau khi ching
diét di thi cic tam bat thién sinh khdi. Do cac khoanh khic an
tinh v&i tam thién rat it sinh khai, nén dac tinh caa an tinh ¢6
thé khong duge nhéan biét. Muc tiéu cua samatha la phat trién
an tinh v6i mot dé muc thién. Chi khi ¢6 hiéu biét dang vé su
khéc khau gitta cic khoanh khic tam bat thién va tam thién
thi an tinh méi c6 thé dugc phat trién.

Ngay tur truéc thoi Dic Phat, da c6 nhiing nha thong thai
thdy dugc hiém hoa cua céc déi tuong ngt duc va su dinh
méc d6i véi ching. Ho da 6 kha nang phét trién an tinh &
tam cao, tham chi la & mic nhap dinh an chi [tiéng Pali la
jhana]. Nhap dinh khong phai 14 trang thai xudt than nhu
ngudi ta van 1am tudng. Tai cdc khodnh khic nhap dinh, chi
c6 dé muc thién duogc kinh nghiém, con kinh nghiém qua
ngt quan nhu céi thdy hay cai nghe thi khong xay ra. Tam &
trang thai nhap dinh thudc vé moét canh gidi tam cao hon
tam duc gidéi (1& cac tAm trong cudc sdng hang ngay cua
ching ta kinh nghiém cac d6i tuong ngtt quan). Tai cac
khoanh khéc an chi dinh thi ¢6 an tinh & mitc do cao, khong
c6 mé dam cac d&i tuong ngti duc, va cac phién nao tam thoi
bi dé nén. C6 nhiéu tang dinh khac nhau, va ¢ mdi ting dinh
ti€p theo thi c6 an tinh & mic cao hon. Tuy nhién, véi cac
tang dinh thi phién nao khong thé dugce tan diét. Sau khi céc
khoanh khéc an chi dinh diét di thi c4i thay, c4i nghe va cac
kinh nghiém ngti quan khéc lai sinh khéi, va do d6 cac phién
ndo lai phét sinh trd lai. Ngay ca khi ngudi ta chua tich lay
xu hudng va ky nang phét trién an tinh & tdm cao di nira, thi
c6 duoc chat kién thac vé su phat trién an tinh ctung la loi
ich. Diéu nay gitp ngudi ta loai bo hi€u biét sai lam vé thién
chi (samatha) va thién minh sat (vipassana) va thdy dugc su
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khéc nhau vé hai loai thién nay.

Déi véi thién chi, diéu can thiét la phai hi€u biét thuan thuc
v€é dac tinh cua sy an tinh va vé cich thic phat trién an tinh
véi dé muc thién thich hop. Thanh Tinh Dao (Chuong IV-XII)
mod ta 40 d€ muc thién tao duyén cho an tinh. Trong s6 cac dé
muc thién c6 cac bién xa (kasinas), niém an duac Phat, Phap,
Tang, quan t thi, niém su chét, niém tdm TU, niém hoi thé.
Ban than dé muc thién khong nhat thiét mang lai an tinh. Chi
khi c6 hiéu biét ding dan vé sy an tinh va cach phat trién né
thi an tinh mé&i ¢6 thé tang trudng. Hon nita, viéc dé muc thién
nao phtt hop dé phat trién an tinh cho méi ngudi lai phu thudce
vao cin tanh ctia ngudi dy. Ngudi ta thudng cho rang an tinh
dugc phat trién bang cach tap trung. Tuy nhién, ching ta nén
biét rang c6 chanh dinh va ta dinh. Dinh 1a mét tam s di cting
v6i mbi tam. Nhu da giai thich & phan truéc, méi khoanh khac
chi c6 mot tam sinh khai, va mai tAm sinh kém véi mot s tam
s mdi tdm s& thuc hién chic nang riéng ctia chtng trong khi
ho trg tam trong viéc kinh nghiém ddi tuong. Mdi tam c6 thé
kinh nghiém mét déi tuong, va tam s& dinh hay nhat tam c6
chitc nang tap trung vao déi tuong. Chinh vi vay, su tap trung
(dinh) c6 thé la thién, c¢6 thé la bat thién hodc khong thién
cting khong bat thién. Khi dinh sinh kém tam bat thién, d6 1a
ta dinh. Néu ta c6 tap trung thi thuong cé sy dinh méc véi
viéc thuc hanh ctua minh, hodc thudng cé san vi mét moi, va
tai nhitng khoanh khic d6 thi khong c6 su an tinh.

Néu c6 hiéu biét ding vé an tinh va vé phuong phap phat
trién an tinh thi c6 chanh dinh ma khong can phai 8 gang
tap trung.

Chinh hiéu biét dting dan (chanh kién) can phai duoc
nhdn manh, ch khong phai su tap trung.

Niém hoi thd thuong duge cho 1a mot dé muc thién dé
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dang, tuy nhién, hi€éu nhu vay la khong dang. N6 1a mot
trong nhitng dé muc phtic tap nhat. Néu mot ngudi ¢8 gang
tap trung vao hoi thd ma khong cé chanh kién (hiéu biét
dang) vé dé muc nay thi sé ¢6 su dinh méc chtt khong c6 an
tinh. Hoi thd'1a mot sic do tdm sinh. N6 thé hién qua cac dic
tinh cting, mém, néng hay cang, trung. Nhitng ai mudn phat
trién dé muc nay va cé duyén tich lay cho viéc phat trién n6
can phai quan sat hoi thé & noi né xtic cham vao chép mai
hay moi trén. Tuy nhién, hoi thé rat vi t€ nén rat kho c6 thé
chanh niém, nhan biét né moét cach rd rang. Thanh Tinh Pao
(Chuong VIII, 208) néi rang:

Trong khi cdc @é muc thién khdc ngdy cang trd nén ro rang
hon & giai dogn cao hon thi dé muc thién nay lai khong nhu vdy:
thuc té’la khi mot nquoi phdt trién nd, nd tré nén ngdy cang vi té°
& giai dogn cao hon, va thdm chi dén mot liic nao dé né sé khong
con hién hitu.

Chung ta ti€p tuc doc (Chuong VIII, 211) nhu sau:

Con phdp niém hoi thé nay thi khd, that khé tu tdp, do la mot
dia hat ma chi cd tdm cua chu Phat, cdc bac Duyén Gidc va Thanh
van mdi quen thudc. D6 khong phdi la chuyén tam thuong, ma
nhitng nquoi tam thuong ciing khong thétu tdp duoc. Cang chii
dén nd, thi cang trd nén an tinh va tévi hon nita.

Bdi thé'ma & ddy cdn cd niém va tué tang thinh.

“Thanh van” hay “Dé ti Phat” chi nhitng mén dé [theo chu
gidi thi 1a cdc bac Thanh] cta DPic Phat, 1a nhitng nguoi da
tich lay duoc tri tué tham sau va c6é duge nhitng pham hanh
cao thuong. Do vay, dé muc nay khong phu hop véi tat ca
moi nguoi.

Chung ta bam viu vao hoi thé vi cudc séng cta chiang ta
phu thudc vao né. Hoi thd ngting lai khi cudc séng ctia ching
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ta két thac. Khi dé muc nay duoc phat trién mot cach dang
dan, hanh gia can phai biét khi nao cé su dinh méic vao hoi
thd hay su tinh lang; va can biét khi nao c6 tam bat thién, va
khi nao c6 tam thién. Néu khong thi khong thé phét trién an
tinh véi dé muc nay. Rat khé dé€ biét dac tinh cua hoi thd,
ngudi ta c6 thé dé dang coi cai khong phai 1a hoi thé 1a hoi
thé. Theo doi chuyén dong phong xep cta bung khong phai
1a chdnh niém hoi thd. Mot s6 ngudi tap thd vi loi ich thu gian.
Trong khi tap trung vao hoi thé, nguoi ta khong thé dong thoi
suy nghi lo toan nén cam thdy thoai méi hon. Pay khong phai
la chdnh niém hoi thd, cai ¢6 muc dich la tam thoi ly tham.
Chénh niém hoi th&1a viéc cuc ky khé khan va néu phat trién
né mot cach sailam thi c6 ta dinh, khong c6 sy phat trién thién
phép. D€ phit trién dé muc nay, ngudi ta phai séng mét cude
sOng an dat va can hdi tu nhiéu nhan duyén.

Liéu ngudi ta ¢ phai séng moét cude song an dat d€ phat
trién tat ca cac dé muc thién khong? C6 rat nhiéu mic do an
tinh. Néu mot nguoi ¢ can tinh va kha nang cho viéc phat
trién an tinh & tam cao, tham chi la dat téi t thién, sng &n
dat 1a mot trong nhimg thuan duyén dé dat duoc diéu do.
Tuy nhién, theo Thanh Tinh Pao, chi rat it ngudi cé thé dat
t thién. Ngay khi moét nguoi khong c6 xu hudng phét trién
an tinh & tim cao, van c¢6 thé c¢6 nhan duyén cho nhitng
khoanh khéc an tinh trong cudc séng hang ngay. Mot s6 dé
muc thién nhu phat trién tam T, c¢6 thé la moét duyén cho
an tinh trong cudc séng. Mot s8 ngudi c6 cam gidc rang, dé
phét trién duoc dé muc nay, ngudi ta phai ¥ mot minh va tap
trung vao nhiing suy nghi tir bi. Su phat trién tam Tir khong
phai 1a van dé caa tap trung ma la la vdn dé ctia chanh kién,
hiéu biét dung. Tam Tu c6 thé va can duoc phat trién khi &
bén ngudi khéc. Can phai hi€u rd rang khi nao c6 long vi tha
va khi nao c6 long vi ky. Cac khodnh khic ctia tam Tir c6 thé
bi ti€p néi bsi nhitng khoanh khic ctia dinh méc. Hiéu biét
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dung vé cac tdm cua minh 1a diéu khong thé thiéu trong phat
trién dé muc nay, cing nhu d6i véi su phét trién caa cac dé
muc khéc cua thién. Thanh Tinh Dao (Chuong IX, 2) giai thich
rang dé phét trién tir tam, ngudi ta nén suy xét sy nguy hai
ctia 4c y va su loi lac ctia kham nhan. Sach néi rang, ta khong
thé tir bo mdi nguy hai chua nhan thdy, cing nhu vuon téi
diéu loi lac chua té ngd. Nhu vay chiing ta moét 1an nita thay
hiéu biét ding dugc nhdn manh. Ching ta ¢6 thé khong
thich mot ai d6 va thiéu kién nhan vé hanh vi cua ho. Khi
ching ta thdy nhitng bat 1¢i ca cac suy nghi bat thién thi c6
thé ¢6 duyén cho nhimg suy nghi thién thay vao d6. Nguoi
d6 c6 thé ddi xu véi ching ta mot cach khong than thién,
nhung ching ta van c¢6 thé coi ho nhu moét ngudi ban. Tinh
ban that sy khong phu thudc vao hanh vi cia ngudi khdc ma
phu thudc vao tam thién. Khi thdy c6 don do khong c6 ban
bé bén canh, ching ta nén tim hiéu tdm cia minh. C6 tir di
kém tam khong? Céch nhin nay c6 thé thay d6i quan diém
cta ching ta vé mdi quan hé cua minh véi dong loai va két
qua la thai do cta ching ta c6 thé sé bét ich ky hon. Tam T
c6 thé dugc md rong dén bat ky ai, ké ca nhiing nguoi ma
chiing ta khong biét, ngudi ma minh gap trén dudng. Ching
ta thuong c6 xu hudéng thién vi, chang chi muén t6t véi
ngudi minh thich, nhung dé la mét thai do ich ky. Khi ¢
tam TU thuc sy thi cling ¢ su cong bang, khong thién vi.
Chung ta ¢6 xu hudng nghi vé nguoi khac chu yéu véi tam
bat thién, véi tdm c6 nhan tham hodc san. Tuy nhién, khi
ching ta biét duoc tam Tu la gi thi sé ¢c6 nhan duyén cho
nhiing suy nghi thién thay vao d¢, va vi vay c6 an tinh. An
tinh c6 thé sinh khéi tu nhién khi ¢6 nhan duyén thich hop.
Khi mot ngudi qua c8 gang suy nghi tit bi d€ tao sy an tinh
thi c6 tham thay cho an tinh thuc sy, cai can phai la thién.
Nhu vay, day khong phai la cach phat trién dé muc thién
tam Tu.
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Khong phai tat ca cac dé muc thién déu phu hop vdi tat
ca moi ngudi. Cé nhitng dé muc quén tu thi & cac giai doan
phan huy, tuy nhién, d6i véi mét s6 nguoi thi dé muc nay ¢
thé tao duyén cho tdm san thay vi an tinh. Suy niém vé cai
chét 1a mot dé muc thién ¢é thé tao duyén cho an tinh trong
cudc sdng hang ngay. Ching ta d6i mat véi cai chét hét 1an
nay qua lan khéc, va thay vi bu6n kho, chiing ta cé thé suy
niém véi tam thién vé su vo thuong cta doi séng. Chiung ta
c6 thé duoc nhic nhd rang tham chi vao lac nay, than thé
minh dang bi hoai diét, né duogc cdu thanh nhu vay la do cac
hién tuong vat chat, cac yéu t6 sinh khoi va diét di. Theo
nghia tot cung thi ci chét khong khac nhitng gi dang xay ra
tai thoi di€m nay.

Liéu c6 can thiét phai phat trién dinh trude khi phét trién
tué gidc khong? Mot s ngudi tin rang khi ¢6 dinh rdi sé dé
dang hon dé phét trién tri tué sau d6. Nén nhd rang thién
chi va thién minh sat méi loai c6 muc tiéu khic nhau va cach
phat trién khac nhau. Thién chi ¢ muc tiéu 1a thoat khoi céi
thdy, cai nghe va cac kinh nghiém ngii quan khac nham ché
ngy sy dinh mic vao déi tuong. Thién minh sat 1a sy phét
trién hi€u biét truc tiép vé tat ca cac thuc tai trong doi song
hang ngay: cdi thdy, cai nghe va cac kinh nghiém ngi quan
khéc, cac déi tugng ngli quan va ca cac phién ndo phat sinh
do ching. Bang cach nay, ta kién vé céi tdi va moi phién nao
khéc c6 thé duoc tan diét. Thién Chi khong nén dugc coi 1a
mot sy chuan bi can thiét cho su phat trién tri tué. Pic Phat
khong thiét lap bat ky quy tic nao coi thién Chi nhu mot yéu
cau cho sy phét trién tué gidc. Mdi ngudi mot can tinh. Phat
trién thién Chi hay khong phu thudc vao khuynh huéng tich
ltty cua ting ngudi. Con ngudi dudi thoi Puc Phat da tich
lay ky ndng tuyét voi cho phat trién an tinh, tham chi dat
dén t thién. Tuy nhién, d€ dat duoc giac ngd, ho van phai
phat trién tué giac, tic hi€u biét truc ti€p cac thyc tai, qua
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tung giai doan. Ho ciing phai c6 hi€u biét dung vé tam dat
dén ti thién d€ khong cho t thién la “tu nga”. Co rat nhiéu
ngudi vao thoi Dic Phat da dat gidc ngd ma khong can phai
phét trién an tinh & tdm cao trudc do.

Muc dich cua thién Chi la dé nén phién néo, tuy nhién,
ngay ca khi dat dugc dén ta thién thi phién nido khong thé
duoc tan diét. Khi ¢6 diéu kién, tam bat thién lai sinh khoi.
Trong phat trién tué giac, bat ky thuc tai nao xuét hién, cho
du 1a dé chiu hay khé chiu, thién hay bat thién, déu la déi
tuong d€ hoc haéi. Phién ndo nén dugc hiéu nhu ching la:

la céc thuc tai sinh khéi do duyén riéng ctia minh va
khong phai la ty nga. Chimg nao phién ndo con duge coi 1a
“t61” hay “ctia t6i” thi chiing khong thé duoc loai trir. Su phat
trién tué giac khong loai trir an tinh, cing ¢6 nhan duyén cho
an tinh trong dé. Khi phién ndo duoc loai trit theo tiing giai
doan thi sé c6 nhiéu an tinh hon. Khi phién ndo hoan toan bi
tan diét thi khong con xao dong nao do bat thién nita, va day
la mitc d6 cao nhat cta an tinh.

Viéc phat trién tué minh sét - hinh thai phét trién tam tri
thit hai - 14 sy phat trién hi€u biét truc nhan cac thuc tai, cac
hién tuong danh va sic ctia doi séng ching ta. Trude thoi
DPrc Phéat, ngudi ta cing ¢6 thé phat trién an tinh. Bat thién
la mttc do thién phép cao nhat c¢6 thé dat dugce trude khi Buc
Phat gidc ngd. Tuy nhién, su phat trién tué gidc chi c6 thé
duoc gido hdéa bdi mot vi Phat. Ngai day su that vé vo
thuong, anicca; khg, dukkha; va vo nga, anatta. Nhing gi
duoc goi 1a mot con ngudi hay moét céi toi chi 1a mot su két
hgp tam thoi ctia hién tuong danh (tdm) va sic (vat chét)
[hién tugng danh va séc trong tiéng Pali 1a nama va riipa]
sinh khéi va diét di ngay 1ap tic. Thong qua phat trién tri
tué, c6 thé c6 kinh nghiém truc tiép chan ly va su tan diét
phién ndo & thoi diém dat dén gidc ngo.
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Tuy nhién, khi hiéu biét cac thyc tai chi trén ly thuyét,
chiing ta khong thé ndm bat duoc chan ly vé vo thuong, khé
va vO nga ; van con ¢6 su chdp thu vao cac khéi niém va y
niém vé con ngudi, ban nga, thé gidi. Nhu da giai thich &
chuong 3, c6 hai loai sy that: su that ché dinh va su that t6i
hau. Sy that ché€ dinh la thé gidi con ngudi va su vat xung
quanh chdng ta, thé gidi cua nha ctra, cay i va xe c§, d6 la
nhiing diéu ching ta da quen thudc. Khi chiing ta hoc hoi
Gido ly cua DBuac Phat, ching ta tim hiéu vé chan ly t6i hau.
Thuc tai t8i hau 14 hién tuong danh, cic tdm va cic tam s&
sinh kém, va hién tuong sac. Niét Ban 1a mot thuc tai t6i hau
nhung chi c6 thé duoc kinh nghiém khi dat t6i gidc ngo. Céi
thay chi c6 thé sinh khoi khi ¢6 nhan can va d6i tuong thi
gidc, n6 sinh khdéi do duyén riéng ctia minh. Tuong tu nhu
vay d6i véi céi nghe va va kinh nghiém ngt quan khéac. Chi
c6 mot tam tai mot khoanh khic kinh nghiém mot déi tuong.
Sau céi thdy, cai nghe hay mot kinh nghiém ngti quan khéc,
c6 tam thién va tdm b4t thién. Tam thién véi vo tham c6 thé
sinh khdi, hay tam bat thién véi tham, san hay keo kiét, bon
xén. Tat ca cac thuc tai nay sinh khéi do duyén riéng cta
ching. Khong ¢6 tu nga c6 thé kiém soat cc thuc tai nay hay
khién ching sinh khdi. Chang sinh khéi chi trong mot
khoanh khéc va diét di ngay lap titc. Do v6 minh ma ching
ta khong ndm bat dugc ban chat that ctia thuc tai, ban chat vo
thuong, khé va v6 nga cta chiing. V6 minh che day su that.
Tué giac, hiéu biét truc ti€p cac thuc tai, dugc phat trién dé
loai bé v6 minh va ta kién. Hiéu biét truc ti€p céc thuc tai
khéc v6i hi€u biét ly thuyét, nhung hi€u biét vé mat 1y thuyét
la nén tang cho hiéu biét truc tiép.

Daéi tuong cua tué giac, ctia hi€u biét truc ti€p, la su that
tot cung chit khong phai su that ch€ dinh. Su that ché€ dinh
la nhing khéi niém - d6i tuong cta tu duy. Vi duy, sau cai
thdy chang ta nghi vé hinh dang va kich thudc ctaa mot
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ngudi hay mot vat. B6 khong phai la cai thdy nita ma la suy
nghi vé cac khai niém. O'nghia tot cling thi khai niém khong
c6 thuc. Mdi thuc tai ¢6 déc tinh riéng khong thé thay d6i ma
c6 thé duoc kinh nghiém truc ti€p khi né xuat hién. Céi thdy
1a mot thyc tai t6i hau, né c6 dac tinh riéng ctia minh. N6 1a
thuc déi v6i moi ngudi. Tén cua né ¢b thé thay déi, nhung
dac tinh cua n6 khong thé thay d6i. Gian dir 1a mét thuc tai
to1 hau, né c6 dic tinh riéng ma ai ciing c6 thé kinh nghiém
duoc. D€ phat trién hiéu biét truc ti€p vé thuc tai téi hau,
diéu can thiét 1a ndm bat duogc su khac biét gitra thuc tai t&i
hau va khai niém. Nguoi ta khong phai tranh suy nghi vé
cac khai niém, bdi chinh suy nghi la mét thyc tai t6i hau sinh
khéi do duyén riéng va c6 ddc tinh riéng cua né. Do vay, suy
nghi c6 thé 1a d6i tuong cua hiéu biét khi né xuat hién. Moi
thuc tai sinh khai do duyén ¢6 thé 1a d6i tuong cta hiéu biét
truc tié€p. Do khai niém khong c6 that & y nghia tot cing va
khong ¢ mét déc tinh ¢6 thé duge kinh nghiém truc tiép,
nén ching khong phai 1a d6i tugng cua tri tué truc nhén.

Lam thé€ nao phat trién tué giac truc ti€p? Can phai ¢
chanh niém hay tinh thic [trong tiéng Pali goi 1a sati] vé thuc
tai xudt hién & thoi diém bay gior d€ c6 thé phat trién hiéu biét
truc ti€p vé né. C6 nhiéu mic do chanh niém. Chanh niém la
mot tdm s& thién di kém véi moi tam thién. D6 1a sy luu y hay
khong quén nhiing gi 1a thién. Khi c6 chdnh niém, co'héi cho
thién phap khong bi bé qua do lang quén hay dé dudi, ludi
biéng. Chanh niém ngan khong cho pham phai nhimg bat
thién phap, né giéng nhu mét ngudi “bao vé”. C6 chdnh niém
v&iba thi, tri gidi va véi phat trién an tinh. Trong su phat trién
cua an tinh, c6 chanh niém v4i dé muc thién, do dé ma an tinh
c6 thé phét trién. Khi tué minh sat, tic hiéu biét truc tiép vé
thuc tai, duogc phat trién, c6 chanh niém khong quén, hay biét
vé thyc tai xudt hién ngay bay gio: mot hién tuong danh hay
sac. Tai dang thdi diém chanh niém, hiéu biét truc tiép vé
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thuc tai d6 c6 thé dan dan duoc phat trién. Vi vay, khi ¢
chanh niém véi su phat trién tri tué, co hdi tim hiéu nhiing gi
xudt hién & thoi diém hién tai khong bi bo qua.

Chénh niém va tri tué 1a céc thuc tai khidc nhau, chiing la
cac tam s& c6 chitc nang khac nhau khi sinh khéi véi tam thién
trong phét trién tué gidc. Chanh niém 1a khong quén thyc tai
xudat hién & thoi diém hién tai qua mét trong sdu can, nhung
n6 khong ¢6 chitc nang hi€u biét thuc tai d6. Tri tué thadm xét
ban chat that cua thyc tai xuat hién, nhung ban dau hiéu biét
khong thé dugce ré rang. N6 chi don thuan hoc hoi va nghién
ctu céc déc tinh cua céc hién tugng & thoi diém hién tai. Tri
tué phat trién rét tir tir va c6 nhiéu mitc d6. Khodnh khéc ctia
chanh niém rat ngan ngai, né diét ngay lap tac. Ban dau
chanh niém va hiéu biét con yéu va do d6 ngudi ta khong thé
biét chic chan dic tinh cua né la gi.

Trong phét trién tué giac, chanh niém hay biét mot déi
tugng tai mot thoi diém, hodc danh, hodc sac. N6 hay biét
mot thuc tai t6i hau chit khong phai moét khéi niém nhu mot
nguoi hay mot cai gi d6. Trong sudt ca ngay, ¢ su xic cham
vao nhitng thit khac nhau, chang han nhu mot chiéc ghé, cai
dia, cai c6c, mot tam ném. Thuong la cé suy nghi vé khai
niém, ngudi ta dinh nghia thit ma minh cham vao va biét
ching dung dé lam gi. Tuy nhién, khi da hoc vé thuc tai t6i
hau va c6 da duyén cho chdnh niém sinh khéi, n6 ¢6 thé hay
biét mot thyc tai, ching han nhu tinh cting hodc mém xuét
hién qua than can. Ngay tai tai thoi di€m &y, c6 thé c6 mot
khai dau cho hiéu biét dung vé thuc tai d6: chi 1a mét thuc
tai, mot sac, mot yéu té sinh khéi do duyén. Ngudi ta ¢6 thé
cham vao mén dé st ¢6 gia tri, nhung can nhé rang qua su
xuc cham, chi c6 tinh chat ciing cht khong phai 1a d6 st ¢6
thé dugc kinh nghiém. Tinh cing 1a d6i tuong xuc cham, 1a
mot thyc tai t6i hau c6 dac tinh riéng cua minh. Khi ¢6 chanh
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niém vé thuyc tai d6 thi khong c6 dinh méc. Khi chanh niém
da diét di, 6 thé c6 nhitng khoanh khéc suy nghi vé mén do
stt d6, c6 thé c6 suy nghi véi dinh mac. Tham, dinh méac véi
thit dé chiu 1a thuc, chiing ta khong phai xa lanh né, né cting
la d6i tuong ctia chanh niém. D€ phat trién hiéu biét vé thuc
tai t6i hau (phap chan dé) thi can phai biét khi nao déi tuong
duoc kinh nghiém la khai niém, va khi nao né la phap chan
de.

Céc hién tugng danh va sac xudt hién lién tuc. Théng qua
than can thi ctiing, mém, néng, lanh c6 thé dugc kinh nghiém.
Chiing c6 nhitng dac tinh riéng va khi chanh niém sinh khéi
né c6 th€hay biét chiing mot cach truc ti€p. C6 thé thuc ching
bang kinh nghiém riéng ctia minh 1a tinh cting chi 1a mot yéu
t8 vat chat (sac), cho d1 né & trén than hay & nhitng vat bén
ngoai. Ci hi€u truc ti€p vé thyc tai sé dan dan dan dén sy
budng bo ¥ niém vé “than t6i” va “tam t6i”, vé tu nga. Thong
qua nhi can, &m thanh duoc kinh nghiém. Ngudi ta thuong
cht y dén noi xudt phat hay chét lugng cua am thanh, cha y
dén giong ndi cta ai d6 hay dén 4m nhac. Tai nhiing khoanh
khic d6, c6 suy nghi vé cac khai niém. Khi c6 duyén cho sy
sinh khéi ctia chanh niém, n6 c6 thé hay biét cac dac tinh caa
am thanh, mot sac dugc nghe. N6 xuét hién chi trong mot
khoanh khéc va r6i diét di. Am thanh khong thudc vé mot ai,
noé chi la mot yéu t6, vo nga. Biét duoc diéu nay liéu cé ich gi?
Biét rdng ngay ca am thanh ctia ban nhac ngudi ta thich chi 1a
mot sdc ¢ vé nhu rat tam thudng. Ngudi ta c6 thé tan husng
nhitng diéu dé chiu cta cudc séng nhung dan xen vao d6, cé
thé c6 dugc mot khodnh khéc phat trién hiéu biét vé thuc tai
tot cing. Am thanh 1a that, cai nghe 1a that, sy thudng thic
am nhac la that, tat ca chung déu la thuc tai c6 thé duoc biét
dén nhu ching 1a: vo thuong va vo nga.

Cac déi tugng khac nhau c6 thé duoc kinh nghiém qua
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mdi cdn mon tai mot thoi diém. Cai nghe kinh nghiém am
thanh qua tai. Céi thdy kinh nghiém d6i tugng thi gidc (mau
sac) qua mat. Cai nghe khong thé nhin thdy, cai thdy khong
thé nghe, chi c6 mot tam tai mot thoi diém. Khong 6 tu nga
hay ai d6 thdy hodc nghe ca. Qua viéc phét trién tué giac
ngudi ta c6 thé thuc chiing rang khong c6 tu nga hay céi toi
nao diéu phdi cai thdy, cai nghe va tat ca cac kinh nghiém
khéc. Trong nghia tot cting, cudc sdng 1a mot khodnh khac
kinh nghiém mot d6i tugng. Khi chiing ta suy nghi dén mot
ngudi hay mot diéu gi d6, chiing ta ¢6 hinh anh vé moét “tong
thé” (khéi), va do vay déi tugng vao thoi diém dé 1la mot khai
niém. Tuy nhién, tai thoi diém chanh niém, chi ¢6 mét thuc
tai & mot thoi diém xuét hién qua mot trong sdu mon 1a d6i
tuong ma thoi.

Danh biét va kinh nghiém moét céi gi d6, con sac thi khong
kinh nghiém gi ca. Thdy dugc su khac biét gitta hai hién tuong
nay 1a diéu can thiét. Ching ta ¢6 xu hudng coi than va tam
nhu mét “téng thé” (khoi), nhu moét con ngudi hay tu nga. Khi
c6 chanh niém vé moét thuc tai & mot thoi diém, chiing ta biét
rang chi c6 cac yéu t6 danh va sic khac nhau sinh khéi va diét
di. Khi 4&m thanh xu4t hién thi c6 cai nghe kinh nghiém am
thanh. Am thanh va céi nghe c6 dic tinh khac nhau. Am
thanh khong kinh nghiém gi ¢4, con cai nghe kinh nghiém déi
tuong la am thanh. Khi déi tuong thi gidc xudt hién, c6 cai
thay kinh nghiém déi tuong thi gidc. D6i tugng thi gidc khong
kinh nghiém gi c4, trong khi cai thdy kinh nghiém déi tuong,
la déi tugng thi giac. Khi c6 chanh niém, né hay biét chi mot
déi tuong, hodc 1a mot thuc tai sic, hodc 1a mot thuc tai danh.
MJi tam kinh nghiém chi mét d6i tugng, va do d6 khi chanh
niém di kem véi tdm, né c6 thé hay biét duoc chi mot déi
tuong tai mot thoi diém. Rat khé phéan biét &m thanh véi cai
nghe, va doi tuong thi gidc véi céi thdy. Chi khi tué gidc, hi€u
biét truc tiép thuc tai, dugc phat trién, thi danh va sdc méi c6
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thé duogc phan biét véi nhau. Chirng nao con sy 1an 1on vé sy
khéc nhau gitta danh va sic thi van con hinh anh, khéi niém
vé moét “tong thé”. Khi khong ¢é céi hi€u chinh x4c vé mot
thuc tai @ mot thoi diém, thi khong thé hiéu dugc sy sinh diét,
vo thudng cta né.

Khong ¢6 tu nga nao c6 thé lua chon ddi tugng cua chanh
niém, hodc ai d6 c6 thé€ huéng chanh niém dén déi tuong
nay hay doi tuong kia. Chanh niém la v6 nga, né sinh khai
do duyén riéng ctia minh. Khong thé doan trudc né sé chanh
niém dd&i tuong gi: mot thuc tai danh hay sc. Pac tinh cta
chanh niém khong thé hiéu qua ly thuyét, bang cdch mo ta
ban chat ctia né. Chi khi chanh niém xuét hién ngudi ta méi
6 thé biét né 1a gi. N6 phat sinh khi duyén tron da. Duyén
tron dua 1a: nghe Gido Phap dugce ly giai bdi ngudi ¢ hiéu
biét ding, nghién cltu va suy xét gido Phap. Hiéu biét ly
thuyét vé thuc tai t6i hau va sy ghi nh& nhiing gi ta da hoc,
1a nén tang can thiét cho su phat trién hiéu biét truc ti€p. Néu
ai d6 ky vong vé sy sinh khéi cia chanh niém va c8 gang tap
trung vao cac thuc tai, hodc c§ gng quan st chting, thi c6
su dinh méc vao mot ¥ niém vé tu nga c6 thé diéu khién
chanh niém, va di€u nay sé€ ngan can su sinh khdéi cua chanh
niém.

Ban dau, nguoi ta c6 thé coi cai khong phai la chanh niém,
tdac la suy nghi, 1a chanh niém. Khi nghi: “Pay 1a tham” thi
khong c6 su hay biét truc ti€p cac dac tinh cua thuc tai dang
xuat hién. Van con c6 thé c6 mot y niém vé “tham cua toi”.
Do d6, tham khong duoc hi€u la mét phép hitu vi, hoan toan
v6 nga. Khi mot thuc tai xuat hién qua moét trong sdu mon,
c6 thé c6 mot khodnh khic tim hiéu vé dic tinh cta n6, va
dé 1a su khéi dau cua hi€u biét vé ban chat that caa nd, ban
chat vo nga. Tai thoi diém d6 c¢6 chanh niém, chdnh niém vé
thuc tai xudt hién & thoi diém hién tai. ThAm chi mot khoanh
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khic cuc ngén ctia chdnh niém va thadm xét vé mot thuc tai
toi hau 1a rat loi ich, bdi vi chinh theo cdch d6, chdnh niém
va tri tué cé thé duogc tich lity. Nhd d6 ma ¢é diéu kién nhan
duyén cho chiing tiép tuc sinh khoi sau nay, va do vay hiéu
biét truc ti€p cé thé tang trudng.

Hiéu biét tryc tiép vé thuc tai chi c6 thé phat trién rat tur .
C6 nhiing giai doan khéc nhau cta tué gidc, va d€ nhimg giai
doan nay c6 thé phat sinh thi tri tué can phai trd nén rat sac
bén. Giai doan dau tién cta tué giac 1a giai doan ma sy khéac
biét gitta danh va sic duoc phan biét rd rang. Nhu da giai
thich & phan trudc, diéu nay rat khé khan do ngudi ta thudng
1an 16n gitta cac thuc tai nhu cai thdy véi ddi tuong thi giac
hay céi nghe véi am thanh. Con su sinh va diét, su v6 thuong
cta thuc tai chi ¢6 thé duogc xuyén thdu vao mot giai doan sau
cua tué giac.

T4t ca cac thyc tai trong cudc song hang ngay, ké ca cac
phién néo, déu cé thé 1a d6i tugng cua hiéu biét truc ti€p. Cac
phién ndo cudi cung c6 thé duoc tan diét khi duge hiéu “nhu
chiing 13”: v6 nga. Néu ai d6 8 gang thay déi cudc séng ctia
minh dé tao duyén cho tué giac, hay c8 gang deé nén c4c phién
nao dé c6 chanh niém nhiéu hon, thi ho da bi dan dat, chi phéi
bdi sy dinh méc, chap thu va cach nay khong phai la dang
dan.

Quad trinh phét trién cua tué giac, cua hiéu biét truc ti€p
vé thuc tai rat phtc tap va khong thé c6 két qua tic thoi ngay
khi méi bat dau. Liéu viéc bat dau phat trién tué giac c6 la
diéu dang lam, khi phai trai qua hon moét kiép séng méi ¢6
thé dat téi dich? D6 1a diéu rat loi ich. Hiéu biét ly thuyét
khong thé loai bo vo minh khi xudt hién céi thay, cai nghe
va cac kinh nghiém khac qua ngi mén va y mén. Khi kinh
nghiém céc déi tugng, thuong cé tham, san va si sinh khoi.
Néu it nhdt c6 mét su khai dau cua qua trinh phét trién hi€u
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biét truc ti€p, thi ching ta c6 kha nang thuc ching rang cudc
s6ng chi 1a mot khoanh khic kinh nghiém mot d6i tuong qua
mot trong sdu can. Khi ¢é céi thdy, dac tinh caa né c6 thé
duoc tim hiéu, xem xét. Ching ta c¢6 thé hiéu rang chi cé
danh sinh khéi do duyén riéng cua n6, khong phai mét con
ngudi hay mot cai t6i nao. N6 thay cai xudt hién qua nhan
can. Khi d6i tuong thi gidc xuét hién, né ¢6 thé dugc hiéu chi
1a mot sdc xudt hién qua nhan cin, khong phai moét con
ngudi hay mot thit gi d6. Tét ca cac thuc tai xuat hién qua
sau can c6 thé duogc hiéu nhu ching 13, 14 v6 nga. Khi c6 tri
tué truc nhan thuc tai thi ta kién vé ching c6 thé duoc loai
bo.

Chtng ta doc thdy trong Tuwong Ung Bg kinh (Thién Sdu X1,
Nam muoi kinh thi ba, §152, Cé Phdp Mon Nao...) Pic Phat
da noéi véi cac ty kheo vé phuong phép chiing ngd truc tiép
su chdm duat khé nhu sau:

O day, nay cdc Ty-kheo, Ty-kheo khi mdt thdy sdc, hodc néi
tAm c6 tham, sin, si, biét r6: “N6i tdm ta cé tham, san, si”; hodc
noi tdm khong cé tham, sdn, si, biét ro: “INoi tdm ta khong cd tham,
sdn, si”. Nay cdc Ty-kheo, Ty-kheo khi mdt thiy sdc, hodc ni tim
c6 tham, sdn, si biét ro: “INGi tam ta ¢ tham, sdn, si”’; hodc noi tdm
khong cd tham, sin, si biét ro: “INQi tdm ta khong cd tham, sdn, si”.
Nay cdc Ty- kheo, biét ré chiing ¢d mat hay khong cé mdt trong
tam vi &y, ¢d phdi chiing la nhitng phdp do long tin dugc hiéu biéf,
hay do wa thich duoc hiéu biét, hay do ling nghe dugc hiéu biét, hay
do suy tu vé phuong phdp dugc hiéu biét, hay do kham nhan, thich
thii bién ludn dwoc hiéu biét?

- Thua khong, bach Thé Ton.

- C6 phdi cdc phdp nay, do thidy chiing vdi tri tué nén duoc hiéu
biét?

- Thua phdi, bach Thé Ton.
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- Diy la phdp mon, nay cdc Ty-kheo, do phdp mon nay, ngodi
long tin, ngodi ua thich, ngodi ling nghe, ngodi suy tu vé phuong
phdp, ngodai kham nhan, thich thii bién lugn, cd thé xdc chitng vdi
chdnh tri; vi dy biét ré: “Sanh da tdn... khong con trd lui trang thdi
nay nita”.

Sau d6 chiing ta cing doc duogc diéu tuong tu vé cac kinh
nghiém qua cac can tai, mai, ludi, than va y. Viéc phat trién
hiéu biét vé tat ca nhing gi 1a thuc, k€ ca nhiing phién néo
ctia minh, 1a con dudng dan dén su tan diét phién ndo, cham
dut téi sanh. Day la sy chdm dut ctia khé dau.

&
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Bat chanh dao

Su phét trién cua Bat chanh dao dan dén muc tiéu cta Gido
ly Bac Phat: chdm duat khs, dukkha. Nhu da giai thich &
chuong 2, Pic Phat day Tt Thanh Dé: Su that cua khd,
nguyén nhan cua kho, d6 1a tham 4i, su diét kho, dé 1a Niét
Ban, va con dudng dan dén diét khd. Ching ta doc trong
Tuong Ung Bo kinh (Thién Dai Pham, Tuong Ung Su That, II,
Phdm Chuyén Phép Luan, §1 Nhu Lai Thuyét) thdy rang Diic
Phat khi dang ngu & tai Isipatana, trong vuon Nai da néi véi
nhém nam ty kheo nhu sau:

C6 hai cuc doan nay, nay cdc Ty-kheo, mot nguoi xudt gia
khong nén thuc hanh theo. Thénao la hai?

Mot la ddm say trong cdc duc (kamesu), ha liét, dé tién, pham
phu, khong xitng bac Thanh, khong lién hé dén muc dich. Hai la ty
hanh kho minh, kho dau, khong xiing bic Thdnh, khong lién hé dén
muc dich. Trdnh xa hai cuc doan nay, nay cdc Ty-kheo, Ia con
dwong Trung dao, do Nhu Lai chdnh gidc, tdc thanh mdt, tdc thanh
tri, dua dén an tinh, thing tri, gidc ngo, Niét-ban.

Va thé'nao la con duong Trung dao, nay cdc Ty-kheo, do Nhu
Lai chdnh gidc, tdc thanh mdt, tdc thanh tri, dua dén an tinh, thing
tri, gidc ngg, Niét-ban ? Chinh Ia con duong Thanh dao Tam nganh,
tiic la: chdnh tri kién, chdnh tu duy, chdnh ngit, chdnh nghiép,
chdnh mang, chdnh tinh tdn, chdnh niém, chdanh dinh.

Khi ¢6 chanh niém va chanh kién vé mot thuc tai xuat hién
trong cudc s6ng hang ngay, vao khoanh khéac d6 khong c6
chd cho duc lac (l¢i dudng), hay khé hanh. Khi 4y, ta dang
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trén con duong trung dao, tic la Bat Chanh Pao. Khi hiéu
biét tryc ti€p vé thuc tai dan dugc phat trién, ta kién vé nga
c6 thé duogc loai bd. Khi 4y sé hiéu rd rang cai dugce cho 1a
con ngudi hay tu nga thuc t€ chi 1a cac hién tuong danh va
sac sinh khéi va diét di ngay lap titc. Khi cac thuc tai sinh
khoi do duyén riéng ctua ching duge hiéu nhu chiang thuc
13, 1a v6 thuong, khd va vo nga thi ¢ thé dat téi giac ngd.
Vao khoanh khéc 4y, Niét Ban duoc kinh nghiém. Niét Ban
la mét phép vo vi, mét thuc tai khong sinh va khong diét.
C6 bon giai doan gidc ngd, va & cac giai doan nay cac phién
ndo dan dan dugc loai bd. Trudc hét 1a ta kién vé nga can
duoc loai bo vi cac phién ndo khac khong thé duge tan diét
chitng nao chting van con duge cho 1a “tu nga”. T4t ca moi
phién ndo duogc tan diét khi giai doan thi tu, cing la giai
doan cudi cung dugc chiing ngd, d6 la giai doan gidc ngd
hoan toan ctia mot vi “A-la-han”.

Ngai da tan diét hoan toan v minh va t4t ca cac hinh thac
chap tht, dinh méc, khong con chit phién néo tiém an, ngu
ngam nao con sét lai. V6 minh va tham &i la duyén cho su tai
sinh luan hoi, cho sy ton tai ctua ching sinh trong vong sinh
tu. Khi vO6 minh va tham &i da hoan toan tan diét thi sé 1a su
chadm dat vong sinh ti, chdm dat cua khé dau.

Viéc phat trién Bat Chanh Dao dan dén sy chd&m dut khé.
bé biét Bat Chanh Dao 1a gi, cac yéu td ctia Bat Chanh Dao
duoc liét ké trong bai kinh trich dan & trén phai duoc xem xét
mot cach chat ché hon. Chang 1a nhitng tam s& [Tiéng Pali la
cetasika] sinh kém véi tam. Nhu da giai thich & trén, chi c6
mot tam sinh khéi tai mot thoi di€ém nhung né sinh kem véi
c4c tam s&, moi tim s& thuc hién chtic nang ctia minh trong
khi ho trg tam nhan biét d&i tuong. Tam s& c6 thé 1a bat thién,
thién hoac khong thién ciing khong bat thién, tuong tng véi
tam déng sinh. O khoanh khac B4t Chanh Pao duoc phét
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trién, cac tam sd la cac chi dao sé thuc hién chiic nang cu thé
ctia minh d€ c6 thé dat duoc téi dich: tan diét phién ndo. Ngay
tir ddu ching ta nén nhd rang khong c6 tu nga, khong c6 con
nguoi nao phat trién Bat Chanh Pao ma chinh 1a tdm va céc
tam s& dong sinh phat trién né. Nhu ching ta doc trong kinh,
tdm chi (tdm yéu t6) ctia Con duong la nhu sau:

- Chanh kién

- Chéanh tu duy

- Chanh ngtt

- Chanh nghiép

- Chanh mang

- Chénh tinh tan

- Chanh niém

- Chanh dinh

Chénh kién hay hi€u biét dung la nhan t6 dau tién va
quan trong nhat cua Bat Chanh Pao. Chanh kién cua Bat
Chénh Dao la gi? C6 nhiéu mitc do hi€u biét. C6 thé ¢ hiéu
biét ly thuyét vé Gido ly cta Duc Phat, vé cac hién tuong
danh va sic. Tuy nhién, yéu t8 chanh kién ctua B4t Chanh
Pao khong phai la céi hiéu ly thuyét vé thuc tai. Khi né duoc
phaét trién, c6 hiéu biét truc tiép vé ban chat thuc sy ctia cac
hién tuong danh va sic xuét hién trong cudc séng hang
ngay. Tuy nhién, khi chanh kién méi bat dau phét trién, né
chua thé ngay lap tac la hiéu biét r6 rang va truc tiép. Cac
hién tugng danh va sic xuét hién trong cudc séng hang ngay
can phai dugc tim hiéu, xem xét lap di lap lai. Nhu da giai
thich & chuong 7, ddi tugng cua hiéu biét truc ti€p khong
phai 1a cac khéi niém ma la c4c thyc tai t6i hqu. Pac tinh ctia
céi thdy, cua déi tuong thi gidc, cai nghe, &m thanh, sy dinh
méc hay budng bé c6 thé dugc tim hiéu béi chanh kién cia
Bat Chanh Dao. Bang cach dé, chiing c6 thé dugc hiéu chi 1a
cac thuc tai do duyén (phép httu vi), la vo nga. Khi c6 duyén
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cho su sinh khéi cua chanh kién, n6 sé sinh khéi va xem xét
thuc tai hién hitu qua moét trong sdu can vao thoi diém doé.
Chénh kién sinh khoi va diét di ngay lap tic cing véi tam
dong sinh, tuy nhién, né dugc tich lay va vi vay, khi c6 du
nhan duyén, né lai ti€p tuc sinh khai. Hiéu biét phat trién
theo cach nay; né phét trién chit khong c6 ai phat trién né.
Chénh kién c6 thé xuyén thiu dic tinh cua vo6 thuong, kho
va vO nga va cudi cung thdy dugc Tt Thanh DE.

Chénh Tu duy la mét chi khac caa Bat Chanh PBao. Chanh
tu duy hay suy nghi diing khong gidng nhu cai ma ching ta
goi 1a tu duy theo nghia thong thudng, ché dinh. Khi stt dung
tir “tu duy” theo ngon ngt ché dinh, ching ta mudn néi dén
tu duy vé mét khai niém, mot sy kién hay mot cau chuyén.
Theo nghia tot cing, tu duy 1a mot tdm s& (tam s tam) di kem
véi nhiéu loai tam, du khong phai tat ca. Tam “cham vao”
hodac “ti€p xtc” d6i tugng ma tdm kinh nghiém, va theo cach
nay, né hd trg tdm nhan biét d6i tugng. Tam s& tim kinh
nghiém cuing ddi tuong véi tam ma né di kem. Dai tuong ¢
thé la moét khéi niém hay mot thuc tai tot cung, moét hién
tugng danh hay mot hién tugng sac. Tu duy (tdm) sinh khoi
chi trong mot khoanh khic cyc ngdn cting véi tim va sau d6
diét di cung v6i tdm. Tu duy c6 thé la bat thién, thién, hay
khong bat thién ciing khong thién. Khi né 1a bat thién thi la ta
tu duy, va khi né thién thi la chanh tu duy. Yéu t6 chanh tu
duy cua Bat Chanh Dao sinh khéi cing véi yéu t6 chanh kién
cta Bat Chanh Pao. Déi tugng cua yéu t6 chanh tu duy trong
Bat Chanh Dao 1a mot thuc tai xuat hién tai thoi diém hién tai.
Ban dau, c6 thé c¢6 hoai nghi liéu thyc tai xudt hién tai thoi
diém hién tai 1a mot thuc tai sdc, vi du nhu d6i tuong thi giac,
hay mot thuc tai danh, vi du nhu cai thdy. Khi chanh kién méi
chi bat ddu phét trién thi chua c6 hiéu biét chinh xac vé sy
khéc biét vé dac tinh cta cac thuc tai nay. Chic nang caa yéu
t6 chanh tu duy cuaa Bat Chanh Pao la “xtac cham” vao thuc
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tai xuat hién & thoi diém hién tai d€ chanh kién ¢6 thé tham
xét ddc tinh ctia thuc tai d6. Bang cach d6, hiéu biét chinh xac
vé ddi tuong dé c6 thé dugc phat trién cho dén khi khéng con
su béi r6i nhdm 1an gitta dic tinh cia mot thyc tai danh va
mot thuc tai sdc. Chanh tu duy hé trg chanh kién xuyén thdu
béan chét thuc su ctia cdc phap: ban chat vo thuong, khé va vo
nga. Chinh vi vay chting ta thdy rang yéu t§ Chanh tu duy
cta Bat Chanh Dao rt can thiét cho sy phat trién hiéu biét.

C6 ba chi trong Bat Chanh Dao la cac yéu t6 thudéc nhém
Gidi, [tiéng Pali la Sila ] d6 la: chdnh ngtt, chdnh nghiép va
chanh mang. Ching c6 chic nang tiét ché ta ngt, ta nghiép
va ta mang. Ta mang la ta ngit va ta nghiép pham phai vi loi
ich sinh nhai ctia minh. Khi ¢ duyén cho su tiét ché nhimng
bét thién nghiép nay, cac yéu t6 thudoc nhém Gidi sé thuc
hién chttc nang tiét ché. Chi mot yéu t6 sinh khoi tai mot thoi
diém. Khi ¢6 sy tiét ché déi véi ta nghiép nhu sét sinh thi
khong dong thoi c6 tiét ché ta ngir. Su phat trién chanh kién
sé tao duyén gitr gidi, tuy nhién, chi sau khi dat duoc giac
ngd thi viéc gir gidi méi trd nén bén ving. Ngudi da dat
duoc giai doan dau tién cua su gidc ngo thi khong con duyén
pham phai nhitng nghiép bat thién dan dén ti sinh noi khé
canh. Do d6, chanh kién vé thyc tai hd tro tryc ti€p viéc git
gidi trong cudc séng hang ngay. Nhu chang ta da thdy, chi
mot trong ba tam s tiét ché sinh khdéi vao mét thoi diém,
tuy thudc vao hoan canh cu thé. Tuy nhién vao thoi diém
giac ngd thi ca ba yéu t6 Bat Chanh Dao thudc vé Gidi sé
dong sinh khéi. Ly do 1a vao thoi diém do6, ching thuc hién
chttc nang tan diét cdc nhan cho nhitng hanh vi sai trai nhu
ta ngt, ta nghiép va ta mang. Cac khuynh huéng tiém an cua
phién nio dugc tan diét dé€ khong con phat sinh tréd lai. Nhu
da giai thich & phan trudc, phién ndo duoc loai bo & ting giai
doan gidc ngd va chi & giai doan thit tu va la giai doan cudi
cung thi moi bat thién phap mdéi dugce tan diét hoan toan.
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Chénh tinh tan hay nd luc ding dan 1a mot chi ctia Bat
Chéanh Pao. Tinh tan la tim s& ¢ thé sinh khoi cing véi tam
thién, tam bét thién hodc nhimng tdm khong 6 tinh chat thién
hay bat thién. Chttc ndng ctia né 1a hd trg' va cung cd tam. Khi
nd luc 1a thién, n6 tao duyén cho sy can dam va kién tri trong
viéc thyc hanh thién phép. Tinh tan la chanh tinh tan cua Bét
Chéanh Dao khi n6 di kém véi chanh kién ctia Bat Chanh Dao.
N6 tao duyén cho su kién tri tim hiéu, xem xét thuc tai xuét
hién tai thoi diém hién tai, du 1a hién tuong danh hay sic.
Tinh tan va kién tri 14 diéu khong thé thi€u cho su phét trién
chanh kién. Can phai c6 sy hay biét cac hién tugng danh va
sac lién tuc, 1ap di lap lai trong suét cac kiép sdng dé chanh
kién c6 thé thdy thuc tai nhu ching 13, 14 v6 thuong, khé va
vO nga. Khi chting ta nghe tir “nd luc”, ching ta c6 thé c6 mot
khai niém vé tu nga, céi toi tinh tdn, nd luc phat trién chanh
kién. Tinh tan 1a vo nga, 1a mot tim s& hd trg cho chanh kién.
Khi c6 chdnh niém vé mot thuc tai va tri tué xem xét ban chat
cua né thi vao thoi diém dé cé chanh tinh tan thuc hién chic
nang ctia minh. Chénh tinh tan khong sinh khoi theo y mudén
cua ching ta ma do duyén riéng ctia né.

Chéanh niém la mét chi khac caa Bat chanh dao. Nhu da
giai thich trong chuong 7, c6 rat nhiéu mic do chanh niém.
C6 chanh niém v&i méi tdm thién, né c6 chtic nang luu tam,
khong quén nhitng gi la thién. Chanh niém la moét chi cta
B4t Chanh Dao khi n6 di kém véi chanh kién cua Bat Chanh
DPao. C6 thé c6 hi€u biét ly thuyét vé thuc tai thong qua viéc
doc va tu duy. Ngudi ta c6 thé ¢ tu duy ding dan vé cac
hién tugng cua cudc séng 1a vo thuong va vo nga. Tuy nhién,
d€ truc ti€p kinh nghiém su that thi phai c6 chanh niém vé
thyc tai xudt hién vao thoi diém hién tai. Khoanh khéc ctia
chanh niém 1a cuc ngén va né diét di ngay lap tac. Tuy
nhién, trong khoanh khéc d¢, tri tué c6 thé thdm xét dac tinh
ctia thyc tai xuat hién, va bang cach nay hiéu biét c6 thé phat
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trién dan dan. Chanh kién sinh khéi cung véi chanh niém
nhung ching cé chitc nang khac nhau. Chanh niém chuyén
tam, chd y hodc hay biét thuc tai xuat hién nhung khéng xem
xét ban chat cta thuc tai. Chanh kién méi ¢é chitc nang tham
xét va xuyén thau ban chat cua phdp xuét hién vao thoi diém
hién tai.

Chénh dinh la mét chi khac caa Bat Chanh Pao. Binh hay
nhat tdm 13 mot taAm s& sinh khéi véi mdi tdim. Tam kinh
nghiém chi mét déi tugng tai mot thoi diém, va dinh ¢6 chic
nang tap trung vao doi tuong ma tam kinh nghiém. Binh ¢6
thé di cing tam thién, tdm bét thién, va tdm khong thién cling
khong bat thién. Chénh dinh 1a dinh thién. C6 rat nhiéu loai
va muc d6 chanh dinh. Nhu ching ta da thdy trong chuong
7, ¢6 chanh dinh trong samatha. Khi an tinh dugc phat trién
dat dén ta thién, c6 su dinh tam rat cao tap trung vao dé muc
thién. Khong con cac kinh nghiém ngii quan nhu céi thiy
hodc céi nghe, va phién nio tam thoi duoc dé nén. Cing c6
chanh dinh trong phat trién hiéu biét tryc ti€p vé cac thuc tai.
Chi dao chédnh dinh trong Bat Chanh Pao di kem véi chanh
kién trong Bat Chanh Dao. N6 tap trung mot cach ding dan
vao thyc tai xudt hién & khoanh khic hién tai, va thyc tai nay
12 d6i tuong cta chanh kién (tri tué¢). Khong can phai ¢6 nd
luc d3c biét dé tap trung vao cac hién tugng danh va sic. Néu
ngudi ta c8 gang tap trung thi cé sy dinh mac véi y niém “toi
tap trung” , va do vay khong c6 phat trién chanh kién. Khi c6
duyén cho su sinh khéi ctia chanh niém va chanh kién thi da
c6 chanh dinh tap trung vao thuc tai hién hitu vao thoi diém
do.

Mot s8 ngudi tin rang trudc hét can phat trién vé Gidi, sau
dé 1a Binh r6i méi dén Tué. Tuy nhién, tit ca cac loai thién
phép, du la bé thi, tri gidi hay an tinh déu c6 thé phat trién
song song voi tri tué. Khong cé tha tu ddc biét nao trong su
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phét trién thién phap. Tam thién la vo nga, anatta. Khi doc
kinh dién, c6 thé bat gap mot s& doan néi vé sy phét trién
chanh dinh dat t6i t thién. Diéu nay khong c6 nghia 1a tat
ca moi ngudi nén phat trién an tinh dén muc t thién. Nhu
da giai thich trong chuong 7, c6 kha nang phat trién an tinh
hay khong tiy phu thudc vao can tinh méi ngudi. Ptc Phat
khuyén khich nhitng ngudi c¢6 kha nang phét trién an tinh
dén muc t thién chanh niém cac thuc tai d€ thdy ti thién
cting 1a v6 nga. Khi doc kinh dién, mdi chu dé duge thuyét
giang can duoc xem xét trén nhiéu khia canh, néu khong ta
sé hiéu sai nhiing gi doc trong kinh dién. Nhing 16i day cta
Drtc Phat rat vi t€, sau sac va khong dé ndm bat. Ching ta
doc trong Tuong Ung B Kinh, (Thién Dai

Pham, Tuong ung Sy That, Pham Chuyén Phap Luan, §9
Thi Thiét), Dtc Phat néi véi cac Ty-kheo r?mg:

Ddy la Thdanh dé"vé Kho, nay cdc Ty-kheo, di dugc Ta trinh
bay. O ddy cd vo lugng chit (vanna - sdc thdi), v luong vin
(vyanjana - § nghia), v0 lugng thi thiét (sankasana - cdch mo ta).
Diy la Thdnh dévé Kho.

... Diy la Kho'tap...

... Dy 13 Kh diét...

Day la Thdnh dé vé con dwomg dua dén kho diét, nay cdc Ty-
kheo, di duwoc Ta trinh bay. O ddy cd vo luong chit, vo lugng vin,
v0 lugng thi thiét. Ddy la Thanh dé vé Con Duong dua dén Kho
diét.

Do vdy, nay Ty-kheo, mot c6 gang can phdi lam dé ro biét:
“Day la Kho”... mot co'gang cdn phdi lam dé'ro biét: “Day la Con
Duong dua dén Kho diet”,

Bat Chanh Pao can phai duoc phat trién trong cudc song
hang ngay. Ta can nhan biét tat ca thuc tai, bao gom nhing
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phién nao cta minh, nhimng phap sinh khai do duyén riéng
cta chiing. Ta khong thé thay d6i thuc tai sinh khai, né la vo
nga. Dé c6 hiéu 1am vé phat trién tri tué néu chiing ta khong
hiéu dung cac déi tugng cta chanh niém va chanh kién la gi.
Vi vdy, can nhdn manh moét vai diém lién quan dén ching.
Mot s8 ngudi tin rang mot noi yén tinh thuan loi hon cho sy
phét trién tué gidc. Ho nén xem xét ban than dé hiéu duoc loai
tam nao thic ddy suy nghi ctia minh. Néu moét cu si mudn
song nhu mot nha tu hanh dé€ c6 nhiéu co hoéi phat trién tri
tué hon thi ho dang bi chi phéi bdi ham mudn. Tuy thudc vao
diéu kién nhan duyeén, can tinh mdi ngudi, ma ngudi ta 1a tu
si hay cu si. Ca tu si va cu si can phat trién hiéu biét trong
hoan canh riéng ctia minh. Do d6 ngudi ta sé dan hiéu duoc
can tinh, khuynh huéng tich lity cia minh. Su phat trién Con
duong B4t Chanh Pao 1a su phét trién Chanh kién vé cac thuc
tai sinh khéi do duyén, ké ca tham, san, si va cac phién nio
khac. D€ nhdc nhd moi ngudi vé cac thuc tai c6 thé 1a dé6i
tuong ctia chanh niém va chanh kién, Biic Phat day “Tt Niém
X@”. T Niém Xt bao gém t4t ca cac hién tuong danh va sic
trong cudc séng hang ngay c6 thé la déi tugng cua chanh
niém va chanh kién. D6 1a: Niém Thén, gom tat ca cac hién
tuong sic (than/vat chat), Niém Tho, Niém Tam va Niém
Phép, bao gom tat ca cac thuc tai khong dé cap trong ba Niém
Xt kia. Niém & day khong cé nghia 1a suy nghi vé cac thuc
tai. N6 1a su hay biét tryc tiép v6i chanh kién. Chiung ta doc
trong kinh “T@ Niém Xa “ (Trung Bo Kinh, bai s6 10), khi Pc
Phat dang ngu trong cdng dong nguoi Kuru tai
Kammassadamma, da néi véi cac Ty-kheo nhu sau:

“Nay cdc ty kheo, ddy la con duong duy nhdt dua dén thanh
tinh chiing sinh, vuot khoi siu ndo, diét trir kho wu, thanh tuu
chdnh tri, chitng ngo Niét ban, 6 la Tit Niém Xit.”

Nhing 161 day vé cac chi ctia Bat Chanh Dao cting nhu vé
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T Niém X déu lién quan dén sy phat trién hiéu biét vé cac
thuc tai trong cudc séng hang ngay, nhung thé hién cac khia
canh khac nhau. Nhiing thuyét giang vé cac chi cua Bét
Chéanh Pao cho chting ta thdy rang, d6i véi su phat trién tué
gidc, ngoai chanh kién ra, con c6 cac chi dao khac lam duyén
cho chéanh kién thuyc hién chic ning ctia né, nham dat duoc
t6i dich 13 tan diét phién ndo. Khi thuyét Tt Niém X, Puc
Phat khuyén khich moi ngudi chanh niém & moi tinh huéng
trong cudc séng hang ngay. Trong Niém Tam, tim dugc nhic
dén dau tién 1a tAm tham, diéu nay nhic nhd ching ta la
khong dugce tron tranh cac bat thién phédp vi chang cing 1a
d6i tuong ctia chanh niém. Dic Phat giai thich rang c6 thé c6
chanh niém vé cac thyc tai dut dang di, ding, ng6i hay nam,
du dang lam bat ca viéc gi. Nhing ai phat trién an tinh va dat
duoc an tinh t6i mic d6 nhap dinh, ¢6 thé chanh niém cac
thuc tai. Ngai con chi ra rang, khong c6 thuc tai nao khong
théla doi tuong ctia chanh niém hay tri tué. Khi ngudi ta phat
trién hiéu biét dung vé bt ky thuc tai nao xudt hién thi khong
can phai suy nghi vé Tt Niém X& hay cac chi caa Bat Chanh
DPao Gido ly cua Dt Phat vé phat trién hiéu biét dung vé cac
phép rat tham sau, that khong dé ndm béat chanh niém va
chanh kién 1a gi. Do vay, t6i mudn giai thich thém vé cac doi
tuong ctia Chanh niém thuong xuat hién trong doi séng hang
ngay. Mot s6 ngudi tudng rang Chanh niém 1a hay biét minh
dang 1am gi. Néu hay biét vé nhirng gi minh dang 1am, chéng
han nhu doc sach hodc di b, thi da cé suy nghi vé cac khai
niém cha khong c¢6 chanh niém vé cac thuc tai. C6 sy dinh
mac vao ¥ niém vé tu nga, cai toi doc hodc di. Cho du ngudi
ta dang 1am gi, déu c6 cac thuc tai danh va séc, va c6 thé phat
trién hi€u biét vé ching. Vi du mét ngudi dang ngodi xem ti vi
c6 thé c6 suy nghi vé cau chuyén dang dién ra. Tuy nhién,
khong chi ¢é suy nghi, ma con c¢é céi thdy, doi tuong thi gic,
cai nghe, 4m thanh, cdm tho hay tudng. Hau hét thoi gian
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ching ta quén thuc tai ma chi suy nghi vé cac khai niém. Tuy
vay, gitta cac khodnh khéc ctia suy nghi, c6 thé c6 chanh niém
vé mot thuc tai xudt hién qua moét trong sdu can, mot thyc tai
tot cting, c6 thé 1a danh hodc sac. Pic tinh cta cac thuc tai
khéc nhau ¢6 thé duge hoc hai tir tir. Khi doc sach, ching ta
nghi vé nghia cua tir hodc cau chuyén, nhung cting c6 nhiing
khoanh khéc ctia ci thay don thudn déi tugng thi giac, nhitng
gi xudt hién qua nhan can. Do tudng ma chdng ta biét dugc
nghia ctia nhiing gi minh doc. Tudng la mot tam s& sinh khéi
cung v6i tam, khong phai la mét tu nga. Tudng cing cé thé
duoc hiéu nhu né la. C6 vé nhu suy nghi xuét hién dong thoi
véi cai thdy, nhung ching 1a cc tAm khac nhau véi dac tinh
khac nhau. Dac tinh ctia cac thuc tai c6 thé dugc tham xét cho
du ching ta dang thdy, doc, nghe hay chit y dén y nghia caa
tir. Khi chiing ta hiéu dugc diéu nay thi sé thdy rang, khong
thiéu cac doi tuong cua chanh niém trong doi séng hang
ngay. C6 sdu cua gidc quan, c6 cac do6i tuong duogc kinh
nghiém qua sdu can va c6 cac thuc tai kinh nghiém cac doi
tuong nay. D6 chinh la cudc séng cua ching ta.

Tri tué phat trién rt ti tit, né phai duoc tich lay trong vo
luong kiép trude khi c6 thé trg thanh hiéu biét day du vé tat
ca cac thyc tai xudt hién. Qud trinh phét trién tri tué c6 mot s6
giai doan cu thé goi la cac tang tué. Ngay ca tang tué thi nhat,
chi 1a giai doan bat dau cta tué gic thdi, cing rat kho dat
dugce. O giai doan nay nhitng dic tinh khac nhau ctia danh va
sac xuét hién dugc phan biét rd rang. O mdi tAng tué cao hon,
hiéu biét cang tré nén sau sac. Cac ddi tugng cta tué gidc déu
nhu nhau: c4c hién tugng danh va sic xuét hién, nhung hiéu
biét vé chiang trd nén rd rang hon. Khi cac phap hitu vi da
duoc thay la vo thuong, kho va vo nga thi Niét Ban, thuc tai
la phap vo vi, duoc kinh nghiém. Tam kinh nghiém Niét Ban
la mot tam “siéu thé” [tiéng Pali la lokuttaracitta], né thudc vé
canh giéi tam cao hon canh giéi tdm kinh nghiém cac déi
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tuong ngtt quan hay canh giéi tam nhéap dinh. T4t ca tdm chi
cua Bat Chanh Dao sinh kém véi tam siéu thé vao khoanh
khac gidc ngo.

Céc phién nao lan luot dugc tdn diét qua bon giai doan
gidc ngd. Tam siéu thé kinh nghiém Niét Ban sinh khoi va
diét di ngay lap tic. Ngudi chua dat dén giai doan tha tu,
cting 1a giai doan cudi cing ctia gidc ngd thi van con phién
ndo, nhung khong con nhan duyén cho pham gidi (bat thién
nghiép) dan dén tai sinh vao khé canh nita.

Khi doc céc tir “gidc ngd” va “siéu thé”, ngudi ta c6 thé
tudng tuong rang gidc ngd la mot céi gi d6 bi an, né khong
thé xay ra trong cudc song hang ngay. Tuy nhién, chiic nang
cua tri tué la xuyén thau ban chat that cua cac thyc tai trong
cudc séng hang ngay, va khi né da dugc phat trién dén muc
do gidc ngd thi tdm siéu thé kinh nghiém Niét Ban c6 thé
sinh khdi ngay trong cudc séng hang ngay. Gidc ngd tham
chi c6 thé dat dugc ngay sau khi mot tam bat thién phat sinh
néu tri tué tham nhap duoc ban chat that sy cua né. Chang
ta doc trong Trudng 140 Ni ké (Therigatha, Canto I, 1) vé mot
ngudi phu nit dat gidc ngd trong nha bép. Khi nhan thdy ca
ri da bi chdy trong 16, ba nhan ra dac tinh cta v6 thuong hién
hiru trong céc thuc tai hitu vi va sau d6 dat duoc gidc ngo.
Céac su kién trong cudc séng hang ngay cé thé nhic nhg
ching ta vé ban chat thuc su cua thuc tai. S€ khong 1a hiéu
biét thuc su néu hiéu biét 4y khong dugc phat trién trong
cudc séng hang ngay. Ching ta doc thdy rang con ngudi vao
thoi Dac Phat tham chi ¢6 thé dat gidc ngd ngay khi dang
nghe Phat thuyét hodc ngay sau khi bai phap vita dat. Nguoi
ta ¢ thé tu hoi lam thé nao ho c6 thé dat duoc giac ngd mot
cach nhanh chéng nhu vay. Thuc ra, ho da tich lay duoc
nhitng nhan duyén phu hop cho su gidc ng6 trong vo luong
kiép, va khi thoi diém da chin mudi, cac loai tam siéu thé
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phat khi.

Su phat trién tri tué tir bude so co cho dén khi vién man la
mot qué trinh dai vo tan. Vi vay, can hoi tu nhiéu duyén t6
khéc nhau d€ dat dén dich. Viéc tim hiéu, suy xét vé Gido ly
va hiéu duoc cach phat trién Bat chanh dao 1a nhan duyén cho
chédnh niém va tri tué truc nhan cac phap. Tuy nhién, ngoai
nhimg diéu kién nay thi cé nhitng yéu té can thiét khac. Vo
minh, chdp tht va nhitng phién nao khac da bat ré sau day va
kho loai bo. Vi vay, dé€ dat téi dich 1a tan diét phién nao, can
phai tich lay tat ca cac loai thién phap song song véi phat trién
tri tué. Trong vo lugng ki€p, ngay ca khi & ki€p loai vat, Duc
Phat da phat trién tat ca cdc phdm hanh t8i thugng, cac “Ba-
la-mat”. Cac phdm hanh nay la diéu kién can thiét d€ dat duoc
qua vi Phat. Cadc mon dé cua Ngai cing da phat trién céc Ba-
la-mat tir kiép nay qua kiép khéc, trudce khi ho c6 thé dat t6i
gidc ngo. Do su tich lay Ba-la-mat la diéu thiét yéu dé€ c6 thé
phét trién Bat Chanh Pao, sau day toi sé giai thich Ba-la-mat
la gi.

Muoi Ba-La-Mat la:

- BG thi

- Tri Gidi

- Xuat Gia

- Tri Tué

- Tinh Ta4n

- Nhan Nai

- Chan That

- Quyét Binh
-Tam Tu

- Tam Xa

DPrc Phat khi con 1a mét vi Bo-tat, da phat trién tat ca céc
Ba-la-mat dén mic d6 cao nhat. B6i véi nhitng ngudi xem
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muc tiéu cua minh 1a diét trir phién néo, thi tat ca cac Ba-la-
mat nay la diéu kién can thiét dé dat dugc dén dich, khong
nén bo qua bat ky phdp nao trong muoi Ba-la-mat.

Trudc hét t6i mudn dua ra mot minh hoa vé sy phat trién
Ba-la-mat cua duc Bo-tat trong kiép la Akitti khé hanh.
Chung ta doc Hanh Tang (Chuong I, Gidi ciia Akitti) Pt Phat
da néi vé BS thi Ba-la-mat ma Ngai da tich lay trong kiép
song dy. Vua Troi D€ Thich, vi vua ctia Tam Gidi céi trang
trong hinh dang ctia moét vi Pham Thién dén xin Ngai d6
khat thuc. Bira an ctia Bo-tat Akitti chi ¢6 it rau ludc, nhung
Ngai da bé thi hét cho vi 4y, con minh thi nhin déi.

Chung ta doc thdy rang:

Va lan thit hai va thit ba vi &y dén gdp Ta. An nhién, khong dinh
mdc, Ta dd b0 thi cho vi &y nhu ldn trudc. Vi thé'ma than sic Ta
van tuoi tan. Ta hoan hy va hanh phiic tron ngay hom dé. Néu chi
trong mot thing hodc hai thang ma Ta tim thdy nguoi nhan xing
ddng, Ta sé an nhién, khong dinh mdc va b6 thi cho ho mon qua toi
thuong. Trong khi bo'thi cho vi 4y, Ta khong mong duoc tiéhg thom
hay loi loc. Vi uéc nguyén thanh tyu chdnh tri, Ta da thuc hanh
thién phdp nay.

Bo6-tat Akitti thuc hanh phép bd thi nham tich liy nhan
duyén dé dat dugc qua vi Phat trong tuong lai. Cha giai cho
doan kinh ndy, cuén Paramatha dipani, n6i rang Bo-tat Akitti
da tich lay da ca muoi Ba-la-mat trong khi ngai bd thi mén
qua ay.

Phét trién B thi Ba-la-mat 1a nhdm giam bét dinh méac véi
ctia cai, tai san. Ching ta dinh méc vao vat chat béi vi ching
ta mudn “minh” dugc hanh phtic. Néu ching ta khong hoc
cach cho di vat s& hitu thi lam thé nao chdang ta cé thé thoat
khoi su chdp thu vao cic khai niém vé tu nga? Bo-tat Akitti
ctung tich lay gidi hanh, tic la thién phap qua hanh dong va
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10i néi. Ngai da bd thi bita an cho vi Pham Thién. Ngai tich
lay hanh xudt gia. Xuat gia khong chi don thuan 1a tit bo cude
song gia dinh. T4t cad moi thién phdp déu 14 nhing hinh thic
budng bd, khong dinh mac. Ngudi ta budng bé sy dinh méac
vao ban than, budng bo su thodi mdi cua chinh minh. Puac
Akitti da ti bo sy thodi méi ctia minh khi nhin déi trong ba
ngay lién. Ngai tich lay tri tué. Tri tué Ba-la-mat khong chi la
chanh kién cua Bat Chanh Pao, ma 1a bao gom tat ca cdc muc
tri tué. Puc Bo-tat, khi trong kiép loai vat, da tich lay Tri tué
Ba-la-mat. Ngai biét bét thién 1a bat thién, thién la thién, Ngai
biét dugc nhimng nhan duyén thich hop cho sy thanh tyu qua
vi Phat. Khi Ngai bé thi bita an cho vi Pham Thién, ¢6 sy tinh
tdn hay nd luc, 1a yéu t8 khong thé thi€u cho mdi loai thién
phéap. Tinh tdn hd trg tim thién thyc hanh thién phap. Ngai
c6 sunhan nai, ngai hoan hy nhin déi trong ba ngay lién. Néu
c6 co hdi cho bo thi d6 an, du phai nhin déi dai ngay hon,
tham chi trong mot hay hai thang, Ngai ciing hoan hy b6 thi.
Ngai cting tich liiy Ba-la-mat Chan that. Chan that c6 mot s6
khia canh. D6 khong chi 1a tinh chéan that trong 16i néi, ma
con trong hanh déng va suy nghi. Thién can phai biét 1a thién,
bét thién can phai biét la bat thién. Nguodi ta khong nén tu lira
déi ban than minh vé nhimng 16i 1dm va théi xdu ctia minh,
ngay ca khi chiing & mac vi t€. Can biét rang khi mot ngudi
bd thi véi dong co ich ky, thi khong cé su chan thanh hudng
t&i thién phép, rang ngudi ta c6 thé coi bat thién 1a thién. Dic
Akitti da chan thanh muén bé thi va khong mong doi bat ky
loi ich cho chinh minh. Ba-la-méat Chan that 1a diéu khong thé
thiéu cho su phat trién chanh kién. Nguoi ta phai chan that
doi véi nhitng gi minh da hi€u va véi nhimng gi minh chua
hiéu, néu khong sé khong thé tién bo. Bo-tat tich lay quyét
tam, Ngai da c6 mot quyét tam khong thé lay chuyén dé kién
tri phat trién hiéu biét va cac Ba-la-mat khac cho dén khi dat
duoc téi dich. Ngai c6 long Tu bi, Ngai nghi dén lgi ich cua vi
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Pham Thién chit khong nghi cho ban than. Ngai ¢6 tam Xa,
khéng san ngay cd khi nhin déi trong ba ngay. Ngai da an
nhién tu tai trudc moi thang tram caa cudc séng. Chanh kién
vé nghiép va qua cua nghiép tao duyén cho tam Xa sinh khai.

Doan kinh cho thdy rang cac Ba-la-mat c6 thé duoc tich liy
khi thyc hanh mét thién phép. Nhu chiing ta da thdy, c6 mudi
loai pham chat t6t dep da duoc x€p vao hang phdm hanh t6i
thuong - Ba-la-méat. Pham chét t6t dep khong phai lac nao
cting la Ba-la-mat. Chung duoc goi la Ba-la-mat chi khi muc
dich ctia viéc thuc hanh thién phap 1a nham gidm bét phién
ndo va cudi cung la tan diét phién nao khi dat giac ngd. Su
tich lay mudi Ba-la-méat song song véi phét trién hiéu biét
dung vé thuc tai chinh la 4p dung Gido ly cua Dac Phét trong
cudc séng hang ngay. C6 thé khong chanh niém duoc cac thyc
tai t6i hau mot cach thuong xuyén, nhung c6 rat nhiéu co hoi
tich liy céc thién phap khac, cdc Ba- la-mét. That duoc khich
1¢ khi biét rang tat ca cac loai va mitc d6 thién phap déu c6 thé
1a Ba-la-mat, cac diéu kién hitu ich d€ dat t6i dich. Ngay ca
khi chiing ta gitip d& ngudi khac bang cach cho 101 khuyeén t6t
hodc an ui ho khi ho gap tai hoa cting 1a cohdi cho su tich lay
Ba-la-mat, nhan duyén giam bét 1ong ich ky va cac phién nédo
khac.

Su phét trién cta Bat Chanh Dao dan dén sy gidc ngod ¢
vé nhu xa voi d6i véi mot ngudi binh thuong. D6 1a mot
chang duong rat dai trudc khi c6 thé dat t6i dich. Sé ¢ thém
niém tin vao nhimng 16i day cua Ptc Phat khi nguoi ta thay
rang, nhitng gi Ngai da day c6 thé duoc kiém ching va ap
dung trong cudc séng cua chinh minh. Sy phat trién hiéu
biét chi c6 thé rat tur tir, giong nhu hoc mét ky nang mdéi, nhu
ngoai ngit chang han, phai rat tir tit. Ba-la-mat nhan nai la
diéu kién la khong thé thi€u cho su phat trién cuaa Chanh
kién vé thuc tai. Biét dugc rang mdi chi ciia Bat Chanh Dao
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tu thuc hién chtic ning ctia minh gitip ching ta thay rang
khong c6 tu nga, khong c6 ngudi phat trién tué gidc. Ching
ta khong can phai theo mot 161 séng ddc biét nao d6 dé€ phat
trién hiéu biét. Hi€u biét c6 thé phat trién khi né duoc hd trg
bdi cac chi dao khéc cung cdc nhan duyén khéc, trong d6 cé
céac Ba-la-mat. Bung nan long vé con dudng dai & phia trudc.
ft ra, c6 thé c6 mot sy khéi dau cua hiéu biét vé thuc tai dang
xudt hién vao lic nay qua mot trong sdu can.

DPtc Phat da day cac diéu kién nhan duyén cho su phat
trién nhing gi la t6t dep va thién lanh, cing nhu cac diéu
kién nhan duyén cho su tan diét phién ndo. Trong viéc phat
trién con dudong Duac Phat, ngudi ta sé dan biét duge su vo
minh vé céc thyc tai, vé su ich ky cling nhu cac phién néo
khac ctia minh. Sy thay déi tit ich ky, ndm gitt, chdp thu sang
budng bo, tit vo minh dén hiéu biét 1a khoang cach rat 16n.
Lam sao sy chuyén héa d6 ¢6 thé dién ra trong mot thoi gian
ngén duoc? D6 1a moét hanh trinh dai. Pdac Phat va cac mon
dé ctia Ngai da phai di mot chang dudng rat dai maéi c6 duge
hiéu biét vién man vé T Thanh D€ va tu do thoat khéi luan
héi sinh ti. Chung ta doc trong Tuong Ung By Kinh (Thién
Dai Pham, Tuong Ung Su That, Pham III Kotigama, §1 Minh)
rang Dtc Phat khi dang ngu & Vajjians tai Kotigama, da néi
véi céc ty kheo nhu sau:

-- Nay cdc Ty-kheo, do khong gidc ngg, do khong thong dat bon
Thdnh d¢'ma Ta va cdc Ong lau ngay phdi dong rudi, luu chuyén
nhu thénay. Thé'nao la bon?

Do khong gidc ngo, do khong thong dat Thanh dé vé Kho, nay
cdc Ty-kheo, nén Ta va cdc Ong lau ngay phdi dong rudi, luu
chuyén nhu thé nay... Thanh dé'vé Kho tap...

Thinh dé'vé Kho diét... Do khong gidc ngd, do khong thong dat
Thinh dé vé Con Puong dua dén Kho diét, nay cdc Ty-kheo, nén

-130-



Ta va cdc Ong lau ngay phdi dong rudi, luu chuyén nhu thé nay.

Nhung nay, nay cdc Ty-kheo, Thanh dé vé Khé nay da duoc
gidc ng0, da dugc thong dat Thdanh dévé Kho tdp da duoc gidc ngd,
da dwoc thong dat Thdanh dé"vé Kho diét da dwoc gidc ngo, da duoc
thong dat Thdnh dé’vé Con Dudng dua dén Khé diét da duoc gidc
ng0, da duoc thong dat. Pugc chdt ditt la hitu di, duoc doan tdn la
nhimg gi dua dén tdi sanh (bhavanetti). Nay khong con tdi sanh
nia.

Bt
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Preface

What is Buddhism? It is different from what most people believe: an
Oriental religion full of rituals and ceremonies, which teaches medi-
tation leading to mystical experiences. Buddhism is most practical
and matter of fact. The Buddha taught all that is real, all mental
phenomena and physical phenomena of our life. By the study of his
teachings one learns to investigate one’s different mental states which
change very rapidly. One comes to know one’s faults and vices, even
the more subtle ones which are not easily noticeable. One learns what
is good and wholesome and how to develop wholesome deeds, speech
and thoughts. The Buddha taught on life and death, on the condi-
tions for all phenomena which arise and which are impermanent. He
pointed out the suffering and dissatisfaction inherent in the phenom-
ena of life. He explained the true nature of man: elements which arise
and then fall away immediately and which are devoid of an abiding
substance, of a “self”. The Buddha taught the eightfold Path which,
if it is developed in the right way, leads to direct understanding of the
true nature of all the phenomena of life. It is by direct understanding
that defilements can eventually be eradicated.

In this book I try to explain the message, the basic contents and
some details of the Buddha’s teachings. What is the use of learning
details? The Buddha’s teachings are subtle and deep and therefore
it is necessary to go into details. If one does not know that there
are many different aspects to each reality the Buddha taught one will
read the scriptures with wrong understanding. There will be an over-
simplification in the interpretation of the texts. Patience is needed to

iii



iv PREFACE

grasp the complexity of the teachings in order to avoid a superficial
understanding of them. Wrong interpretation of the texts leads to
wrong practice of the Buddha’s Path, and as a consequence there
will not be right understanding of the phenomena within ourselves
and around ourselves. The development of the eightfold Path is the
development of direct understanding of the true nature of realities.
When the way of its development is correctly understood, the truth of
what the Buddha taught can be verified through one’s own experience.
Although theoretical understanding is the foundation for the develop-
ment of the Path, it is not sufficient to grasp the deep meaning of
the teachings. One should know that it takes time and patience to
understand what this Path is and how one can begin to develop it.

What is the origin of the Buddhist texts of the Theravada tradition
as they have come to us today? These texts date from the Buddha’s
time, about 2500 years ago. Shortly after the Buddha’s passing away
a Council was held in Rajagaha, were the teachings were examined
and scrutinized as to their orthodoxy. Under the leadership of the
Buddha ’s eminent disciple Maha Kassapa five hundred monks who
had reached the state of perfection recited all the texts of the Vinaya,
the Book of Discipline for the monks, the Suttanta, Discourses, and
the Abhidhamma, the higher teaching on ultimate realities. A second
Council was held one century later at Vesali. This was necessary be-
cause of wrong interpretations of the monks’s rules by heretical monks.
A third Council was held in 268 B.C. in Pataliputta. On this occasion
the canon of the Theravada tradition in the Pali language as it exists
today was finally redacted. During all this time the teachings were
handed down by oral tradition. About 89 B.C. they were committed
to writing in Sri Lanka.

In this book I have used a few Pali terms which can be of use to
those who intend to deepen their knowledge of Buddhism. The English
equivalents of the Pali terms are frequently unsatisfactory since they
stem from Western philosophy and therefore give an association of
meaning which is different from the meaning intended by the Buddhist
teachings.

I want to acknowledge my deep gratitude to Ms. Sujin Boriharn-
wanaket in Thailand, who gave me great assistance in the understand-



ing of the Buddhist teachings and in particular in their application. I
also wish to express my gratitude to the “Dhamma Study and Propa-
gation Foundation”, to the publisher Alan Weller and to my husband.
Without their help the writing and the printing of this book would
not have been possible.

Finally I want to give information on the sources of my quotations
from the texts in the English language. I quoted mainly from the
Dialogues of the Buddha, the Middle Length Sayings, the Kindred
Sayings and the Gradual Sayings. I also quoted from the Path of
Purification which is an Encyclopedia on Buddhism written by the
commentator Buddhaghosa in the fifth century A.D. This is only a
selection of the texts. I used the translations as given by the Pali
Text Society. With this book I intend to give an introduction to the
Buddhist teachings. I hope that I can encourage readers to explore
the scriptures themselves in order to deepen their own understanding.

Nina van Gorkom
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Chapter 1
Introduction

Why are we in this life? Why do we have to suffer? Men of all
times conceived philosophical systems which could explain the reason
for their existence and give a solution to the problem of suffering.
Religions also try to give an answer to the problem of suffering in
teaching that people should have faith in God and live according to His
commandments; consequently one can, after death, enjoy eternal bliss
in heaven. The Buddha gave his own, unique answer to the problem of
suffering. He taught that the cause of suffering is within man, namely
his own faults and defilements, and not in the external situation. He
explained that only profound knowledge of his own mind and of all
phenomena of his life can lead to the end of suffering. We read in
the Buddhist scriptures (Kindred Sayings I, Chapter III, Kosala, Part
3, §3, The World) that King Pasenadi had a conversation with the
Buddha at Savatthi about the cause of suffering. We read:

“How many kinds of things, lord, that happen in the world,
make for trouble, for suffering, for distress?”

“Three things, sire, happen of that nature. What are the
three? Greed, hate, and delusion-these three make for
trouble, for suffering, for distress”
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The outward circumstances cannot be changed, but the inward
attitude towards the vicissitudes of life can be changed. Wisdom can
be developed and this can eventually eradicate completely greed, hate
and delusion. This wisdom is not developed by speculation about
the truth of life, it is developed through the direct experience of the
phenomena of life as they really are, including one’s own mental states.
That is the Path the Buddha taught, but it takes time to understand
how it is to be developed.

The Buddha was not a God, not a saviour, who wanted people to
follow him without questioning the truth of his teaching. He showed
the Path to the understanding of the truth, but people had to inves-
tigate the truth and develop the Path themselves. We read in the
scriptures (Dialogues of the Buddha, II, 16, the Book of the Great
Decease) that the Buddha said to his disciple Ananda:

Therefore, Ananda, be an island to yourselves, a refuge to
yourselves, seeking no external refuge; with the Teaching
as your island, the Teaching as your refuge, seeking no
other refuge

The Buddha explained that in developing the Path one is one’s
own refuge.

The Buddha had found the Path to understanding of the truth
all by himself, without help from a teacher. However, he was not the
only Buddha. Aeons and aeons ago there were other Buddhas who also
found the Path all by themselves and who taught the development of
the Path to others. The Buddha whose teaching we know in this time
was called the Buddha Gotama. His personal name was Siddhattha
and his family name Gotama. He lived in the sixth century B.C. in
Northern India. He was born in Lumbini (now in Nepal) as the son of
Suddhodana, King of the Sakyas. His mother was Queen Maya. He
married Princess Yasodhara and he lived in great luxury. However,
when he drove out to the park with his charioteer he was confronted
with suffering. We read in the Dialogues of the Buddha (II, 14, The
Sublime Story) that the Buddha related the story of a former Buddha,
the Buddha Vipassi, and explained that all Bodhisattas, beings des-
tined to become Enlightened Ones, Buddhas, have such experiences.



We read that the Bodhisatta, after he saw in the park someone who
was aged, asked the charioteer the meaning of what he saw. The char-
ioteer explained to him that the person he saw was aged and that all
beings are subject to old age. On a following occasion there was an
encounter with a sick person and the charioteer explained that all be-
ings are subject to illness. At another occasion the Bodhisatta saw a
corpse. The charioteer explained that that was the corpse of someone
who had ended his days. We read:

And Vipassi saw the corpse of him who had ended his days
and asked “What, good charioteer, is ending one’s days?”

“It means, my lord, that neither mother, nor father, nor
other kinsfolk will see him any more, nor will he ever again
see them.”

“But am I too then subject to death, have I not got beyond
the reach of death? Will neither the King, nor the Queen,
nor any other of my relatives see me any more, or I ever
again see them?”

“You, my lord, and we too, we all are subject to death, we
have not passed beyond the reach of death. Neither the
King, nor the Queen, nor any other of your relatives would
see you any more, nor would you ever again see them.”

“Why then, good charioteer, enough of the park for today!
Drive me back from here to my rooms.”

“Yes, my lord,” replied the charioteer, and drove him back.

And he, monks, going to his rooms, sat brooding sorrowful
and depressed, thinking “Shame then verily be upon this
thing called birth, since to one born the decay of life, since
disease, since death shows itself like that!”

After the Bodhisatta had been confronted with an old man, a sick
man and a corpse, his fourth encounter was with a monk. The Bod-
hisatta asked the meaning of being a monk and the charioteer answered
that it was being thorough in the religious life, in the peaceful life, in
good actions, in meritorious conduct, in harmlessness, and in kindness
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to all creatures. The Bodhisatta decided to leave his worldly life and
to become a monk.

The Buddha Gotama, when he was still a Bodhisatta, had the
same encounters as the Bodhisatta Vipassi. He also became a monk
after his fourth encounter in order to seek the solution to the problem
of suffering. He first practised severe austerity, but he saw that that
was not the way to find the truth. He decided to discontinue such
severe practices and to stop fasting. On the day he was to attain
enlightenment he took rice gruel which was offered to him by the girl
Sujata. Seated under the Bodhi-tree he attained enlightenment. He
realized the four noble Truths: the truth of suffering, of the cause
of suffering, of the ceasing of suffering and of the Path leading to
the ceasing of suffering. He had attained enlightenment at the age of
thirty-five years and he taught the Path to others for forty-five years.
At the age of eighty he passed away at Kusinara.

His teachings have been preserved in the Buddhist scriptures of the
Vinaya (Book of Discipline for the monks), the Suttas (the Discourses),
and the Abhidhamma (the “Higher Teachings”). These scriptures
which have been written in the Pali language are of the Theravada
tradition. The term “Theravada” (Hinayana or “Small vehicle” is no
longer used) could be translated as “the School of the Elders”. There
is also the Mahayana tradition which developed later on. The two
traditions are in agreement with several points of the Buddha'’s teach-
ings, but they are different as regards the practice, the development
of the Buddha’s Path leading to the realization of the truth. The
Theravada tradition is followed in Thailand, Sri Lanka, Laos, Cam-
bodia and Bangladesh. The Mahayana tradition is followed in China,
Japan, Tibet and Mongolia.

The Buddha, at his enlightenment, understood that the cause of
suffering is craving. He saw that when there is the cessation of crav-
ing there will be an end to suffering. What the Buddha teaches is
contrary to what people generally are seeking in life. Every being has
craving for the experience of pleasant things and therefore wishes to
continue to obtain such objects. The Buddha was, after his enlight-
enment, for a moment not inclined to teach the truth he had realized
under the Bodhi-tree. He knew that the “Dhamma”, his teaching of



the truth, would be difficult to understand by those who delighted in
sense pleasures. We read in the Middle Length Sayings (I, 26, The
Ariyan Quest), that the Buddha related to the monks his quest for
the truth when he was still a Bodhisatta, his enlightenment and his
disinclination to teaching. We read that the Buddha said:

This that through many toils I’ve won
Enough! Why should I make it known?

By folk with lust and hate consumed

This Dhamma is not understood.

Leading on against the stream

Deep, subtle, difficult to see, delicate,
Unseen it will be by passion’s slaves
Cloaked in the murk of ignorance.

We then read that the Brahma Sahampati, a heavenly being, im-
plored the Buddha to teach the truth. The Buddha surveyed the world
with the eye of an Awakened One, and he saw beings with different
dispositions, some of whom were not capable to accept his teaching,
and some who were capable to be taught. We read that the Buddha
used a simile of different kinds of lotuses in a pond:

Even as in a pond of blue lotuses or in a pond of red lotuses or
in a pond of white lotuses, a few red and blue and white lotuses are
born in the water, grow in the water, do not rise above the water but
thrive while altogether immersed; a few blue or red or white lotuses
are born in the water, grow in the water and reach the surface of the
water; a few blue or red or white lotuses are born in the water, grow
in the water, and stand rising out of the water, undefiled by the water;
even so did I, monks, surveying the world with the eye of an Awakened
One, see beings with little dust in their eyes, with much dust in their
eyes, with acute faculties, with dull faculties, of good dispositions, of
bad dispositions, docile, indocile, few seeing fear in sins and the world
beyond.

Out of compassion the Buddha decided to teach Dhamma. His
teaching goes “against the stream”, it is deep and it can only be
understood by studying it thoroughly and by carefully considering
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it. Generally, people expect something else from the Buddhist teach-
ings. They believe that the Buddha taught a method of meditation to
reach tranquillity, or even extraordinary experiences such as a mystical
trance. It is understandable that one looks for a way of escape from a
life full of tension and troubles. Extraordinary experiences, however,
cannot give the real solution to one’s problems. It is a wrong con-
ception of Buddhism to think that the goal of the Buddha’s Path are
mystical experiences to be reached by concentration. The Buddha’s
Path has nothing to do with unworldly mysticism, it is very concrete
and matter of fact. Understanding should be developed of all that is
real, also of our faults and vices as they naturally appear during our
daily activities. We have to know ourselves when we laugh, when we
cry, when we are greedy or angry, we have to know all our different
moods. All troubles in life are caused by our defilements. It is through
the development of understanding that defilements can be completely
eradicated. Comprehending, knowing and seeing are stressed time and
again in the Buddhist teachings.

It is felt by some people that, in order to develop understanding
of one’s mind, one should retire from daily life and sit still in quiet
surroundings. It may seem that, when one is in isolation, there is no
anger or aversion and that it is easier to analyse one’s mental states.
However, at such moments there is bound to be clinging to quietness
and when there is clinging there is no development of understanding.
We read in the scriptures about people who could develop calm in
concentrating on a meditation subject. They were very skilled, they
knew the right method to attain calm, which is a wholesome men-
tal state. However, through the development of calm defilements are
not eradicated, they are merely temporarily suppressed. The Buddha
taught the way to develop the understanding leading to the complete
and final eradication of all that is impure, of all defilements. In order
to reach the goal there is no other way but developing understanding
naturally in one’s daily life.

It cannot be expected that there will be the eradication of defile-
ments soon since they are so deeply rooted. The Buddha had, during
countless lives when he was still a Bodhisatta, developed understand-
ing of all phenomena of life. Only in his last life, at the moment he



attained enlightenment, all defilements were eradicated. How could
we expect to reach the final goal within a short time?

The Buddha taught the way to the eradication of all defilements.
Defilements are not eradicated by rituals or by sacraments. The way
to eradicate them is an inner way, namely the understanding of all
mental and physical phenomena of one’s life. The Buddha taught very
precisely what defilements are. They are not exactly the same as what
is generally meant by “sin”. By sin is usually meant an evil deed, evil
speech or evil thought which has a high degree of impurity. According
to the Buddhist teachings defilements include all degrees, even slight
degrees, of what is impure. Even slight degrees of defilements are
unhelpful, not beneficial. The term “unwholesomeness”, that which is
unhelpful, not beneficial, includes all degrees of defilements'. If one
thinks in terms of sin one will not understand that ignorance of the
phenomena of life is unwholesome, that ignorance is harmful since it
blinds one to see the truth. Or one will not understand that even a
slight degree of attachment is unwholesome, even harmful, because it
is accumulated and it will arise again and again.

The Buddha, when he was sitting under the Bodhi-tree, realized
the four noble Truths: the Truth of suffering, the Truth of the origin
of suffering, the Truth of the ceasing of suffering, and the Truth of the
Path leading to the ceasing of suffering. As to the Truth of suffering,
this is not merely suffering caused by bodily and mental pain. The
Truth of suffering pertains to all phenomena of life which are imper-
manent. They arise and then fall away immediately, and thus they
cannot be our refuge. Suffering in this sense is the unsatisfactoriness
inherent in all phenomena of life. Only when the arising and falling
away of physical phenomena and mental phenomena can be directly
experienced, can one begin to grasp the Truth of suffering.

The Truth of the origin of suffering is craving. Craving in this sense
is not only strong attachment or greed, it includes many shades and
degrees of attachment. There is craving for pleasant colours, sounds,
odours, flavours and tangible objects, for all that can be experienced
through the senses. There is craving for the continuation of life. It is

1«Unwholesome” and “wholesome” are terms which usually stand for the Pali
terms “akusala” and “kusala”.
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craving which conditions rebirth in new existences, again and again.
Craving pushes beings on in the cycle of life, the continuation of rebirth
and death. There is not only this present life, there were also past lives
and there will be future lives. I will deal with this subject later on. So
long as there are ignorance and clinging there are conditions for being
in the cycle of birth and death. Through wisdom, understanding,
there can be liberation from it. When there are no more conditions
for rebirth, there is the end of old age, sickness and death, the end of
all suffering.

The third noble Truth, the cessation of suffering, is nibbana. The
Buddha experienced at his enlightenment nibbana. It is difficult to
understand what nibbana is. Nibbana (more popularly known in its
Sanskrit form of nirvana) is not a place such as heaven or a paradise
where one enjoys eternal bliss. There are heavenly planes, according
to the Buddhist teachings, where one can be reborn as a result of a
good deed, but existence in such planes is not forever. After one’s
lifespan in such a plane is ended there will be rebirth in other planes,
and, thus, there is no end to suffering. Nibbana is only an object of
specu lation so long as it has not been realized. It can be realized
when there is full understanding of all phenomena of life which arise
because of their own conditions and then fall away. The conditioned
phenomena of life are, because of their impermanence, unsatisfactory
or suffering. Nibbana is the unconditioned reality, it does not arise
and fall away and therefore it is not suffering, it is the end of suffering.
Nibbana is real, it is a reality which can be experienced, but we cannot
grasp what an unconditioned reality is when we have not realized the
truth of conditioned realities. Nibbana is not a God, it is not a person
or a self. Since negative terms are used to express what nibbana is,
such as the end of rebirth, it may be felt that Buddhism propagates
a negative attitude towards life. However, this is not the case. It
has to be understood that rebirth is suffering and that nibbana is the
end of suffering. Nibbana is freedom from all defilements, and since
defilements are the cause of all unhappiness nibbana should be called
the highest goal. We read in the Kindred Sayings (IV, Kindred Sayings
on Sense, Part IV, Chapter 38, §1, Nibbana) that the wanderer Rose-
apple-eater came to see the Buddha’s disciple Sariputta and asked him



what nibbana was. Sariputta answered:

The destruction of lust, the destruction of hatred, the de-
struction of illusion, friend, is called nibbana.

“Extinction” and “freedom from desire” are meanings of the word
nibbana. Nibbana means the end of clinging to existence and thus it
is deliverance from all future birth, old age, sickness and death, from
all suffering which is inherent in the conditioned realities of life. The
Buddha experienced at his enlightenment the unconditioned reality
which is nibbana. His passing away was the absolute extinguishment
of conditions for the continuation of the life process. When the Buddha
was still alive people asked him what would happen to him after his
passing away. He explained that this belongs to the questions which
cannot be answered, questions which are merely speculative and do
not lead to the goal. The Buddha’s passing away cannot be called
the annihilation of life, and there cannot be rebirth for him in another
plane, either. If there would be rebirth he would not have reached the
end of all suffering.

The fourth noble Truth, the way leading to the ceasing of suffering,
is the development of the eightfold Path as taught by the Buddha. I
will deal with the eightfold Path more extensively later on in this book.
The eightfold Path is the development of understanding of all physical
phenomena and mental phenomena which occur in daily life. Very
gradually these phenomena can be realized as impermanent, suffering
and “not self”. The Buddha taught that there is in the absolute sense
no abiding person or self. What is generally understood as a person is
merely a temporary combination of mental phenomena and physical
phenomena which arise and fall away. The Buddha’s teaching of the
truth of “non self” is deep and difficult to grasp. This teaching is
unique and cannot be found in other philosophical systems or religions.
I will deal with the truth of “nonself” later on in this book. So long
as there is still clinging to the concept of a self defilements cannot be
eradicated. There has to be first the eradication of the wrong view of
self and then other defilements can be eradicated stage by stage.

There were many monks, nuns and laypeople who developed the
Path and realized the goal, each in their own situation. The devel-
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opment of the eightfold Path does not mean that one should try to
be detached immediately from all pleasant objects and from existence.
All realities, including attachment, should be known and understood.
So long as there are conditions for attachment it arises. The develop-
ment of understanding cannot be forced, it must be done in a natural
way. Only thus can understanding, knowing and seeing, very gradu-
ally lead to detachment. When one is a layfollower one enjoys all the
pleasant things of life, but understanding of realities can be developed.
The monk who observes the rules of monkhood leads a different kind
of life, but this does not mean that he already is without attachment
to pleasant objects. He too should develop understanding naturally,
in his own situation, and come to know his own defilements.

The development of the Buddha’s Path is very gradual, it is a dif-
ficult and long way. It may take many lives before there can be the
attainment of enlightenment. Since the development of the Path is so
difficult there may be doubt whether it makes sense to start on this
Path. It is complicated to understand all phenomena of life, including
our own mental states, and it seems impossible to eradicate defile-
ments. It is useless to expect results soon, but it is beneficial to start
to investigate what our life really is: phenomena which are imperma-
nent and thus unsatisfactory. When we start on the Buddha’s Path
we begin to see our many faults and vices, not only the coarse ones
but also the more subtle ones which may not have been so obvious.
Before studying the Buddhist teachings, selfish motives when perform-
ing deeds of generosity were unnoticed. When the deep, underlying,
impure motives for one’s deeds are realized is that not a gain? A sud-
den change of character cannot be expected soon as a result of the
Buddhist teachings, but what is unwholesome can be realized as un-
wholesome, and what is wholesome can be realized as wholesome. In
that way there will be more truthfulness, more sincerity in our actions,
speech and thoughts. The disadvantage and danger of unwholesome-
ness and the benefit of wholesomeness will be seen more and more
clearly.

The Buddha taught about everything which is real and which can
be experienced in daily life. He taught about seeing and hearing, about
all that can be experienced through the senses. He taught that on
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account of what is experienced through the senses there is attachment,
aversion and ignorance. We are ignorant most of the time of the
phenomena occurring in daily life. However, even when we only begin
to develop understanding we can verify the truth of what the Buddha
taught. Seeing, hearing, attachment, anger, generosity and kindness
are real for everybody. There is no need to label what is true for
everybody as “Buddhism”. When we begin to investigate what the
Buddha taught there will gradually be the elimination of ignorance
about ourselves and the world around us.

We read in the Kindred Sayings (IV, Kindred Sayings on Sense,
The Third Fifty, Chapter I, §111, Understanding):

By not comprehending, by not understanding, without de-
taching himself from, without abandoning the eye, one is
incapable of the destruction of suffering. By not com-
prehending... the ear... mnose... tongue... body...
mind. .. one is incapable of the destruction of suffering.

But by comprehending, by understanding, by detaching
himself from, by abandoning the eye... nose... tongue...
body... mind... one is capable of the destruction of suf-
fering.

In the following sutta we read that, for the destruction of suffering
colours, sounds, scents, savours, tangible objects and mind-states have
to be understood. This is the way leading to the end of suffering.
The Buddha taught about realities for the sake of our welfare and
happiness.
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Chapter 2

The Truth of suffering

Old age, sickness and death are unavoidable. Separation from dear
people through death is bound to happen. We read in the Group of
Discourses (Sutta-Nipata, I1I, 8, The Arrow, verses 574-582):!

Unindicated and unknown is the length of life of those sub-
ject to death. Life is difficult and brief and bound up with
suffering. There is no means by which those who are born
will not die. Having reached old age, there is death. This
is the natural course for a living being. With ripe fruits
there is the constant danger that they will fall. In the same
way, for those born and subject to death, there is always
the fear of dying. Just as the pots made by a potter all
end by being broken, so death is the breaking up of life.

The young and old, the foolish and the wise, all are stopped
short by the power of death, all finally end in death. Of
those overcome by death and passing to another world, a
father cannot hold back his son, nor relatives a relation.
See! While the relatives are looking on and weeping, one
by one each mortal is led away like an ox to the slaughter.

1T am using the translation of J. Ireland, Wheel Publication 82.
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In this manner the world is afflicted by death and decay.
But the wise do not grieve, having realized the nature of
the world

The Buddha consoled those who had suffered the loss of dear people
by explaining to them the impermanence of all phenomena of life. We
read in the commentary to the Psalms of the Sisters (Therigatha,
Canto X, LXIII) that a woman, named Kisa-gotami, was completely
overwhelmed by grief because of the loss of her son. She went from
door to door with his corpse asking for medicine which could revive
him. The Buddha said to her: “Go, enter the town, and bring from
any house where yet no man has died a little mustard seed.” She
did not find any family without bereavement caused by death and she
realized that everything is impermanent. She went to the Buddha and
he said:

To him whose heart on children and on goods Is centred, clinging
to them in his thoughts, Death comes like a great flood in the night,
Bearing away the village in its sleep.

Did the Buddha teach anything new? We all know that there has
to be separation and death, that everything in life is impermanent.
Thinking about impermanence is not of much help when one has suf-
fered a loss. The Buddha taught that there is change of mental states
from moment to moment and that also the physical units which consti-
tute the body are breaking up from moment to moment. He taught
the development of the wisdom which is the direct experience of the
arising and falling away of mental phenomena and physical phenom-
ena. Kisa-gotamt did not merely think about the impermanence of life,
she realized through direct experience the momentary breaking up of
the mental phenomena and the physical phenomena. This changed
her outlook on life and she could recover from her deep sorrow.

Each mental state which arises falls away within split-seconds. At
one moment we may speak kindly to someone else but the next mo-
ment the kind disposition has disappeared and we may be irritated
and angry, we may even shout. It is as if we are a completely different
personality at that moment. Actually this is true. Kindness has dis-
appeared and the angry disposition is a different mental state which
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has arisen. Seeing, hearing or thinking are all different moments of
consciousness which arise and then fall away immediately. They each
arise because of their own conditioning factors. Seeing, for example
is dependant on eyesense and on its object, which is colour, and since
these conditioning factors do not last, also the seeing which is condi-
tioned by them cannot last either. Every reality which is dependant
on conditions has to fall away. Since the moment of consciousness
which has fallen away is followed by a new one it seems that there is a
mind which lasts. In reality our life is an unbroken series of moments
of consciousness which arise and fall away. Also bodily phenomena
which arise, fall away. We know that the body is subject to decay,
that there is old age and death, but this is not the wisdom which can
directly realize the momentary breaking up of the units which con-
stitute the body. We do not notice their vanishing after they have
arisen because there are new bodily phenomena replacing the ones
that have fallen away. We can notice that there is sometimes heat in
the body, sometimes cold, sometimes suppleness, sometimes stiffness.
This shows that there is change of bodily phenomena. Also what we
call dead matter are physical phenomena which are arising and van-
ishing all the time. Physical phenomena arise because of conditioning
factors. When we smile or cry, when we move our hand with anger
or stretch out our hand in order to give, there are different bodily
phenomena caused by different mental states. Bodily phenomena and
also the physical phenomena outside arise because of their own con-
ditioning factors and they have to fall away. Science also teaches the
momentary change of physical phenomena, but the aim of the Bud-
dha’s teachings is completely different, the aim is detachment from all
phenomena. The ‘ eye of wisdom’ which sees impermanence is different
from a microscope through which one watches the change of the small-
est physical units. The wisdom which directly realizes the momentary
impermanence of phenomena eventually leads to detachment.

Our life can be compared with the flux of a river. A river seems to
keep its identity but in reality not one drop of water stays the same
while the river is flowing on and on. In the same way what we call a
‘person’ seems to keep its identity, but in reality there are mere passing
mental phenomena and physical phenomena. These phenomena arise
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because of their appropriate conditions and then fall away. It can be
noticed that people have different characters, but what is called ‘char-
acter’ are phenomena which have been conditioned by phenomena in
the past. Since our life is an unbroken series of moments of conscious-
ness arising in succession, the past moments can condition the present
moment and the present moment can condition the future moments.
There were wholesome and unwholesome moments in the past and
these condition the arising of wholesome and unwholesome moments
today. What is learnt today is never lost, moments of understanding
today can be accumulated and in that way understanding can develop.

We conceive life as a long duration of time, lasting from the mo-
ment of birth until death. If the momentary arising and vanishing of
each reality is taken into consideration, it can be said that there is
birth and death at each moment. Seeing arises but it does not last,
it falls away immediately. At another moment there is hearing, but it
does not last either. Thinking changes each moment, there is thinking
of different things all the time. It can be noticed that there can only
be thinking of one thing, not more than one thing, at a time. It may
seem that thinking can last, but in reality there are different moments
of consciousness succeeding one another extremely rapidly. Feelings
change, there is pleasant feeling at one moment, at another moment
there is unpleasant feeling and at another moment again indifferent
feeling. The Buddha taught that what is impermanent is suffering, in
Pali dukkha?. Bodily pain and mental suffering due to the change-
ability of things are forms of dukkha which are more obvious. The
truth of dukkha, however, comprises more than that. The truth of
dukkha pertains to all physical phenomena and mental states which
are impermanent. They are unsatisfactory because, after they have
arisen, they are there merely for an extremely short moment and then
they disappear completely. The truth of dukkha is deep and difficult
to understand.

We read in the Kindred Sayings (V, Maha-vagga, Book XII, Kin-
dred Sayings about the Truths, Chapter 2, §1) that the Buddha, after
his enlightenment, when he was staying in the Deerpark at Isipatana,

2The Pali term dukkha is to be preferred, since the word “suffering” does not
cover completely the meaning of the first noble Truth.
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near Varanasi, preached to a group of five monks. He explained to
them the four noble Truths: the Truth of dukkha, the Truth of the
origin of dukkha, the Truth of the ceasing of dukkha, which is nibbana,
and the Truth of the Path leading to the ceasing of dukkha. We read
with regard to dukkha:

Birth is dukkha, decay is dukkha, sickness is dukkha, death is
dukkha; likewise sorrow and grief, woe, lamentation and despair. To
be conjoined with what we dislike; to be separated from what we like,
that also is dukkha. Not to get what one wants, that also is dukkha.
In short, these five groups of grasping are dukkha.

The five groups (in Pali khandhas) of grasping are all physical
phenomena and mental phenomena of our life which have been classi-
fied as five groups. They are: the group of physical phenomena, and
four groups of mental phenomena comprising: the group of feelings,
of remembrance, of mental activities (including all wholesome and un-
wholesome qualities) and of consciousness. These five groups comprise
all phenomena of life which arise because of their own conditions and
then fall away. Seeing is dukkha, because it arises and falls away.
Colour is dukkha, pleasant feeling is dukkha, even wholesome mental
states are dukkha, they all are impermanent.

There may be theoretical understanding of the fact that all that
can be experienced is impermanent and therefore unsatisfactory or
dukkha. The Truth of dukkha, however, cannot be realized through
theoretical understanding alone. There can be thinking of the imper-
manence of everything in life, but it is extremely difficult to realize
through one’s own experience the arising and falling away, thus, the
breaking up from moment to moment of phenomena. Through the
development of the eightfold Path there can eventually be direct un-
derstanding of the impermanence of the phenomena of life and of their
nature of dukkha.

All phenomena are impermanent. There should be precise under-
standing of what that “all” is. Otherwise there cannot be the realiza-
tion of impermanence and dukkha. We read in the Kindred Sayings
(IV, Kindred Sayings on Sense, First Fifty, Chapter 3, §23, The all)
that the Buddha said to the monks while he was at Savatthi:
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Monks, I will teach you the all. Do you listen to it. And
what, monks, is the all? It is eye and visible object, ear
and sound, nose and scent, tongue and savour, body and
tangible object, mind and mind-states. That, monks, is
called the “all”.

Whoso, monks, should say: “Rejecting this all, I will pro-
claim another all”, it would be mere talk on his part, and
when questioned he could not make good his boast, and
further would come to an ill pass. Why so? Because,
monks, it would be beyond his scope to do so.

From this sutta we see that the Buddha’s teaching is very concrete,
that it pertains to all realities of daily life:

e the seeing of visible object through the eyes;

the hearing of sound through the ears;

the smelling of odours through the nose;

the tasting of flavours through the tongue;

the experience of tangible object through the bodysense;

e the experience of mental objects through the mind.

When one first comes into contact with the Buddhist teachings
one may be surprised that the Buddha speaks time and again about
realities such as seeing and hearing. However, the “all” has to be
known and investigated. There is such a great deal of ignorance of
mental phenomena and physical phenomena. Generally one is inclined
to be absorbed in thinking about people one saw or words one heard;
one never paid attention to seeing itself or hearing itself. One may even
doubt whether it is useful to do so. Seeing and hearing themselves are
neither wholesome nor unwholesome, but immediately after seeing and
hearing all kinds of defilements are bound to arise. All the different
moments of life should be investigated thoroughly, so that there can
be elimination of delusion about them.
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There are different degrees of understanding realities. Thinking
about realities and about their impermanence is theoretical under-
standing and this is not the realization of the true nature of realities.
Theoretical understanding, however, can be the foundation for direct
understanding of the realities which appear in daily life.

As we study the Buddhist scriptures we will learn about the reali-
ties which are to be understood. There are three parts or “baskets” of
the Buddha’s teachings: the Vinaya, the Suttanta or Discourses and
the Abhidhamma or “higher teachings”. The Vinaya is the “Book of
Discipline” for the monks. The Suttanta are discourses of the Bud-
dha held at different places to different people. The Abhidhamma is a
detailed exposition of all mental phenomena and physical phenomena
and also of their conditioning factors and their different ways of condi-
tional relations. Although these three parts of the teachings are differ-
ent in form, they point to the same goal: the eradication of defilements
through the direct realization of the truth. When one studies the dif-
ferent realities which are explained in detail in the Abhidhamma, the
goal should not be forgotten: the development of direct understanding
of realities when they appear. There is also Abhidhamma in the sut-
tas. The sutta about the “All” T quoted above is an example of this.
The deep meaning of the suttas cannot be understood without a basic
study of the Abhidhamma. The field of the Abhidhamma is immense
and we cannot grasp the whole contents. However, when one begins to
study it, at least in part, one will see that it can be of great assistance
for the understanding of our life. Some people have doubt as to the au-
thenticity of the Abhidhamma, they doubt whether it is the teaching
of the Buddha himself. As one studies the Abhidhamma one will see
for oneself that the Abhidhamma teaches about phenomena which can
be experienced at this moment. The Abhidhamma deals with seeing,
visible object, with all experiences through the senses and the mind,
with all wholesome qualities, with all defilements. The different parts
of the scriptures are one, they are the Buddha’s teachings.

We read in the Kindred Sayings (IV, Kindred Sayings on Sense,
Second Fifty, Chapter I, §53, Ignorance) about the elimination of ig-
norance. We read about a conversation of a monk with the Buddha
about this subject:
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“By how knowing, lord, by how seeing does ignorance van-
ish and knowledge arise?”

“In him that knows and sees the eye as impermanent,
monk, ignorance vanishes and knowledge arises. In him
that knows and sees visible objects. .. seeing-consciousness. . .
eye-contact... the pleasant, unpleasant or neutral feeling
arising dependant on eye-contact as impermanent, monk,
ignorance vanishes and knowledge arises. ..”

The same is said about the realities pertaining to the ear, the nose,
the tongue, the bodysense and the mind. All these phenomena have
to be investigated in order to know them as they are.

Seeing arises, and shortly after that attachment to what is seen
arises but most of the time there is ignorance of these phenomena.
Even when there is no pleasant feeling on account of what is seen
there can still be clinging. There is clinging time and again to seeing, to
visible object, to hearing, to sound, to all that can be experienced. We
would not like to be without eyesense or earsense and this shows that
there is clinging. We want to continue seeing, hearing and experiencing
all the objects which present themselves through the senses. What
is seen and what is experienced through the other senses falls away
immediately, but we erroneously believe that things last, at least for
a while. Because of our delusion we keep on clinging. When we do
not get what we want, when we lose people who are dear to us, or
things we possess, we are sad or even in despair. It is attachment
which conditions aversion or sadness. When we do not get what we
like there is dislike. All such mental states are realities of daily life
and, instead of suppressing them, they can be investigated when they
appear. Then their different characteristics can be distinguished.

Each phenomenon has a different characteristic and it arises be-
cause of different conditions. For example, when we are in the com-
pany of relatives or friends, we can notice that there are different
moments of consciousness. There are moments of attachment, mo-
ments that there is clinging to our own pleasant feeling on account
of the company of dear people. It may seem that we think of other
people’s happiness, but we are merely attached to our own happiness.
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There are other moments, however, that we sincerely think of the other
people’s wellbeing and happiness, that we do not think of ourselves.
Attachment and unselfish kindness have different characteristics and
gradually their difference can be learnt when they appear. It may seem
complicated to analyse one’s mental states. One can, however, lead
one s life naturally, one can enjoy all the pleasant things of life, and
at the same time develop more understanding of different moments
of consciousness which arise, be it clinging, unselfish kindness or gen-
erosity. In that way there can be a more precise understanding of the
different characteristics of phenomena.

When one begins to investigate the different phenomena of one’s
life, one realizes that there is such an amount of ignorance. It is ben-
eficial to realize this, because that is the beginning of understanding.
There is ignorance of realities such as seeing, hearing or thinking. It
is not known precisely when there is seeing and when there is attach-
ment to what is seen. Realities arise and fall away very rapidly. There
is clinging to the objects which are experienced and their arising and
falling away is not realized. There is ignorance of the suffering and
the unsatisfactoriness inherent in all conditioned realities. Ignorance
and clinging are the conditions for rebirth into a new existence, for
continuation in the cycle of birth and death. When there is rebirth,
there is suffering again, there will again be old age, sickness and death.

It is difficult to grasp the truth of dukkha, but one can begin to
develop more understanding of the phenomena which appear in one’s
life. The Buddha taught Dhamma in order that people could investi-
gate all realities. The word “dhamma” has different meanings, but in
its widest sense dhamma is everything which is real and which has its
own characteristic. Seeing is dhamma, attachment is dhamma, anger
is dhamma. They are realities which can be experienced by everybody.
We can read about seeing, attachment or anger, but when these real-
ities occur we can learn to distinguish their different characteristics.
Knowledge of realities can be acquired through the study of the Abhid-
hamma, but this knowledge should be applied so that there can even-
tually be direct understanding of realities. We are full of attachment,
anger, avarice, conceit, jealousy, full of defilements, but understanding
of all these realities can be developed. If dislike, for example, would
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be suppressed, instead of knowing its characteristic when it appears,
there would be ignorance of the way it is conditioned. It would not
be known that it is attachment which conditions dislike. If there is
ignorance of what is wholesome and what is unwholesome, wholesome
qualities could not be developed. Understanding can be developed of
the countless moments of attachment which arise after seeing, hear-
ing and the other experiences through the senses. All realities arise
because of their own conditions.

The development of direct understanding of realities is the Path
leading to the end of dukkha. The development of this Path is very
gradual and takes a long time. The characteristics of the different
realities which appear have to be thoroughly investigated and under-
stood. In that way it can be gradually seen that they arise each be-
cause of their own conditions. What arises because of conditions has
to fall away, it is impermanent. The impermanence of realities, their
momentary breaking up, can only be realized at a later stage of the
development of understanding. Eventually there can be the realiza-
tion of the fact that all conditioned realities which arise and fall away
are dukkha. There are different degrees of understanding the Truth
of dukkha. When one attains enlightenment one has understood the
Truth of dukkha, of the origin of dukkha, of the ceasing of dukkha and
of the way leading to the ceasing of dukkha.



Chapter 3

The Truth of non-self

All phenomena of life are impermanent and dukkha. Seeing, colour,
hearing, sound, feeling, anger, greed or generosity, they all arise be-
cause of their own conditions and then they fall away immediately.
There is no abiding ego or “self” who could cause the arising of these
phenomena or exert control over them. Realities which are imperma-
nent and dukkha are non-self.

We read in the Kindred Sayings (IV, Kindred Sayings on Sense,
First Fifty, Chapter 1, §1, impermanent, the personal) that the Bud-
dha, while staying at the Jeta Grove near Savatthi, said to the monks:

The eye, monks, is impermanent. What is impermanent,
that is dukkha. What is dukkha, that is void of the self.
What is void of the self, that is not mine; I am not it; it is
not my self. That is how it is to be regarded with perfect
insight of what it really is.

The ear is impermanent... The nose is impermanent. ..
The tongue is impermanent... The body is imperma-
nent. .. The mind is impermanent. What is impermanent,
that is dukkha. What is dukkha, that is void of the self.
What is void of the self, that is not mine; I am not it; it is
not my self. That is how it is to be regarded with perfect
insight of what it really is... .
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We then read that through insight all clinging to the senses and the
mind is eradicated and that there are consequently no more conditions
for rebirth. In the following suttas the same is said with regard to
colour, sound, scent, savour, tangible object and mind-object. They
are impermanent, dukkha and void of the self.

The truth of non-self, in Pali anatta, is an essential element of the
Buddha’s teachings. This truth has been taught by the Buddha alone,
it cannot be found outside the Buddhist teachings. Those who come
into contact with Buddhism for the first time may be bewildered, even
repelled by the truth of non-self. They wonder what the world would
be without a self, without other people. Do we not live with and
for other people? It is difficult to grasp the truth of non-self and its
implications in daily life.

What is called in conventional language a “person” or “self” is
merely a temporary combination of physical phenomena and men-
tal phenomena, which are depending on each other. They have been
classified as five groups, in Pali khandhas: one group of all physical
phenomena and four groups of mental phenomena—feelings, remem-
brance, mental activities and consciousness. The five khandhas are in
a flux, in a constant process of formation and dissolution. There is
nothing lasting, nothing eternal, nothing unchanging in life.

The khandhas which arise, fall away and do not return. Present
khandhas are different from past khandhas but they are conditioned
by past khandhas, and present khandhas condition in their turn future
khandhas. We read in the Dialogues of the Buddha (I,IX, Potthapada
Sutta) that the Buddha explained to Citta about the three modes of
personality: the past, the present and the future personality. They
are different, but the past conditions the present and the present con-
ditions the future. We read that the Buddha explained this by way of
a simile:

Just, Citta, as from a cow comes milk, and from the milk curds,
and from the curds butter, and from the butter ghee, and from the
ghee junket; but when it is milk it is not called curds, or butter, or
ghee, or junket; and when it is curds it is not called by any of the
other names. ..

Just so, Citta, when any one of the three modes of personality is
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going on, it is not called by the name of the other. For these, Citta, are
merely names, expressions, turns of speech, designations in common
use in the world. And of these a Tathagata! (one who has won the
truth) makes use indeed, but is not led astray by them.

We call by such or such a name what are actually the five khand-
has. People have different characters, different personalities. In reality
there is nothing static in what is called a person. The present person-
ality is different from the past personality, but it has originated from
the past personality. We read in the commentary to the Debates (to
the Kathavatthu, Chapter I, the Person, 33, 34):

Given bodily and mental khandhas, it is customary to say
such and such a name, a family. Thus, by this popular
turn of speech, convention, expression, is meant: “there
is the person” The Buddhas have two kinds of discourse,
the popular and the philosophical. Those relating to a
being, a person, a deva (divine being), a “brahmas”, are
popular discourses, while those relating to impermanence,
dukkha, non-self, the khandhas, the elements, the senses
are discourses on ultimate meaning. A discourse on ulti-
mate meaning is, as a rule, too severe to begin with; there-
fore the Buddhas teach at first by popular discourse, and
then by way of discourse on ultimate meaning.

The Enlightened One, best of speakers, spoke two kinds
of truth, namely, the conventional truth and the ultimate
truth, a third is not known.

Therein, a popular discourse is true in conventional sense.
A discourse on ultimate realities is also true, and as such,
characteristic of things as they are.

Before studying the Buddhist teachings we only knew conventional
truth: the truth of the world populated by people and animals, the
world of persons, of self. Through the Buddhist teachings we learn
about the ultimate truth: the mental phenomena and physical phe-
nomena which are impermanent.

1Literally, “Thus-gone”, epithet of the Buddha.
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The truth of non-self is ultimate truth. It is deep and hard to pen-
etrate. It has been taught by way of similes in the Buddhist scriptures
and in the commentaries. The great commentator Buddhaghosa, in his
book the Path of Purification (Visuddhimagga), illustrates the truth
of non-self with similes from Buddhist scriptures. The Path of Purifi-
cation is a comprehensive exposition of the Buddha’s teaching based
on old commentaries and the tradition of the monks in Sri Lanka,
written in the fifth century A.D. Buddhaghosa explains that when one
thinks of a whole of mind and body, one clings to the concept of per-
son, whereas when this “whole” is seen as different elements which are
impermanent, one will lose the perception of “self”. We read in the
Path of Purification (XVIII, 25, 26):

As with the assembly of parts

The word "chariot" is countenanced,
So, when the khandhas are present,
"A being" is said in common usage

Again, this has been said: “Just as when a space is enclosed with
timber and creepers and grass and clay, there comes to be the term
‘house’, so too, when a space is enclosed with bones and sinews and
flesh and skin, there comes to be the term ‘material form’2.”

Further on (XVIII, 28) we read:

So in many hundred suttas it is only mentality-materiality
that is illustrated, not a being, not a person. Therefore,
just as when the component parts such as axles, wheels,
frame, poles, etc. are arranged in a certain way, there
comes to be the mere term of common usage “chariot”,
yet in the ultimate sense when each part is examined, there
is no chariot and just as when the component parts of a
house such as wattles, etc. are placed so that they enclose
a space in a certain way, there comes to be the mere term
of common usage “house”, yet in the ultimate sense there
is no house,so too, when there are the five khandhas of

2see Middle Length Sayings I, 28
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clinging, there comes to be the mere term of common usage
“a being”, “a person”, yet in the ultimate sense, when each
component is examined, there is no being as a basis for the
assumption “I am” or “I”; in the ultimate sense there is
only mentality-materiality. The vision of one who sees in
this way is called right vision.

If life can be considered as existing in just one moment, it will be
less difficult to understand the truth of non-self. In the Maha-Niddesa
(number 6, Decay) the Buddha explains that life is extremely short. In
the ultimate sense it lasts only as long as one moment of consciousness.
Each moment of consciousness which arises falls away completely, to
be succeeded by the next moment which is different.

We read in the Path of Purification (XX, 72) a quotation from the
Maha-Niddesa text about the khandhas which are impermanent:

No store of broken states, no future stock;

Those born balance like seeds on needle points.
Break-up of states is fore-doomed at their birth;
Those present decay, unmingled with those past.
They come from nowhere, break up, nowhere go;
Flash in and out, as lightning in the sky.

One is used to thinking of a self who coordinates all the different
experiences through the senses and the mind, a self who can see, hear
and think all at the same time, but in reality there can be only one
moment of consciousness at a time which experiences one object. At
one moment life is seeing, at another moment life is hearing and at
another moment again life is thinking. Each moment of our life arises
because of its own conditions, exists for an extremely short time and
then falls away. Seeing arises dependant on eyesense, on colour and on
other factors. It exists just for a moment and then it is gone. Seeing
arises and falls away very rapidly, but then there are other moments
of seeing again and this causes us to erroneously believe that seeing
lasts. The seeing of this moment, however, is different from seeing
which is just past. Colour which appears at this moment is different
from colour which is just past. How could there be a self who exerts
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control over seeing or any other reality? Realities such as kindness
and anger arise because of their own conditions, there is no self who
could exert control over them. We would like to speak kindly, but
when there are conditions for anger, it arises. We may tell ourselves
to keep silent, but, before we realize it, angry words have been spoken
already. There was anger in the past and this has been accumulated.
That is why it can arise at any time. Anger does not belong to a
person, but it is a reality. We are used to identifying ourselves with
realities such as anger, generosity, seeing or thinking, but it can be
learnt that they are mental phenomena, arising because of their own
conditions. We are used to identifying ourselves with our body, but
the body consists of changing physical phenomena, arising because of
their own conditions. Bodily phenomena are beyond control; ageing,
sickness and death cannot be prevented. Realities come and go very
rapidly, they can be compared with a flash of lightning. One cannot
exercise any power over a flash of lightning, it is gone as soon as it has
been noticed. Evenso, one cannot exert control over the mental and
physical phenomena of one’s life.

The outer appearance of things deludes us as to what is really there:
fleeting phenomena which are beyond control. We read in the com-
mentary to the Dhammapada (Buddhist Legends II, Book IV, Story
2) about a monk who meditated on a mirage, but was unable to reach
the state of perfection. He decided to visit the Buddha and on his
way he saw a mirage. We read that he said to himself: “Even as this
mirage seen in the season of the heat appears substantial to those who
are far off, but vanishes on nearer approach, so also is this existence
unsubstantial by reason of birth and decay.”

We read that he meditated on this mirage. Wearied from his jour-
ney he bathed in the river Aciravati and then sat near a waterfall:

As he sat there watching great bubbles of foam rising and
bursting, from the force of the water striking against the
rocks, he said to himself, “Just so is this existence also
produced and just so does it burst.” And this he took for
his subject of meditation.

The Teacher, seated in his perfumed chamber, saw the El-
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der and said, “Monk, it is even so. Like a bubble of foam
or a mirage is this existence. Precisely thus is it produced
and precisely thus does it pass away.” And when he had
thus spoken, he pronounced the following stanza:

"He who knows that this body is like foam,

he who clearly comprehends,

that it is of the nature of a mirage,

Such a man will break the flower-tipped arrows of Mara
and will go where the King of Death will not see him."

We read that the monk at the conclusion of this stanza reached
the state of perfection. Mara represents all that is evil, he is the King
of Death. The person who has eradicated all defilements will not be
reborn, there will not be for him anymore old age, sickness and death,
thus, the “King of Death” will not see him anymore.

Life is like a mirage, we are time and again deceived and tricked by
the outer appearance of things. We believe that what we experience
can last, at least for a while, and that there is a self who experiences
things, a lasting personality. We take our wrong perceptions to be
true, we have a distorted view of realities. Through the development
of precise understanding of different realities which appear one at a
time, our distorted view can be corrected.

It is difficult to understand and accept that whatever arises does
so because of its own conditions and that it is beyond control. People
generally want to control their lives, to take their destinies in their
own hands. It can, however, even on the theoretical level, be under-
stood that it is impossible to control one’s life. One cannot control
one’s body, one cannot control the different moments of consciousness
which arise. When there is, for example, the tasting of a delicious
sweet, there is bound to be clinging to the flavour immediately after
having tasted it. Tasting arises dependent on tastingsense, on flavour
which impinges on tastingsense and on other conditions; clinging to
the flavour arises because of its own conditions, because of the accumu-
lation of the tendency to clinging. Different moments of consciousness
succeed one another so rapidly that it seems that several of them can
occur at the same time. So long as there is no precise understanding
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they cannot be distinguished from each other. In reality only one mo-
ment of consciousness can arise at a time. I will give an example of
different moments of consciousness, arising each because of their own
conditions. Someone had given me a huge teddybear which I put in
a chair. Time and again it happened that when I walked past it at
dusk there were moments of fear before I realized that it was a ted-
dybear. There was seeing which experienced colour or visible object
impinging on the eyesense, and then, before knowing that there was
a teddybear, there were many other moments of consciousness. There
can be fear on account of what is seen, before it is known that it is a
harmless object. There were moments of recognizing and defining and
when there was the registration that there was only a toy, the fear was
gone. This example illustrates that there are different conditions for
the different moments of consciousness which arise. They arise each
because of their own conditions and in a particular order. They arise
and fall away so rapidly that there would not even be time to control
or direct them. There is no mind, no soul which lasts, merely rapidly
changing moments of consciousness.

It is inevitable that questions arise with regard to the implication
of the truth of non-self in one’s life. People generally have questions
as to the existence of a free will. If there is no self, only empty phe-
nomena which appear and disappear, can there be a free will, can one
have a free choice in the taking of decisions in life? Are a free will
and self-control not essential elements of human life? The truth of
non-self seems to imply that one’s whole life is determined, even pre-
destined, by conditions. The answer is that a free will presupposes a
lasting personality who can exert power over his will. Since there is no
“self”, merely impermanent phenomena arising because of conditions,
there is no free will independent of conditions. The will or desire to
act can be wholesome at one moment and unwholesome at another
moment. When there is anger, there is volition which is unwholesome,
and it can instigate words of anger. When there is generosity, there
is volition which is wholesome, it can motivate deeds of generosity.
There can be the decision to do particular things, such as the devel-
opment of generosity or of understanding, but there is no person who
decides to do this. There are different moments of decision arising
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because of different conditions. What one decides to do depends on
past accumulations of wholesomeness and unwholesomeness, on one’s
education, on the friends one associates with. It may be felt that,
since accumulations of wholesomeness and unwholesomeness in the
past condition one’s actions, speech and thoughts today, one would be
a helpless victim of these accumulated conditions. What is the sense
of life if everything is determined. So long as there is clinging to a
concept of self there is enslavement, no freedom. When understanding
is developed which can eliminate the clinging to a self one becomes
really free. Also the development of understanding is conditioned, it
is conditioned by previous moments of understanding, by association
with someone who can explain the Dhamma, by the study of the Bud-
dhist teachings. Whatever we think or do is dependent on conditions
which operate in our life in an intricate way. The seventh book of the
Abhidhamma deals entirely with the different conditions for all mental
and physical phenomena of life, with the aim to help people to have
more understanding of these conditions. Even freedom is dependent
on conditions. As understanding of realities develops will there be the
letting go of clinging to the importance of self, the clinging to wrong
perceptions of reality. Eventually all defilements can be eradicated
by right understanding and is this not what can be called the highest
freedom?

In order to be able to understand the truth of non-self, the dif-
ference has to be known between what is real in the ultimate sense
and what is real in conventional sense. It is difficult to clearly know
the difference and I will deal with this subject again later on. See-
ing, hearing, colour, sound or thinking are real in the ultimate sense.
This does not mean that they are abstract categories. They have each
their own characteristic and they can be directly experienced. Seeing,
for example has a characteristic which is different from the charac-
teristic of hearing. These characteristics do not change, they are the
same for everybody. Seeing is always seeing, hearing is always hearing,
no matter how one names them. Concepts or ideas such as person,
world, animal, are conventional realities one can think of, but they
are not real in the ultimate sense. Thinking of concepts such as per-
son or animal is not necessarily unwholesome; we can think of them
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in a wholesome way or in an unwholesome way. However, we delude
ourselves if we take concepts for realities. It is essential to learn the
difference between realities and concepts, otherwise there cannot be
the development of the Buddha’s Path.

So long as understanding has not been developed to the stage that
the momentary breaking up of physical phenomena and mental phe-
nomena has been realized, it is impossible to see things as they really
are. We believe that seeing lasts for a while and that what is seen
also lasts. Our world seems to be full of people, we believe that we
really see them. In reality seeing doesn’t last and colour which is seen
doesn’t last either. When we “see” people the situation is the same as
watching the projected images on a screen which are rapidly changing.
We “see” the image of a person or a thing, but the outer appearance
is misleading. In reality there are many different moments arising and
falling away, succeeding one another. There are processes of seeing,
recognizing, classifying, defining and thinking. When it seems that we
see a “whole”, the image of a person, it is actually thinking which is
conditioned by seeing, by the experience of what is visible.

The Buddha spoke about all that can be experienced through the
senses and through the mind in order to help people to develop un-
derstanding of realities and to know the truth about them, to realize
them as impermanent, dukkha and not self. Seeing is a reality, but it
is not self, hearing is a reality, but it is not self, thinking is a reality,
but it is not self.

A question which may arise is the following: if people do not ex-
ist, what is the sense of developing kindness, which has to be directed
towards people, what is the sense of committing oneself to the im-
provement of the world? The answer is that knowing the truth about
realities is no impediment to deal with people, to perform deeds of
kindness and to commit oneself to the improvement of the world. Bud-
dhism does not propagate a passive attitude towards the world, on
the contrary, it promotes the performing of one’s tasks with more un-
selfishness, with more wholesomeness. We usually think of people in
an unwholesome way, with clinging, aversion and delusion. We cling to
an image of ourselves and also to images of other people. We have an
image of how they should behave towards us. When someone else does
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not conform to the image we have of him we are disappointed or even
angry. Clinging to images we form up conditions many kinds of defile-
ments, such as conceit, jealousy, avarice or possessiveness. Through
the Buddhist teachings we can learn to think of people in the right
way, that is, without clinging to false images. While we are in the
company of people and talk to them there can be the development
of understanding of realities which appear through the senses and the
mind. The realization of the truth that there is no lasting person or
self, merely fleeting phenomena, does not mean that one has to shun
one’s task in society. The Buddha himself was caring for other people,
he was thinking of his disciples, he was intent on the welfare of all
beings, but he had no wrong view of an abiding person, of a self. He
was an example of kindness, patience and compassion. He visited sick
monks and looked after them, he preached Dhamma for fortyfive years.
He exhorted people to develop kindness and compassion towards other
beings. Even when one has realized the truth of non-self one can still
think of beings, but instead of thinking with clinging, with selfishness,
there are conditions to think more often in a wholesome way, and this
is to the benefit of oneself and others.

There is no lasting substance or self in the combination of fleeting
physical phenomena and mental phenomena we call “person”. Nei-
ther is there a “higher self” outside. Some people believe that what
we could call a self will after death be dissolved into a “higher self”
into the “All”, or the cosmos. This is not the Buddha’s teaching.
Even nibbana, the unconditioned reality, is not self. All conditioned
phenomena of life are impermanent, dukkha and not self. The uncon-
ditioned reality, nibbana, does not have the characteristics of imper-
manence and dukkha, but it does have the characteristic of non-self.
We read in the Dhammapada (verse 277-279):

A1l conditioned realities are impermanent.

Who perceives this fact with wisdom,

Straightaway becomes dispassionate towards suffering.
This is the Path to Purity.

All conditioned realities are dukkha.

Who perceives this fact with wisdom,
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Straightaway becomes dispassionate towards suffering.
This is the Path to Purity.

A1l dhammas are non-self.

Who perceives this fact with wisdom,

Straightaway becomes dispassionate towards suffering.
This is the Path to Purity.

The text states that all dhammas are non-self. Nibbana is not a
conditioned reality, but it is real, it is dhamma. Therefore, when, the
text states that all dhammas are non-self, nibbana is included.

The development of the eightfold Path is in fact the development of
understanding of ultimate realities: of seeing, colour, hearing, sound,
of all that can be experienced through the senses and the mind. The
reader may find it monotonous to read in the texts of the scriptures
time and again about these realities. The aim of the teaching on ulti-
mate realities, however, is the eradication of clinging to the concept of
self. The clinging to the concept of self has to be eradicated first be-
fore there can be the elimination of other defile ments. When a person
can be seen as five khandhas, mere elements, which are arising and
vanishing, there are conditions for being less inclined to attachment
and aversion towards the vicissitudes of life, such as praise and blame,
gain and loss, which play such an important role in our life. We read
in “The Simile of the Elephant’s Footprint” (Middle Length Sayings
1,28) that the Buddha’s disciple Sariputta explained to the monks re-
alities by way of elements. He explained that the body should not be
seen as “I”, “mine” , or “I am”. We read:

Your reverences, if others abuse, revile, annoy, vex this
monk, he comprehends: “This painful feeling that has
arisen in me is born of sensory impingement on the ear,
it has a cause, it is not without a cause. What is the
cause? Sensory impingement is the cause.” He sees that
sensory impingement is impermanent, he sees that feel-
ing... perception... mental activities are impermanent,
he sees that consciousness is impermanent. His mind re-
joices, is pleased, composed and is set on the objects of the
element.
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We are inclined to blame other people when they speak in a dis-
agreeable way, instead of realizing that there is merely sound impinging
on the earsense, elements impinging on elements. So long as there is
clinging to a self realities cannot be seen as mere elements. This sutta
makes clear that it is beneficial to understand the truth of non-self.
It can only be realized very gradually, in developing understanding of
the realities included in the five khandhas.
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Chapter 4

The mind

The Buddha taught the truth of non-self. What is called the mind or
the soul is not a self, but ever-changing mental elements which are aris-
ing and falling away. The implication of this truth is difficult to grasp.
Before coming into contact with Buddhism we considered the mind to
be the core and essence of the human personality. We considered the
mind as that which thinks, takes decisions and charts the course of
our life. In order to understand the Buddha’s teaching on the mind
as non-self, it is necessary to have a more detailed knowledge of the
mind. The word mind is misleading since it is associated with particu-
lar concepts of Western philosophy, it is usually associated merely with
thinking. The mind according to the Buddhist teaching experiences
or cognizes an object, and this has to be taken in its widest sense.
I prefer therefore to use the Pali term citta (pronounced “chitta”).
Citta is derived from the Pali term “cintet”, being aware or thinking.
Citta is conscious or aware of an object.

“Mind”, “soul” or “spirit” are “conventional realities”. Through
the Buddhist teachings we learn about ultimate realities as I explained
in the preceding chapter. All mental activities we used to ascribe to
“our min” are carried out by citta, not by one citta, but by many
different cittas. Cittas are moments of consciousness which are imper-
manent, they are arising and falling away, succeeding one another. Our
life is an unbroken series of cittas. If there were no citta, we would
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not be alive, we could not think, read, study, act or speak. When we
walk or when we stretch out our hand to take hold of something, it
is citta which conditions our movements. It is citta which perceives
the world outside; if there were no citta nothing could appear. The
world outside appears through eyes, ears, nose, tongue, bodysense
and mind. We think of what is seen, heard or experienced through the
other senses. There are not merely cittas which think, the cittas which
think are alternated with cittas which see, hear or experience objects
through the other senses. When we touch something which is hard
or soft, there are cittas which experience tangible object through the
bodysense, and then there are cittas which think of what was touched,
a table or a chair.

Before we studied the Buddhist teachings we did not consider the
mind as a reality which can see or hear. The Buddha taught that also
seeing and hearing are cittas. There is a great variety of cittas which
each experience an object. The citta which sees, seeing-consciousness,
experiences an object: visible object or colour. It experiences visible
object through the eyesense. Eyesense is the “doorway” through which
seeing-consciousness experiences visible object. Hearing-consciousness
experiences sound through the doorway of the earsense. Seeing and
hearing are entirely different cittas which are depending on different
conditions. Cittas experience objects through the doorways of eye,
ear, nose, tongue, bodysense and mind. Before studying the Buddhist
teachings we did not pay attention to seeing as being a citta experi-
encing visible object through the eye-door, or to hearing as being a
citta experiencing sound through the ear-door. Cittas, objects and
doorways are ultimate realities taught by the Buddha.

One may doubt the usefulness of knowing details on cittas, objects
and doorways. It is important to know more thoroughly the phenom-
ena of our life which are occurring all the time. We are deluded as
to the truth when we believe that they are lasting and that they are
“self”, or belonging to a “self”, that we can exert control over them.
The Buddha taught that they are impermanent, dukkha and non-self.
These characteristics are not abstract categories, they pertain to see-
ing, eyesense, visible object, to all phenomena which are arising and
falling away from moment to moment. Since understanding of the
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truth of these phenomena can only gradually develop, we should be-
gin to investigate them more closely. In the ultimate sense there are
merely mental phenomena and physical phenomena. So long as they
cannot be distinguished from each other, there cannot be a precise
knowledge of them.

The citta which sees, seeing-consciousness, is a mental phenomenon,
it experiences an object. It is dependent on eyesense, which is a phys-
ical phenomenon. Eyesense does not see but it has the quality of re-
ceiving colour, so that seeing-consciousness can experience that colour.
Colour or visible object is also a physical phenomenon, it cannot ex-
perience anything. Seeing, hearing and the experiences through the
other senses are dependent on conditions. If there were no doorways
the different sense objects could not be experienced, and consequently
what we call “the world outside” could not appear. When we are
fast asleep, without dreaming, the world does not appear. We do
not know who our parents or friends are, we do not know the place
where we are living. When we wake up the world around us appears
again. We can verify that there is impingement of the sense objects
on the appropriate senses and this is the condition for the experience
of the world around us. There are cittas which see, hear and experi-
ence the other sense objects, and these experiences condition thinking
about the world of people and things. We are usually absorbed in our
thoughts concerning the people and things around us and we do not
realize that it is citta which thinks. We could not think of “self”, per-
son or possessions, which are conventional realities, if there were not
the ultimate realities of colour, sound and the other sense objects and
the cittas which experience them through the appropriate doorways.

There can be merely one citta at a time, experiencing one object.
It seems that several cittas can occur at the same time, but in reality
this is not so. Different cittas, such as seeing and hearing, experience
different objects and are dependent on different doorways. Seeing,
hearing and thinking are different cittas arising at different moments.
We can notice that seeing is not hearing, that they are different expe-
riences. If they would occur at the same time we would not be able to
know that they are different. Cittas arise and fall away very rapidly;
the citta which has fallen away is immediately succeeded by the next
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citta. It seems that seeing, hearing or thinking can last for a while,
but in reality they exist merely for an extremely short moment.

There is a great variety of cittas which arise because of their ap-
propriate conditions. There are cittas which see, hear, experience
objects through the other senses and think about these objects. The
cittas which see, hear, smell, taste or experience an object through the
bodysense neither like nor dislike the object, they do not react to the
object in an unwholesome or a wholesome way. These types of citta
are neither kusala, wholesome, nor akusala, unwholesome. However,
shortly after they have fallen away cittas arise which react to the ob-
jects experienced through the senses either in an unwholesome way or
in a wholesome way. Thus, there are kusala cittas, there are akusala
cittas, and there are cittas which are neither kusala nor akusala. Time
and again seeing or hearing arises and on account of the object which
is experienced cittas arise which are either kusala or akusala. When
there is thinking, there is either kusala citta or akusala citta. There
are also cittas which motivate good or bad actions and speech. When
we give a present there are wholesome cittas, kusala cittas with gen-
erosity which motivate our giving. When we speak harsh words, there
are unwholesome cittas, akusala cittas with anger which motivate our
speech.

Different inclinations to kusala and akusala have been accumu-
lated. Accumulated tendencies are lying dormant, but they can condi-
tion the arising of kusala citta or akusala citta at any time when there
is an opportunity. In this connection the term “subconsciousness” is
used in Western psychology, designating that part of the mind which
is not ordinarily known, but which shows itself for example in dreams.
The term subconsciousness is misleading, it implies something static.
In reality there are accumulated tendencies, but they are not static,
they are accumulating from moment to moment; they are conditions
for the arising of kusala citta or akusala citta later on. Each moment
of kusala citta or akusala citta arising today is a condition for the
arising of kusala citta or akusala citta in the future. Each citta which
arises falls away, but since it is succeeded by the next citta without
any interval, the process of accumulation can go on from moment to
moment.
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There are different types of kusala citta and of akusala citta. It
is important to learn more about them in order to understand our-
selves, the way we behave towards others in action and speech, and
the way we react towards pleasant and unpleasant events. It is citta
which motivates good deeds and evil deeds. We read in the Middle
Length Sayings (I1,78, Discourse to Samanamaneika) that the Buddha
explained to the carpenter Pancakaga about akusala cittas and kusala
cittas:

And which, carpenter, are the unskilled moral habits? Un-
skilled deed of body, unskilled deed of speech, evil mode
of livelihood these, carpenter, are called unskilled moral
habits. And how, carpenter, do these unskilled moral habits
originate? Their origination is spoken of too. It should be
answered that the origination is in the citta. Which citta?
For the citta is manifold, various, diverse. That citta which
has attachment, aversion, ignorance originating from this
are unskilled moral habits.

The Buddha also said of skilled moral habits that they originate
from the citta, the citta which is without attachment, aversion and
ignorance. Thus, all evil deeds originate from akusala citta and all
wholesome deeds originate from kusala citta.

Akusala can be described as an unhealthy state of mind, as un-
skilled, blameworthy, faulty, unprofitable, as having unhappy results.
Kusala can be described as a healthy state of mind, as skilful, faultless,
profitable, as having happy results.

We read in the above quoted sutta that the citta is manifold, var-
ious, diverse. Akusala citta with attachment is quite different from
kusala citta with generosity. What types of reality are attachment
and generosity? Are they cittas or are they other types of reality?
They are mental qualities, mental factors which can accompany citta.
Attachment is an unwholesome mental quality, a defilement, whereas
generosity is a wholesome mental quality. Citta can think, motivate
actions or speech for example, with attachment, with anger, with gen-
erosity, with compassion. There is only one citta at a time, but it
is accompanied by several mental factors or mental co-adjuncts, and
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these condition the citta to be so various. Greed, avarice, anger, jeal-
ousy or conceit are unwholesome mental factors which can accompany
akusala citta. Generosity, loving kindness, compassion or wisdom are
wholesome mental factors which can accompany kusala citta. The
mental factors which accompany citta in various combinations arise
and fall away together with the citta.

The commentary to the first book of the Abhidhamma, the Expos-
itor (I, Part II, Chapter I, 67), uses a simile of the king and his retinue.
Just as the king does not come without his attendants, the citta does
not arise alone but is accompanied by several mental factors. As to
the cittas which arise all the time in daily life, it can be said that citta
is the chief, the principal, in knowing the object, and that the men-
tal factors assist the citta. The citta which thinks, for example with
generosity, is the chief in knowing the object, and generosity assists
the citta to think in a wholesome way. The citta which thinks with
jealousy is the chief in knowing the object, and jealousy assists the
citta to think in an unwholesome way.

Among the unwholesome mental factors which accompany akusala
citta there are three which are called “roots”, namely: attachment,
aversion and ignorance. Among the wholesome mental factors which
accompany kusala citta there are three roots, namely: non-attachment,
non-aversion and wisdom. The word “root” is used in the Buddhist
teachings, since it is the firm support for the citta, being an important
condition, just as the root of a tree is the firm support for the tree, the
means of providing saps, necessary for its growth. The unwholesome
roots of attachment, aversion and ignorance which can be associated
with akusala citta have many shades and degrees; they can be coarse
or more subtle. Attachment can be so strong that it motivates bad
deeds such as stealing or lying, but it can also be of a more subtle
degree, a degree of attachment which does not motivate any deed.
Attachment can be expecting something pleasant for oneself, wishing,
liking, longing, affection, self-indulgence, lust, possessiveness or cov-
etousness. Even when we hope that other people like us, when we
wish to have a good name, there are akusala cittas rooted in attach-
ment. When we, for example, give a present to someone else there is
generosity, but there can also be moments of hoping or expecting to
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gain something in return for our gift. Such expectations are motivated
by clinging. Akusala is not the same as what is generally meant by
sin or immorality. Also the more subtle degrees of attachment which
do not motivate bad deeds are akusala, they are unhelpful, harmful.
They are accumulated from moment to moment and thus attachment
increases evermore. Clinging is deeply rooted and it is important to
know our deeply rooted tendencies. Affection is a form of attachment
which is in society not regarded as harmful. One feels affection for
parents, relatives, children or friends. It should be understood, how-
ever, that when there is affection, there is actually clinging to one’s
own pleasant feeling, derived from being in the company of a loved
one. When there is mourning for someone who has died, it is sadness
conditioned by clinging to oneself. Affection conditions fear of loss,
aversion and sadness. We read in the Kindred Sayings (IV, Part VIII,
Kindred Sayings about Headmen, §11) that the Buddha, while staying
at Uruvelakappa, explained to the headman Bhadragaka that clinging
is the cause of dukkha. We read that Bhadragaka said:

“Wonderful, lord! Strange it is, lord, how well said is this
saying of the Exalted One: ‘Whatsoever dukkha arising
comes upon me, all that is rooted in desire. Desire is indeed
the root of dukkha.’

Now, lord, there is my boy, Ciravasi is his name. He lodges
away from here. At the time of rising up, lord, I send off a
man, saying: ‘Go, my man, inquire of Ciravasi.” Then,
lord, till that man comes back again, I am in an anx-
ious state, fearing lest some sickness may have befallen
Ciravasi”

“Now, what do you think, headman? Would sorrow and
grief, woe, lamentation and despair come upon you if your
boy Ciravasi were slain or imprisoned or had loss or blame?”

“Lord, if such were to befall my boy Ciravasi, how should I
not have sorrow and grief, woe, lamentation and despair?”

“But, headman, you must regard it in this manner: “What-
soever dukkha arising comes upon me, all that is rooted in
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desire, is joined to desire. Desire is indeed the root of
dukkha.””

It is impossible to be without clinging so long as the state of per-
fection has not been reached. We cannot force ourselves not to have
clinging, but it is beneficial to realize when there is clinging, even
when it is of a subtle degree, and when there is detachment. There
is attachment when we like landscapes, when we enjoy shopping or
talking to friends, or even when we get up in order to fetch a glass
of water. Attachment can be accompanied by pleasant feeling or by
indifferent feeling. At the moment of indifferent feeling there can still
be attachment, but we may not notice it.

Aversion is another unwholesome root. Aversion dislikes the ob-
ject which is experienced, whereas attachment likes it. Aversion can-
not arise at the same time as attachment, but it is conditioned by
it. Aversion has many shades and degrees, it can be dissatisfaction,
frustration, disappointment, dejection, sadness, fear, grief, despair,
revulsion, resentment, moodiness or irritability. Unpleasant feeling
invariably goes together with this unwholesome root. Even when we
have a slight feeling of uneasiness there is citta rooted in aversion.
When we have envy or stinginess there is citta rooted in aversion.
In the case of envy, one dislikes it that someone else enjoys pleasant
things, one wants to obtain them for oneself. In the case of avarice one
does not want to share one’s possessions with someone else. Aversion
can also motivate killing, harsh speech rudeness or cruelty.

Another unwholesome root is ignorance. This is not the same as
what is meant by ignorance in conventional language. In Buddhism
ignorance has a specific meaning: it is ignorance of the characteristic
of kusala and of akusala, of the truth of non-self, of the four noble
Truths, in short, of ultimate realities. There are many degrees of
ignorance. Ignorance is the root of all evil. Whenever there is citta
rooted in attachment and citta rooted in aversion, there is also the root
of ignorance. When one hears a pleasant sound, attachment is likely
to arise and then there is ignorance as well. When one hears a harsh
sound, aversion is likely to arise and then there is ignorance as well.
Ignorance does not know the realities which arise, it does not know
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that attachment and aversion are akusala. Ignorance is like darkness
or blindness. When there is ignorance the real nature of realities is
covered up.

The three wholesome roots of non-attachment, non-aversion and
wisdom have many shades and degrees. Non-attachment can be un-
selfishness, generosity, renunciation or dispassion. Each kusala citta is
rooted in non-attachment. Whenever kusala citta arises, there is no
clinging at that moment but detachment. Each kusala citta is rooted
not only in non-attachment, it is also rooted in non-aversion. Non-
aversion has many degrees: it can be loving-kindness, forbearance or
endurance. Loving-kindness is directed towards beings, and forbear-
ance or endurance can also pertain to situations and things. When
the temperature is too hot or too cold there is bound to be dislike.
When the benefit of forbearance is seen, one is not disturbed by the
temperature and one does not complain. Wisdom is the third whole-
some root. Wisdom does not accompany every kusala citta. Wisdom
is a condition for the arising of kusala citta more often. Wisdom or
understanding in Buddhism is understanding of realities. It has many
degrees, it can be theoretical understanding of realities or direct un-
derstanding of the reality which appears. It can be understanding of
kusala as kusala, of akusala as akusala, of good and evil deeds and
their results, of the truth of non-self, of the four noble Truths. Un-
derstanding can be gradually developed. The direct understanding of
realities leads to the eradication of defilements.

When kusala citta arises there are no attachment, aversion or ig-
norance with the citta. Kusala citta motivates wholesome deeds and
speech. It depends on accumulations of kusala and akusala in the past
what type of citta arises. Good friends or bad friends one associates
with are also an important condition for the arising of kusala cittas
or akusala cittas. When one associates with a wise friend there are
conditions for the arising of kusala citta more often. There are many
more akusala cittas arising than kusala cittas because of the accumu-
lated defilements which condition them, but this is unnoticed. Just as
we do not notice the amount of dirt on our hands until we wash them,
evenso do we not know the amount of defilements until understanding
of realities is developed.
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Citta experiences pleasant and unpleasant objects through the
senses and through the mind-door. When a pleasant object is expe-
rienced, attachment is likely to arise and when an unpleasant object
is experienced, aversion is likely to arise. It is natural that pleasant
objects are liked and unpleasant objects are disliked. It seems that we
are ruled by the objects which are experienced. The pleasant object
or unpleasant object is a condition for the citta which arises, but there
is nothing compulsive in the nature of the object that could determine
the reaction towards it. It depends on one’s accumulated inclinations
whether one reacts in a wholesome way or in an unwholesome way
to the pleasant and unpleasant objects which are experienced through
the senses and through the mind-door. After seeing, hearing or the
experience of objects through the other senses there can be “unwise
attention” or “wise attention” to the object. When there is unwise
attention to the object, there are akusala cittas, and when there is
wise attention to the object, there are kusala cittas. When there is a
pleasant object, attachment can arise and in that case there is unwise
attention. We may, for example, only be intent on our own enjoy-
ment of the pleasant object and not inclined to share it with others.
Whereas, when there is wise attention, we are inclined to share a pleas-
ant object with others, and then kusala cittas with generosity arise.
When there is an unpleasant object, there can be aversion and thus
there is unwise attention. Someone else may for example speak harsh
words to us and most of the time we dislike such speech, we even
blame that person for his harsh speech. Aversion, however, does not
necessarily have to arise. When it is remembered that the person who
speaks harshly makes himself unhappy there may be compassion in-
stead of anger or aversion. When there is wise attention there can be
forbearance and patience even when the object is unpleasant.

It is beneficial to learn more details about the many different types
of citta: kusala citta, akusala citta and citta which is neither kusala
nor akusala. When there is ignorance of akusala and kusala, the dis-
advantage of akusala and the benefit of kusala cannot be seen. We
long for pleasant objects and we dislike unpleasant objects. Through
the Buddhist teachings one learns that whatever arises is dependent on
conditions. Sometimes there are conditions for the experience of pleas-



47

ant objects and sometimes for the experience of unpleasant objects,
nobody can exert control over the cittas which arise. Pleasant objects
cannot last and therefore clinging to them will only lead to frustration
and sadness. Time and again attachment, aversion and ignorance arise
on account of objects experienced through eyes, ears, nose, tongue,
bodysense and mind. There is enslavement to objects which arise and
then fall away immediately. When the foolishness of such infatua-
tion is realized, there are conditions to develop understanding of the
realities of life. One will understand that there are countless akusala
cittas arising on account of the objects experienced through the senses,
akusala cittas which were not noticed before. When the characteris-
tics of kusala and akusala are seen more clearly, there are conditions
for the develop ment of the roots of non-attachment, non-aversion and
wisdom. These are the roots of kusala cittas which motivate the ab-
staining from unwholesome actions and the performing of wholesome
deeds and speech.

As we have seen, there is a great variety of cittas. All cittas have
in common that they cognize an object, but cittas are different as
they are accompanied by different mental factors and experience dif-
ferent objects. Seeing always experiences visible object and hearing
always experiences sound, but the reactions towards the objects and
the thoughts about them vary for different people. When someone
else, for example, speaks harsh words, there is the hearing of sound,
and afterwards there is thinking of the meaning of the words, think-
ing of the person who speaks, thinking of conventional realities. Each
person lives in his own world of thinking. We react to what is expe-
rienced not only with our thoughts, but also with action and speech.
At the moments we do not perform good deeds or we do not develop
understanding, we think, act and speak with akusala cittas. Citta
determines our behaviour, citta is called in the scriptures “the leader
of the world”. We read in the Kindred Sayings (I, Sagatha-vagga,
Chapter I, The Devas, Part 7, §2, Citta), the following verse:

Now what is that whereby the world is led?
And what is that whereby it is drawn along?
And what is that above all other things
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That brings everything beneath its sway?
It is citta whereby the world is led,
And by citta it is drawn along,

And citta it is above all other things
That brings everything beneath its sway.

In order to grasp the nature of our own life and the lives of others,
it is essential to understand what citta is. In order to have more un-
derstanding of what citta is, the difference between conventional truth
and ultimate truth has to be known. Conventional truth is the truth
we were always familiar with before we studied the Buddhist teach-
ings; it is the conventional world of person, of “self”, of things which
exist. Ultimate truth are mental phenomena and physical phenomena.
Cittas are mental phenomena, they experience something. Bodily phe-
nomena, such as the sense organs, and physical phenomena outside do
not experience anything. Citta can experience both mental phenom-
ena and physical phenomena. The physical phenomena and mental
phenomena of our life arise, exist just for an extremely short moment
and then vanish. Ultimate realities have each their own characteristic
which can be directly experienced when it appears, without the need
to think about it. By theoretical understanding we will not know what
citta is. Only if there can be the development of direct understanding
of the citta appearing at this moment, no matter it is seeing, hearing
or thinking, will we truly know what citta is. When the diversity of
cittas and their manifold conditions are seen more clearly the truth of
non-self will gradually be better understood. One will be motivated
to seek the elimination of delusion about the realities of one’s life, of
the wrong view of self, of all forms of clinging, aversion and ignorance.



Chapter 5

Deeds and their results

There are many types of cittas, moments of consciousness. Cittas
can be kusala, wholesome, akusala, unwholesome, or neither kusala
nor akusala. The sense-cognitions such as seeing or hearing are nei-
ther kusala nor akusala, but shortly after they have arisen and fallen
away there are cittas which react to the object experienced by the
sense-cognitions, and they react either in a wholesome way or in an
unwholesome way. There are more often akusala cittas which can be
rooted in attachment, aversion or ignorance, than kusala cittas which
are rooted in non-attachment and non-aversion, and which may be
rooted in wisdom as well. Akusala cittas can motivate evil deeds and
kusala cittas can motivate good deeds. We read in the Gradual Sayings
(V, Book of the Tens, Ch. 17, §8, Due to greed, hatred and delusion)
that the Buddha said to the monks:

Monks, the taking of life is threefold, I declare. It is mo-
tivated by greed, hatred and delusion. Taking what is not
given, sexual misconduct,falsehood spiteful speech, harsh
language, idle babble, covetousness, ill-will and wrong view
is threefold, I declare. It is motivated by greed, hatred and
delusion.

Thus, monks, greed is the originator of a chain of causal
action, hatred is the originator of a chain of causal action,
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delusion is the originator of a chain of causal action. By
destroying greed, hatred and delusion comes the breaking
up of the chain of causal action.

We read about a “chain of causal action”. The Pali term kamma,
also known in its Sanskrit form karma, literally means action or deed.
A good deed brings a pleasant result and a bad deed brings an un-
pleasant result. The results of our own deeds come to us sooner or
later, this is the law of kamma and result, and nobody can alter the
operation of this law. The Buddha’s teaching on kamma and result
is difficult to grasp. It is not a dogma one has to accept. There can
be theoretical understanding of kamma and result, but by theoretical
understanding this law cannot be fully comprehended. Only by direct
understanding of the physical phenomena and mental phenomena of
our life the condition of kamma which produces result can be seen more
clearly. Therefore, it should not be expected that the law of kamma
and result can be fully understood when we begin to investigate the
Buddha’s teaching on this subject.

A deed done in the past can produce result later on. Kamma can
be compared to a seed developing into a tree which bears fruit later on.
Evenso, a bad deed, for example killing, can produce an unpleasant
result such as illness or pain. A good deed, for example a deed of gen-
erosity, can produce a pleasant result, such as the receiving of beautiful
things. When we think of a deed and its result we usually think of
a deed which has an effect on someone else. In order to understand
the law of kamma and its result we should not think in terms of the
conventional realities of persons and situations, but we should have
understanding of the ultimate realities of cittas and their accompa-
nying mental factors and of physical phenomena, realities which arise
and then fall away immediately. We cannot be sure whether or not
someone else performs kusala kamma from the outward appearance of
things. We may see someone else giving things away but there may
not be the performing of a deed of generosity. The giving may be
motivated by selfish motives, and then giving is not kusala kamma. It
is the wholesome or unwholesome intention or volition which consti-
tutes kusala kamma or akusala kamma. The terms kusala kamma and
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akusala kamma can be used in the sense of good deeds and evil deeds,
but when we are more precise kamma is the intention or volition mo-
tivating deeds performed through bodily action, through speech and
through the mind. When we speak of the different types of kusala
kamma and akusala kamma we should remember that kamma is in-
tention or volition, a mental reality. Kamma or volition is a mental
factor accompanying citta, and it arises and falls away together with
the citta.

How can a deed performed in the past produce its result later on?
Kamma, or the volition which accompanies the citta when a good deed
or a bad deed is performed, falls away immediately together with the
citta. However, since each citta which falls away is succeeded by the
next citta, kamma can be accumulated from moment to moment. Its
dynamic force is carried on and when the time is ripe it can produce
its result. That is the chain of causal action we read about in the
above quoted sutta. The same sutta mentions the kinds of akusala
kamma performed through body, speech and mind. Not every akusala
citta is of the intensity of akusala kamma which can produce a result.
When there is clinging to a pleasant sight or sound there is akusala
citta but not akusala kamma which could produce a result. Clinging,
however, has many degrees. It can be more subtle or it can be strong,
such as covetousness, the desire for someone else’s property. This has
the intensity of akusala kamma when one plans to take away what
belongs to someone else. Kusala kamma comprises abstaining from
evil deeds as well as the performing of good deeds, deeds of generosity
and mental development, such as the study of the Buddha’s teachings
and the development of understanding of the realities of our life.

Moments of happiness and misery alternate in our life. The expe-
riences of pleasant objects and unpleasant objects through the senses
do not occur by chance, they must have a cause: kamma is the cause.
We read in the Gradual Sayings (IV, Book of the Eights, Chapter I,
§5, Worldly Failings) that the Buddha said to the monks:

Monks, these eight worldly conditions obsess the world; the
world revolves round these eight worldly conditions. What
eight?
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Gain and loss, fame and obscurity, blame and praise, bodily
ease and pain.

Monks, these eight worldly conditions obsess the world, the
world revolves round these eight worldly conditions.

Gain, loss, obscurity and fame,

And censure, praise, bodily ease, pain-
These are man’s states impermanent,

0f time and subject unto change.

And recognizing these the sage,

Alert, discerns these things of change;
Fair things his mind never agitate,

Nor foul his spirit vex. Gone are
Compliance and hostility,

Gone up in smoke and are no more.

The goal he knows. In measure full

He knows the stainless, griefless state.
Beyond becoming has he gone.

The person who has reached the state of perfection has equanimity
towards the vicissitudes of life. He is freed from the chain of causal
action, there is no more rebirth for him. So long as one is full of
attachment, aversion and ignorance, one wants pleasant objects and
dislikes unpleasant objects. However, the experience of pleasant ob-
jects and unpleasant objects is not in any one’s power, it depends on
kamma which produces result. One day there is gain, the next day
loss; one day there is praise, the next day blame. Sometimes we are
healthy, sometimes we suffer from sickness and pain. The experience of
pleasant or unpleasant objects through the senses is not a reward or a
punishment. The idea of reward or punishment stems from the concep-
tion of a supreme being, a God, who is the judge of man’s deeds. The
cause of the experience of pleasant and unpleasant objects through the
senses is within ourselves: it is kamma. There is seeing and hearing of
pleasant and unpleasant objects time and again. Seeing and hearing
are the results of kusala kamma or akusala kamma. These results arise
just for a moment and then they fall away. When we define what was



53

seen or heard or think of the nature of the object, the moments of
result have fallen away already. It is hard to tell whether seeing or
hearing is the result of kusala kamma or of akusala kamma. Thinking
of what was seen or heard is not result; when there is thinking kusala
citta or akusala citta arises, but mostly akusala citta arises. In order
to understand the ultimate realities of kamma and its result we have to
be very precise. Seeing, hearing, smelling, tasting and the experience
of tangible object through the bodysense are cittas which are results
of kamma. Our reactions in a wholesome or in an unwholesome way
to the objects which are experienced are not results of kamma, they
are kusala citta or akusala citta. Kusala citta and akusala citta can
be called the active side of life, since they can perform good deeds and
bad deeds which will cause the appropriate results later on. The cittas
which are results of one’s deeds can be called the passive side of life.
We have to receive results, whether we like it or not.

Cittas arise because of their own conditions, they are beyond con-
trol. Sometimes it seems that we ourselves can cause the enjoyment
of pleasant objects. However, there have to be the right conditions for
the enjoyment of pleasant objects and enjoyment cannot last as long
as we wish. We can enjoy pleasant music by turning on the radio, but
kamma is the cause of hearing, not a self. It also depends on condi-
tions whether we can afford a radio or not. One may live in poverty
and not be able to afford a radio. It is due to kamma if one is born
into a poor family and has to live in uncomfortable circumstances. It
is due to kamma if one is born into a family which is well-to-do and if
one can live in comfort.

In order to understand that birth into pleasant surroundings and
in unpleasant surroundings is the result of kamma we have to go back
to the first moment of a lifespan. There was a citta at the first moment
of our life, and this is the rebirth-consciousness. This citta must have
a cause and the cause is in the past, it is kamma. Birth is result, we
could not select our parents, nor time and place of our birth. The
first moment of life is called rebirth-consciousness because there is
not only this present life, there were also past lives. It is difficult to
understand that kamma of the past produces the birth of a being.
We can notice, however, that people are born into different circum-
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stances, with different bodily features and different mental capacities.
This does not happen by chance, there must be conditions for such
differences. There are different kammas which cause different kinds
of birth. In the “Discourse on the Lesser Analysis of Deeds” (Middle
Length Sayings III, number 135) we read that Subha asks the Buddha
what the cause is of the different results human beings experience from
the time of their birth:

“Now, good Gotama, what is the cause, what is the reason
that lowness and excellence are to be seen among human
beings while they are in human form? For, good Gotama,
human beings of short lifespan are to be seen and those
of long lifespan; those of many and those of few illnesses;
those who are ugly, those who are beautiful; those who
are of little account, those of great account; those who are
poor, those who are wealthy; those who are of lowly fami-
lies, those of high families; those who are weak in wisdom,
those who are full of wisdom.”

The Buddha answered Subha:

“Deeds are one’s own, brahman youth, beings are heirs to
deeds, deeds are matrix, deeds are kin, deeds are arbiters.
Deed divides beings, that is to say by lowness and excel-
lence.”

Some people are born in countries where there is war and famine,
others in countries where there is peace and prosperity. This does not
happen by chance; kamma, a deed performed in the past, is the cause.
If kamma is the cause of birth, what is then the role of the parents?
Parents are also a condition for the birth of a child, but they are not
the only condition. Kamma produces at the first moment of life the
citta which is the rebirth-consciousness. The new human being which
comes to life consists of mental phenomena and bodily phenomena.
The physical phenomena which arise at the first moment of life must
also have a cause: kamma is the cause. Thus, at the first moment of
life there is mental result as well as physical result of kamma. Kamma
is not the only factor from which bodily phenomena originate. There
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are four factors in all: kamma, citta, temperature and nutrition. After
kamma has produced bodily phenomena at the first moment of life,
the other factors also produce bodily phenomena. As to the factor
of temperature, there has to be the right temperature for the new
being in the womb in order to develop. When the mother takes food,
nutrition is suffused in the body and then nutrition is also producing
bodily phenomena for the being in the womb. Citta is a condition as
well for bodily phenomena arising throughout our life. If there were no
citta we could not stay alive, we could not move, we could not perform
any activities. If we remember the four factors which produce bodily
phenomena, namely kamma, citta, temperature and nutrition, it will
help us to understand that the body does not belong to a self. What
we call “my body” consists of bodily phenomena which arise because
of different conditions and then fall away.

Kamma produces bodily phenomena at the first moment of a lifes-
pan and also throughout life. It is kamma which produces the sense or-
gans of eyesense, earsense, smellingsense, tastingsense and bodysense.
The sense organs which are the physical results of kamma are the
means for the experiences which are the mental results of kamma: see-
ing, hearing and the other sense-cognitions. Thus, kamma produces
result at the first moment of life, it produces the births of beings, and
in the course of life it also produces pleasant and unpleasant results in
the form of experiences through the senses.

Kamma can cause rebirth in unhappy and in happy planes of exis-
tence. Besides the human plane of existence there are other planes of
existence. Birth in an unhappy plane is the result of akusala kamma
and birth in a happy plane is the result of kusala kamma. Hell planes
and the animal world, for example, are unhappy planes. The human
plane and heavenly planes are happy planes. It may be felt by some
that the existence of hell planes and heavenly planes is mythology. It
should be remembered that conventional terms are used to designate
different degrees of unpleasant results and pleasant results of kamma.
Birth in a hell plane is an unhappy rebirth because in such a plane
there are conditions for the experience of intense suffering. Birth in
a heavenly plane is a happy rebirth because in such a plane there are
conditions for the experience of pleasant objects. Life in a hell plane
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or in a heavenly plane does not last forever. There will be rebirth
again and it depends on kamma in which plane rebirth-consciousness
will arise. Birth in the human plane is the result of kusala kamma,
but in the course of life there are conditions for the experience of both
pleasant and unpleasant objects through the senses, depending on the
different kammas which produce them.

It may happen that someone who has obtained wealth with dishon-
est means lives in luxury. How can bad deeds have pleasant results?
It is not possible for us to find out which deed of the past produces
its corresponding result at present. A criminal can receive pleasant
results but these are caused by good deeds. His bad deeds will pro-
duce unpleasant results but it is not known when. In the course of
many lives good deeds and bad deeds were performed and we do not
know when it is the right time for a particular kamma to produce re-
sult. A good deed or a bad deed may not produce result during the
life it was performed, but it may produce result in the following life
or even after countless lives have passed. In the scriptures it is said
that when kamma has ripened its fruit is experienced. We read in the
Dhammapada, (verses 119 and 120):

Even an evil-doer sees good so long as evil ripens not; but
when it bears fruit, then he sees the evil results.

Even a good person sees evil so long as good ripens not;
but when it bears fruit, then the good one sees the good
results.

Several other conditions are needed for akusala kamma or kusala
kamma to produce their appropriate results. The time when one
is born or the place where one is born can be a favourable or an
unfavourable condition for kusala kamma or for akusala kamma to
produce result. For example, when one lives in a time of war there
are more conditions for akusala kamma and less conditions for kusala
kamma to produce result. A particular kamma may be prevented from
producing result when there is a very powerful counteractive kamma
which has preponderance. For example, when someone is wealthy and
lives in comfort, there are pleasant results for him, caused by kusala
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kamma. However, he may suddenly lose his wealth and be forced to
live in miserable circumstances. His loss is caused by akusala kamma
which has ripened so that it can produce unpleasant result. This is an
example which shows that the way different kinds of kamma operate
in our life is most intricate.

Time and again there is result in the form of the experience of
pleasant and unpleasant objects through the senses and after such ex-
periences kusala cittas or akusala cittas arise, but more often akusala
cittas arise. There is likely to be attachment to pleasant objects and
aversion towards unpleasant objects. Like and dislike alternate in our
life. Attachment and aversion are of many degrees, they do not al-
ways have the intensity to motivate evil deeds. In that case there
is no accumulation of kamma, but defilements are accumulated. At-
tachment and aversion arise and then fall away, but the conditions for
these defilements are accumulated so that they can arise again. There
are different types of condition which operate in our life. Kamma is
one type of condition, it can produce result in the form of rebirth,
or, in the course of life, in the form of the experience of pleasant or
unpleasant objects through the senses. Defilement is another type of
condition, it is the condition for the arising again of defilements. On
account of pleasant and unpleasant results of kamma defilements may
arise which are so strong that they motivate the committing of evil
deeds. Thus, the result of kamma can condition defilements and de-
filements can condition the committing of akusala kamma which will
in its turn produce result. This process is like an ever-turning wheel.

The Buddha’s teaching on past lives, the present life and future
lives, on the cycle of birth and death, is difficult to grasp. We can
have more understanding of this teaching if we can see that, in the
ultimate sense, life lasts merely as long as one moment of citta which
arises and falls away. We are used to thinking in conventional terms of
person, situation, life and death. In the conventional sense life starts
at the moment of conception and it ends at the moment of death. In
the ultimate sense there is birth and death at each moment a citta
arises and falls away. The citta which has fallen away conditions the
arising of the next citta. There has to be a citta arising at each mo-
ment, there is no moment without citta. Cittas arise in succession in
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the current of life. When the end of a lifespan approaches, the last
citta, the dying-consciousness, falls away, but it is succeeded by the
next citta. That citta is the first citta of a new life, namely the rebirth-
consciousness. There can be theoretical understanding of death and
rebirth, but all doubts can only be eliminated by the development of
direct understanding of the mental phenomena and physical phenom-
ena which arise and fall away. If there is direct understanding of the
conditions for the citta which arises at this moment, doubt about re-
birth can be eliminated. Just as the citta of this moment is succeeded
by the next citta, evenso the last citta of this life will be succeeded by
a following citta, the rebirth-consciousness.

It is dukkha to be in the cycle of birth and death. Why do we
have to receive an unpleasant result of a deed committed in a past
life? In a past life one was another being, different from what one is
now. But why should we receive the result of a deed committed in
the past by another being? A deed in the past which produces result
now was committed by a being from which we have originated. It is
indeed sorrowful that unpleasant results have to be received for evil
deeds which may have been committed many lives ago. This is the law
of kamma and its result, and it operates, whether we like it or not. A
person in this life is different from what he was in a past life, but all
that was accumulated in the past, kusala kamma and akusala kamma,
defilements and good qualities, all accumulations have been carried on
from moment to moment and they condition what is called the present
personality. The Path of Purification (XVII, 167) explains:

And with the stream of continuity there is neither identity nor
otherness. For if there were absolute identity in a stream of continuity,
there would be no forming of curd from milk. And yet if there were
absolute otherness, the curd would not be derived from the milk, So
neither absolute identity nor absolute otherness should be assumed
here.

The rebirth-consciousness has not been transferred from the past
life to this life, it is completely new. However, the conditions for its
arising stem from the past. The Path of Purification (166) illustrates
this with similes. An echo is not the same as the sound but it originates
from the sound. The impression of a seal stamped on wax is not the
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same as the seal itself, but it originates from the seal. These similes
clarify that the present life is different from the past life, but that it is
conditioned by the past. There is no transmigration or reincarnation of
a self. The person who is reborn consists of five “groups of existence”,
the “khandhas”, namely physical phenomena and mental phenomena
which are arising and falling away. There is no permanent, unchanging
substance which passes from one moment to the next one, from the
last moment of life to the first moment of a new life. We read in the
scriptures about the former lives of the Buddha and his disciples. The
“Birth Stories” relate the former lives of the Buddha when he was
still a Bodhisatta and accumulated wisdom and all the other excellent
qualities, the “Perfections”, which were the right conditions to become
a Buddha in his last life. There were accumulations of wisdom and of
the Perfections, but not a person, not a self who accumulated these.
There were only the khandhas arising and falling away. Since each
citta is succeeded by the next one within the current of countless lives,
accumulations are carried on from one life to the next life.

Can one speak of evolution in the succession of different lives, a
development from animal life to the human life and then to life in
heavenly planes? There is no specific order in the kinds of rebirths,
there is not necessarily development from life in lower planes to higher
planes. In reality rebirth depends on the kamma which produces it.
Kusala kamma may produce rebirth in a heavenly plane and after that
it may be the right time for akusala kamma to produce rebirth in a hell
plane. Only the person who has attained enlightenment has no more
conditions for an unhappy rebirth. When one has reached the state
of perfection all defilements have been eradicated and, thus, there are
no more conditions for any kind of rebirth. This means the end of
dukkha.

The Buddha, in the night he attained enlightenment, had pene-
trated the conditions for being in the cycle of birth and death and also
the conditions for being freed from this cycle. Kamma which produces
rebirth is part of a whole chain of conditions for the phenomena which
constitute the cycle of birth and death. It is a cycle ofinter depen-
dently arising phenomena, forming a chain of twelve links, the first of
which is ignorance and the last one death. This is called “Dependent
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Origination”. The “Dependent Origination” is an essential part of the
Buddha’s teachings. Ignorance is mentioned as the first cause of the
interdependently arising phenomena of the cycle. So long as ignorance
has not been eradicated there are still conditions for the performing
of kamma which produces rebirth. At rebirth there is the arising of
mental phenomena and physical phenomena. Objects are experienced
through the senses and the mind-door. On account of the objects
which are experienced different feelings arise and feeling in its turn
conditions craving. Due to craving there is clinging which conditions
the performing of kamma and this produces again rebirth. So long as
there is birth there is old age and death, and, thus, there is no end to
dukkha. This is the teaching on the “Dependent Origination” which
shows the conditions stemming from the past life for phenomena in
the present life, and conditions of the present life for phenomena in
the future.

Ignorance is mentioned as the first factor of the Dependent Orig-
ination, but no first beginning of the cycle has been revealed. The
Path of Purification (XIX, 20) explains:

There is no doer of a deed

Or one who reaps the deed’s result;
Phenomena alone flow on

No other view than this is right.
And so, while kamma and result
Thus causally maintain their round,
As seed and tree succeed in turn,
No first beginning can be shown.

It is of no use to speculate about the beginning of the cycle. The
Buddha taught that when ignorance has been eradicated by wisdom,
there aren’t any more conditions for the performing of kamma, and
thus no conditions for rebirth. Through wisdom there can be the end
of the cycle made up by the links of the Dependent Origination. This
means the end of dukkha. The commentary to the first book of the
Abhidhamma, the Expositor (I, Part I, Chapter I, 44) explains by way
of a simile the conditions leading to the continuation of the cycle and
those leading to the end of it :
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“leading to accumulation” are those states which go about
severally arranging (births and deaths in) a round of des-
tiny like a bricklayer who arranges bricks, layer by layer,
in a wall. “Leading to dispersion” are those states which
go about destroying that very round, like a man who con-
tinually removes the bricks as they are laid by the mason.

When understanding has been developed to the degree that en-
lightenment is attained there will be “dispersion”, the removal of the
conditions for being in the cycle.

The teaching on the Dependent Origination explains why we are in
this life, why we have to suffer old age, sickness and death. It explains
the conditions for our life, for what we call our body and our mind.
We may know in general that mind and body are dependent on condi-
tions, but through the study of the Buddha’s teachings we will know
more in detail what these conditions are and how they operate from
birth to death. It is kamma which produces bodily phenomena from
the first moment of life and also throughout life. Besides kamma, citta,
temperature and nutrition also produce bodily phenomena. Kamma
produces throughout life the sense-organs, the physical conditions for
the pleasant and unpleasant experiences which are the mental results
of kamma. We are heirs to kamma, it is unavoidable that there are
loss, pain and other adversities of life. There are many kinds of kamma
which were performed in the past, and what is done cannot be undone.
When it is the right time kamma produces its appropriate result. Ig-
norance of cause and result in life conditions aversion and frustration
on account of unpleasant experiences and this means more suffering.
Understanding of the cause of suffering does not mean the immedi-
ate elimination of grief and depression. However, understanding can
help one to be less overcome by despair about what is unavoidable,
what is beyond control. More understanding means less suffering. The
Buddha did not only teach that life is dukkha, he also taught the re-
lease from dukkha, namely the development of the wisdom which can
eradicate ignorance and all defilements.
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CHAPTER 5. DEEDS AND THEIR RESULTS



Chapter 6

Good deeds and a
wholesome life

Not to do evil, to cultivate good, to purify one’s mind,
this is the teaching of the Buddhas.

(Dhammapada, verse 183).

All religions encourage people to abstain from evil, to perform good
deeds and to lead a wholesome life. In which way is Buddhism dif-
ferent from other teachings? What is kusala, wholesome, is kusala,
and what is akusala, unwholesome, is akusala, no matter who per-
forms it, no matter which religion he professes. Buddhism, however,
is different from other teachings in so far as it explains the source of
wholesomeness: the different cittas which perform good deeds. The
Buddha explained in detail all the different cittas and their accom-
panying mental factors and also the conditions for their arising. He
helped people to know the characteristic of kusala and of akusala. In
that way the cittas which arise in daily life can be investigated and the
different degrees of kusala and of akusala can be known by one ’s own
experience. When we think of good deeds such as giving or helping,
we usually have in mind the outward situation, we think of persons
who perform deeds. The outward appearance of things, however, can
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be misleading. It depends on the nature of the citta whether there is
the performing of wholesomeness or not. We can only know ourselves
the nature of our own citta. It is essential to know when the citta is
kusala citta and when it is akusala citta.

The performing of what is wholesome comprises not only deeds
of generosity but also good moral conduct as well as mental develop-
ment. It is important to learn more details of the different ways of
kusala which can be performed. In the Buddhist teachings the ways
of wholesomeness can be classified as threefold, namely as generosity,
good moral conduct and mental development. Learning about these
ways is in itself a condition for the development of kusala in one’s daily
life.

The performing of deeds of generosity is included in the first of
the threefold classification of wholesomeness, but the giving away of
things may not always be kusala kamma. There may be moments of
sincere generosity, but they are likely to be alternated with akusala
cittas. We may expect something in return for our gift, and then
there are akusala cittas rooted in attachment. Or we may find that
our gift was too expensive and we may feel regret about it. Then
there are akusala cittas with stinginess which are rooted in aversion.
The person who receives our gift may not be grateful and therefore
we may be annoyed or sad. We are inclined to pay attention mostly
to the effect of our deeds on others. In order to develop what is
wholesome there should be no preoccupation with the reactions of
others towards our good deeds. Through the Buddhist teachings one
learns to investigate the different moments of citta which motivate
one’s deeds. Generosity arises with kusala citta, it does not depend on
gratefulness of other people. When one is intent on the development
of what is wholesome, there will be no disturbance by other people’s
reactions. Is it not a selfish attitude to be constantly occupied with
one’s own cittas? On the contrary, when one comes to know when
the citta is kusala citta and when akusala citta, one will be able to
develop more wholesomeness and this is beneficial for oneself as well
as for one’s fellowmen. We have accumulated countless defilements
and, thus, the arising of kusala citta is very rare. When there are
conditions for generosity, there are at such moments no stinginess, no
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clinging to one’s possessions. The development of kusala promotes a
harmonious society.

Generosity is an inward reality, it arises with kusala citta. Even
when there is no opportunity for the giving of material things to oth-
ers there are other ways of generosity which can be developed. The
appreciation of someone else’s good deeds which can be expressed by
words of approval and praise is a way of generosity. I learnt of this
way of kusala in Thailand where it is widely practised. People bow
their head with clasped hands and say, “anumodana”’, which is the
Pali term for thanksgiving or satisfaction. In this way they express
their appreciation of someone else’s kusala. At such a moment the
citta is pure, free from jealousy or stinginess. One may be stingy
not only with regard to possessions, but also with regard to words of
praise. Appreciation of someone else’s kusala is one way of eliminat-
ing stinginess. When one learns of this way of kusala there will be
more conditions for speaking about others in a wholesome way. We
are inclined to speak about other people’s akusala, but when we have
confidence in the benefit of kusala we can change our habits. We can
learn to speak in a wholesome way.

Another way of generosity is giving other people the opportunity to
appreciate one’s good deeds. Is this not a condition for pride? When
one tries to impress others there is akusala citta. However, when one
has the sincere inclination to help others to have kusala citta it is a
way of generosity which is called “the extension of merit”. It depends
on the citta whether or not there is this way of kusala. Extension of
merit does not mean that other people can receive the results of kusala
kamma we performed. Each being receives the result of the kamma
he performed himself. Extension of merit means helping others to
have kusala citta on account of our kusala. In this way we can also
help beings in other planes of existence, provided they are in planes
where they can notice our good deeds and are able to appreciate them.
In Buddhist countries it is a good custom to express with words and
gestures the dedication of one’s good deeds to the departed. When
a meal or robes have been offered to monks, one pours water over
one’s hands while the monks recite words of blessing. In this way one
expresses one’s intention to dedicate one’s kusala to other beings.
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There are several more aspects of generosity. Abstaining from
killing, lying and other evil deeds can be seen as an aspect of gen-
erosity. In abstaining from evil deeds which harm other beings one
gives them a gift, one gives them the opportunity to live in peace.
When we, for example, abstain from killing insects we give the gift of
life. Another aspect of giving is forgiving the wrongdoings of someone
else. When someone else speaks insulting words to us we may have
aversion and conceit. When we think, “Why is he doing that to me”,
we think in terms of “he” and “me”, and then there is comparing,
with conceit. Ther can be conceit not only when we think of ourselves
as higher than someone else, but also when we think of ourselves as
equal or less than someone else. Conceit prevents us from forgiving.
When we are stubborn and proud, the citta is harsh, impliable. When
we see the benefit of kusala we can forgive. At that moment the citta
is gentle, without hate or conceit. One wishes the other person to be
happy. For this way of generosity one does not have to look for mate-
rial things to be given, it can be performed without delay. Knowing
that forgiving is an act of generosity can inspire us to forgive more
readily.

Another aspect of generosity, included in the first of the three-
fold classification of the ways of wholesomeness, is the explanation of
Dhamma. When one explains the Buddha’s teaching to others, one
helps them to develop right understanding of the realities of life. This
is the way leading to the elimination of suffering and therefore, the
gift of Dhamma is the highest gift.

Not only generosity, but also good moral conduct is a way of whole-
someness. This is the second of the threefold classification of whole-
someness. There are many aspects to moral conduct or morality. Ab-
staining from evil deeds as well as good actions performed through
body and speech are included in this way of kusala. We may believe
that we are leading a wholesome life so long as we do not harm any-
body. However, we should investigate whether the citta which arises
is kusala citta or akusala citta. Then we will discover that we are full
of defilements. The Buddha taught in detail on all unwholesome and
wholesome mental factors which accompany cittas in different combi-
nations. He explained all the different degrees of akusala and kusala.
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It is necessary to know whether kusala citta or akusala citta motivates
our actions and speech, because the outward appearance of our actions
and speech is misleading. We may speak in a pleasant way, but we
may do so with selfish motives. We may flatter someone else in order
to obtain a favour or in order to be liked by him. Then there is not
wholesome speech, but speech motivated by attachment. We have to
know our attachment, aversion, jealousy and conceit, we have to know
all our defilements.

Abstaining from evil deeds is good moral conduct. There are three
unwholesome deeds performed through bodily action: killing, stealing
and sexual misconduct. There are four unwholesome verbal actions:
lying, slandering, rude speech and idle, useless talk. As regards killing,
this is the killing on purpose of any living being, insects included. Also
ordering someone else to kill is included in this type of akusala kamma.
Does this mean that Buddhists should be vegetarians? The Buddha
did not teach people to abstain from eating meat. The monks had to
accept any kind of food which was offered to them by the layfollowers.
The Buddha explained to the monks that they could eat meat unless
they had seen, heard or suspected that an animal was killed especially
for them. We read in the Book of Discipline (Vinaya IV, Maha-vagga
VI, on Medicines, 237) that the general Siha attained enlightenment
after having listened to the Buddha. He offered a meal which included
meat to the Buddha and the order of monks. The Niganthas, who
were of another teaching, found fault with the offering of meat. We
read that after the meal the Buddha explained to the monks:

“Monks, one should not knowingly make use of meat killed
on purpose (for one). Whoever should make use of it, there
is an offence of wrong-doing. I allow you, monks, fish and
meat that are quite pure in three respects: if they are not
seen, heard, suspected (to have been killed on purpose for
a monk).”

This answer may not be satisfactory to everyone. One may wonder
whether one indirectly promotes the slaughtering of animals by buying
meat. It would be good if there were no slaughtering at all, no violence.
The world, however, is not an Utopia. Animals are slaughtered and
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their meat is sold. If one in the given situation buys meat and eats
it, one does not commit an act of violence. While one kills there is
akusala citta rooted in aversion; killing is an act of violence. While
one eats meat there may be attachment or dislike of it, but there is no
act of violence towards a living being.

The observing of precepts is included in good moral conduct. When
one undertakes the observance of precepts one makes the resolution
to train oneself in abstaining from akusala. There are precepts for
monks, novices and nuns, and there are precepts for layfollowers. At
the present time the order of nuns does not exist any more, although
we can in Buddhist countries still see women who have retired from
worldly life and try to live as a nun. The monks, as we will see,
are under the obligation to observe many rules. For laypeople there
are five precepts, but on special occasions they can undertake eight
precepts. The precepts are not worded in the form of commandments,
forbidding people to commit akusala. They are principles of training
one can undertake with the aim to have less akusala.

The five moral precepts layfollowers can observe are the foundation
for good moral conduct. When one undertakes them one makes the
resolution to train oneself in abstaining from the following unwhole-
some deeds: killing living beings, stealing, sexual misconduct, lying
and the taking of intoxicants, including alcoholic drinks. When one
is in circumstances that one could commit an evil deed through body
and speech but one abstains from it with kusala citta, there is good
moral conduct.

Abstaining from slandering, rude speech and idle talk are not
among the five precepts for laypeople. Abstaining from them, how-
ever, is kusala kamma. We may be in situations where we are tempted
to speak evil, but when we abstain with kusala citta from slandering
there is good moral conduct. When someone else scolds us we may
abstain from talking back. However, if we keep silent with aversion
there isn’t good moral conduct. We have to investigate the citta in
order to know whether or not there is good moral conduct. Abstaining
from useless, idle talk is hard to observe. Most of the time we engage
in idle talk about pleasant objects, such as delicious food, nice weather
or journeys. We may think that such conversations are good since we
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do not harm other people. Through the Buddhist teachings we learn
to investigate the cittas which motivate such conversations. We can
find out that we speak mostly with attachment about pleasant objects
and in this way accumulate ever more attachment. We do not have
to avoid such conversations, but it is beneficial to know the nature of
the citta which motivates our speech. When there are conditions for
kusala citta we can speak about pleasant subjects with kindness and
consideration for other people. Only the person who has reached the
state of perfection has no more conditions to engage in idle talk. He
has eradicated all kinds of akusala, also the subtle degrees.

Committing evil through bodily action or speech for the sake of
one’s livelihood is wrong livelihood. When one abstains from wrong
livelihood there is right livelihood. One may, for example, be tempted
to tell a lie in order to obtain more profit in one’s business. If one
abstains from such speech there is right livelihood.

It is hard to observe the precepts perfectly in all circumstances.
If one has confidence in the benefit of kusala, one can gradually train
oneself in observing the precepts. One may generally not be inclined to
kill insects, but when one’s house is full of fleas one may be tempted
to kill. Killing may sometimes seem a quick and easy way to solve
one’s problems. One needs more effort to abstain from killing, but
if one has confidence in kusala one will look for other ways to solve
one’s problems and abstain from killing. However, only those who
have attained enlightenment will never transgress the five precepts,
not even for the sake of their health or their life. The development of
right understanding of the realities of our life leads to the perfection
of moral conduct.

Paying respect to those who deserve respect is included in good
moral conduct. In Buddhist countries it is a tradition to pay respect
to parents, teachers, elderly people, monks and novices. At such mo-
ments there is an opportunity to give expression to one’s appreciation
for their good qualities, for their wisdom and guidance, and the assis-
tance they have given. We see layfollowers paying respect to monks
by clasping their hands and bowing their head, or by prostrating the
body and touching the floor with the forehead, the forearms and knees.
When one has not lived in a Buddhist country one may wonder why
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people are paying respect to monks in such a humble way. The monks
have retired from worldly life in order to lead a life of detachment.
Even if they are not perfect, they can remind us of those who have
reached perfection. In Buddhist countries one can also see people pros-
trating themselves before a Buddha statue. This is not idol worship or
a way of praying to the Buddha. One cannot pray to the Buddha since
he is not in a heavenly plane or in any other place. He has passed away
completely not to be reborn again. One can remember the Buddha’s
virtues, his wisdom, compassion and purity, and give expression to
one’s respect for his virtues in gesture and speech. It depends on the
individual’s inclination in which way he shows respect. One may show
respect to someone out of selfish motives, such as desire for favours,
but in that case the citta is akusala citta. When one pays respect or
shows politeness with a sincere inclination, it is kusala citta. At such
a moment there is no attachment or pride.

Another way of kusala kamma included in good moral conduct is
helping other people through speech and deeds. In order to know
whether or not there is this way of wholesomeness we have to investi-
gate the cittas which motivate helping. One may help someone with
selfish motives or with reluctance, and that is not kusala kamma. Help-
ing with unselfish kindness is good moral conduct. At such a moment
there is detachment. We are inclined to be lazy and to be attached to
our own comfort, but in order to help someone we have to renounce
our own comfort and make an effort for kusala. When kusala citta
arises we are able to think of someone else’s welfare. Also listening
to other people when they talk about their problems and giving them
our attention is a way of helping them.

In the Buddhist scriptures, including the Jatakas (the Buddha’s
Birth Stories), there are many practical guidelines for a life of good-
will and benevolence in one’s social relations. There are guidelines for
kings to reign with justice and compassion, and these can be applied
by all in government service. We read in the “Kiuitadanta Sutta” (Di-
alogues of the Buddha I, sutta 5) that the Buddha told the Brahman
Kutadanta about a King who wanted to offer a great sacrifice and
asked his chaplain advice. The chaplain advised the King about a sac-
rifice for the sake of which no living being would be injured. He said to
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the King that, instead of punishing the bandits who were marauding
the country, the King could improve the economic situation, a way
which would be more effective in suppressing crime. The King should
give grain to farmers, capital to traders, wages and food to those in
government service. Then tensions would be solved and there would
be an end to disorder. The King followed the chaplain’s advice and
made abundant gifts. The Buddha explained to Kutadanta that a sac-
rifice is not only the giving of material things, but that it can also be
dedication to spiritual matters, namely having confidence in the Bud-
dha, the Dhamma and the “Sangha”, the community of enlightened
disciples, as well as mental development, including the development of
the wisdom leading to perfection.

The “Sigalovada sutta” (Dialogues of the Buddha III, sutta 31)
contains the layman’s social ethics. The Buddha explained to Sigala
that there should be love and goodwill in the relations between parents
and children, teachers and pupils, husband and wife, employees and
servants, laypeople and those who have retired from worldly life. The
Buddha warned Sigala of all the consequences of bad moral conduct
and of the danger of evil friendship. A bad friend appropriates a
friend’s possessions, pays mere lip-service and flatters. Whereas a
good friend gives good counsel, sympathizes and does not forsake one
in misfortune, he is even willing to sacrifice his life for his friend. A
good friend is intent on the spiritual welfare of someone else. We read:

He restrains you from doing evil,

he encourages you to do good,

he informs you of what is unknown to you,
he points out to you the path to heaven.

The Buddhist principles of goodwill and tolerance can be applied
in today’s world in the community where one lives, on the national
level and on the international level, including development coopera-
tion. One can apply these principles more effectively if one at the same
time develops understanding of the different cittas which arise, kusala
cittas and akusala cittas. This understanding will prevent one from
taking for kusala what is akusala. It is necessary to get to know the



72 CHAPTER 6. GOOD DEEDS AND A WHOLESOME LIFE

selfish motives with which we may act and speak, to get to know our
many defilements. Otherwise our deeds and speech will not be sincere.

For a layman it is difficult to observe good moral conduct in all
circumstances. He may find himself in situations where it is hard to
abstain from akusala kamma, such as killing. The person who has
inclinations to monkhood leaves the household life in order to be able
to observe good moral conduct more perfectly. There is good moral
conduct of the layman and there is good moral conduct of the monk.
The monk’s moral conduct is of a higher level. He leads a life of non-
violence and contentment with little. He has renounced worldly life in
order to dedicate himself completely to the study and practice of the
Dhamma and to the teaching of it to layfollowers.

We read in the Book of Analysis (the Second Book of the Abhid-
hamma, 12, Analysis of Absorption) about the life of a monk:

Herein a monk dwells restrained and controlled by the fun-
damental precepts, endowed with (proper) behaviour and
a (suitable) alms resort, seeing danger in (his) slightest
faults, observing (the precepts) he trains himself in the pre-
cepts, guarded as to the doors of the sense faculties, in food
knowing the right amount, in the first watch of the night
and in the last watch of the night practising the practice
of vigilance, with intense effort and penetration practising
the practice of development of enlightenment states.

The goal of monkhood is the eradication of all defilements through
the development of wisdom, the attainment of the state of perfection.
The monk is under the obligation to observe twohundred and twen-
tyseven training rules. Apart from these there are many other rules
which help him to reach his goal. They are contained in the Vinaya,
the Book of Discipline for the monk. We read that every time a monk
did not live up to the principles of monkhood, the Buddha laid down
a rule in order to help him. The Vinaya should not be separated from
mental development, in particular the development of understanding
of the mental phenomena and physical phenomena of life. Otherwise
there would be the mere outward observance of the rules, no purifica-
tion of the mind. How could one “see danger in the slightest faults”
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if there is no right understanding of the realities of his life, including
the different cittas which arise?

The task of the monk is the development of understanding of the
Dhamma and explaining the Dhamma to others. His task is the preser-
vation of the Buddha’s teachings. Social work is not the task of the
monk, it is the task of the layman. The Rules of Discipline, dating
from the Buddha’s time about twothousand fivehundred years ago,
are still valid today. Shortly after the Buddha’s passing away the first
Great Council was held at Rajagaha under the leadership of the Bud-
dha’s disciple Maha-Kassapa. We read in the Illustrator of Ultimate
Meaning (commentary to the “Good Omen Discourse” of the ‘Minor
Readings’, of the Khuddaka Nikaya) that five hundred monks who had
reached the state of perfection were to recite all the texts of the Bud-
dha’s teachings. We read that when Maha-Kassapa asked which part
they would rehearse first, the monks answered:

“The Vinaya is the very life of the Teaching; so long as
the Vinaya endures, the Teaching endures, therefore let us
rehearse the Vinaya first.”

The monk should train himself in fewness of wishes. He is allowed
the use of the four requisites of robes, almsfood, lodging and medicine,
but they are not his personal property, they belong to the Order of
monks. He is dependant on layfollowers for receiving these requisites
and he should be contented with whatever he receives. These requisites
are the monk’s livelihood and he should train himself in purity of
livelihood.

It is important also for laypeople to learn more about the monk’s
moral conduct. The monk and the layman have different lifestyles,
but the layman can benefit from the study of the Vinaya and apply
some of the rules in his own situation in daily life. The rules can also
help the layman to “see danger in the slightest faults”, to scrutinize
his cittas when he, as a layman, is in similar situations as the monk.
Both monks and laymen can train themselves in good moral conduct
in action and speech as well as in wholesome thoughts. We read, for
example, in the Vinaya (II, Suttavibhaga, Expiation XVI) that monks
took possession of the best sleeping places, which were assigned to
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monks who were elders. The Buddha thereupon laid down a rule,
stating that such conduct was an offence. Such an incident can also
remind a layman not to ensure the best place for himself in a room,
in a bus or train. One may think that one is entitled to the best
place, but this is conceit. One can find out that there is at such
a moment no kindness and compassion, but akusala citta. When we
read in the Vinaya about the monk’s daily life and about the situations
where he was tempted to neglect his purity of moral conduct, we can
be reminded of our own defilements, it can help us to recognize our
deeply rooted faults and vices.

The monk should remember that the four requisites of robes, food,
lodging and medicine are to be used so that he can stay healthy and
dedicate himself to his task of the development of understanding of
realities. The monk should not hint to lay-followers what kind of
food he would like, he should not indulge in clinging to the requisites
by hoarding food or robes. The monk should not try to obtain the
requisites with improper means, such as by pretending to be more
advanced in mental development than he really is. He may out of
hypocrisy reject gifts, so that layfollowers believe that he is a person
with fewness of wishes and then give to him more abundantly. The
monk may try to impress others by his deportment. We read in the
Path of Purification (I, 70):

Here someone of evil wishes, a prey to wishes, eager to be
admired, (thinking) “Thus people will admire me”, com-
poses his way of walking, composes his way of lying down;
he walks studiedly, stands studiedly, sits studiedly, lies
down studiedly; he walks as though concentrated, stands,
sits, lies down as though concentrated; and he is one who
meditates in public.

The Path of Purification explains that desire for requisites can
motivate speech with akusala citta. We read (I, 72) about different
kinds of unwholesome speech:

Ingratiating chatter is endearing chatter repeated again
and again without regard to whether it is in conformity
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with truth and Dhamma. Flattery is speaking humbly, al-
ways maintaining an attitude of inferiority. Bean-soupery
is resemblance to bean soup; for just as when beans are
being cooked, only a few do not get cooked, the rest get
cooked, so too the person in whose speech only a little is
true, the rest being false, is called a “bean soup”; his state
is bean-soupery.

Not only monks, also laypeople can be insincere in their deportment
and speech in order to obtain something desirable. We should check
whether our speech is “bean-soupery”. We may to some extent speak
what is true and to some extent what is not true. We may believe
that there is no harm in “bean-soupery”, but we accumulate at such
a moment the tendency to lying.

The monk should train himself in virtue concerning the requisites.
He should use them without greed and reflect wisely on their use. We
read in the Path of Purification (I, 85) about the use of almsfood:

Reflecting wisely, he uses alms food neither for amusement nor for
intoxication nor for smartening nor for embellishment, but only for the
endurance and continuance of this body, for the ending of discomfort,
and for assisting the life of purity.

Food is bound to be an object of attachment and it can also be
an object of aversion. If one reflects wisely on the use of food there
is kusala citta. It is natural that one enjoys delicious food, but if one
remembers that food is like a medicine for the body, one will be less
inclined to overeating, which is the cause of laziness. It is the monk ’s
duty to reflect wisely on the use of the requisites, but also for laypeople
there can be conditions for wise consideration of the things they use
in daily life.

The monk should not indulge in sleep, in the company of people
and in idle, useless talk. We read in the Gradual Sayings (V, Book
of the Tens, Chapter VII, §9, Topics of talk) that while the Buddha
was staying near Savatthi at Jeta Grove, some of the monks were
indulging in idle talk, namely talk on kings, robbers, ministers, food,
relatives, villages and other useless topics. The Buddha asked them
what they were talking about and then said that such idle, useless talk
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was improper for them. He pointed out that there were ten topics of
talk monks should engage in:

Talk about wanting little, about contentment, seclusion,
solitude, energetic striving, virtue, concentration, insight,
release, release by knowing and seeing.

It is beneficial also for laypeople to find out which types of citta
motivate talking. Even though one cannot change one’s habits yet, it
is beneficial to know the different types of cittas which motivate one
’s actions and speech.

The monk should train himself in purity in all his actions and
speech. There are four kinds of purification of the monk’s moral con-
duct: restraint with regard to the disciplinary rules, the guarding of
the sense doors, virtue concerning his livelihood, virtue concerning his
requisites. With regard to the “guarding of the sense faculties”, we
read in the Middle Length Sayings (I, Sutta 27, The Lesser Discourse
on the Simile of the Elephant’s Footprint):

Having seen material shape with the eye, he is not en-
tranced by the general appearance, he is not entranced
by the detail. If he dwells with this organ of sight un-
controlled, covetousness and dejection, evil states of mind,
might predominate. So he fares along controlling it; he
guards the organ of sight, he comes to control over the
organ of sight... (the same for the other doorways).

When there is understanding of visible object, sound and the other
realities as they are, as impermanent and not self, one will be less
infatuated by them. In this sense we have to understand the word
‘control’. It is by understanding, by wisdom, that there will be the
guarding of the sense organs.

As we read in the Dhammapada (verse 183), it is the teaching of
the Buddha to abstain from evil, to develop what is wholesome and to
purify one’s mind. Through mental development there can be purifi-
cation of the mind, the elimination of what is impure, unwholesome.
Mental development is the third of the threefold classification of the
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ways of wholesomeness. For mental development right understanding
or wisdom is necessary, whereas the first way of wholesomeness, gen-
erosity, and the second way of wholesomeness, good moral conduct,
can be performed also without right understanding. One may per-
form deeds of generosity, abstain from evil or help others because it
is one’s nature to do so, even without understanding of one ’s cittas.
Right understanding of the different cittas which arise can lead to the
development of more wholesomeness. Through the development of
understanding of one’s cittas one will discover all one’s weak points,
even the slightest faults, and this means that there is less delusion
about oneself. It is beneficial to discover that whenever kusala is not
performed, our actions, speech and thoughts are akusala.

We read in the Gradual Sayings (Book of the Twos, Chapter 2, §7)
about deeds of commission and omission. We read that the brahmin
Janussoni asked the Buddha why some beings were reborn in Hell.
The Buddha explained that it was owing to deeds of commission and
omission. The Buddha said:

“Now in this connection, brahmin, a certain one has com-
mitted bodily immoral acts, and omitted bodily moral
acts and the same as regards speech and thought. Thus,
brahmin, it is owing to commission and omission that be-
ings are reborn in Hell.”

We read that the Buddha then explained that through the commis-
sion of kusala kamma and the omission of akusala kamma beings were
reborn in Heaven. This text is a reminder not to neglect wholesome
deeds. Omission of kusala will condition regret and worry later on.
When kusala is performed with the aim to have less defilements, there
will be more motivation to abstain from akusala, to develop kusala
and to purify the mind. When more understanding of cittas and their
accompanying mental factors is developed, confidence in the benefit
of kusala will grow. When the truth of non-self has been realized, one
will clearly see that kusala citta arises because of its own conditions,
that there is no person or self who performs it. Then kusala will be
purer, and moral conduct will become enduring. The understanding of
the truth of non-self however, is the result of a gradual development,
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it cannot be realized within a short time. The development of under-
standing of the mental phenomena and physical phenomena of life is
a way of kusala kamma which is included in mental development.

Selfishness, envy, stinginess, anger, conceit and other defilements
disturb our social life. Such defilements motivate us to engage in wrong
action and wrong speech. In this way we harm both ourselves and
others. If we develop more loving kindness, compassion, tolerance and
gentleness, as taught by the Buddha, it will be to the benefit of both
ourselves and others. At the moment of the performance of wholesome-
ness, the citta is pure, without defilements; there is no attachment, no
aversion or hate, no ignorance. We read in the Dhammapada (verses
3-5):

“He abused me, he beat me, he defeated me, he robbed
me”, the hatred of those who harbour such thoughts is not
appeased.

“He abused me, he beat me, he defeated me, he robbed
me”, the hatred of those who do not harbour such thoughts
is appeased.

Hatreds never cease by hatred in this world; by love alone
they cease. This is an ancient principle.

We cannot live up to such high principles unless there is the devel-
opment of understanding which will eventually lead to the eradication
of defilements. We can, however, begin to apply ourselves to the ways
of wholesomeness we are able to perform at this moment. All kinds
of wholesomeness which are included in the threefold classification of
generosity, good moral conduct and mental development are to the
welfare of ourselves as well as our fellow beings.



Chapter 7

Mental development

Mental development is the third of the threefold classification of whole-
someness. Mental development includes tranquil meditation as well as
the development of insight wisdom. The first way of wholesomeness,
generosity, and the second way of wholesomeness, good moral conduct,
can be performed also without right understanding of the cittas which
arise. For mental development, however, understanding is necessary.
The understanding which arises in mental development is of different
degrees, as we will see.

The study of the Buddha’s teachings, the Dhamma, and the ex-
plaining of it to others are included in mental development. When one
listens to the explanation of the Dhamma and reads the scriptures, one
learns what is kusala and what is akusala, one learns about kamma
and its result and about the ways to develop wholesomeness. One
learns that realities are impermanent, dukkha, and non-self, anatta.
In order to develop understanding of the Dhamma, one should not
only listen, one should also carefully consider what one hears and test
its meaning. Explaining the Dhamma to others is included in mental
development. Both speaker and listener can benefit, because they can
be reminded of the need to verify the truth of the Dhamma in their
own life. Understanding acquired through the study of the Dhamma
is the foundation for tranquil meditation and insight meditation which
are also included in mental development.

79
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Tranquil meditation' and insight meditation? have each a different
ailm and a different way of development. For both kinds of medita-
tion right understanding of the aim and the way of development is
indispensable. In tranquil meditation one develops calm by concen-
trating on a meditation subject in order to be temporarily free from
sense impressions and the attachment which is bound up with them.
Insight meditation is the development of direct understanding of all
realities occurring in daily life. The goal of insight meditation is the
eradication of wrong view and all other defilements. Insight or insight
wisdom is not theoretical understanding of mental phenomena and
physical phenomena, it is understanding which directly experiences
the characteristics of realities.

There are many misunderstandings with regard to the word “med-
itation”. Some people want to meditate without understanding what
meditation is, what its object and its aim are. Meditation is seen as
escapism, a way to be free from the problems of daily life. One believes
that when one sits in a quiet place and concentrates on one object one
can become relaxed and free from worry. Relaxation is desirable, but
it is not the aim of mental development.

As regards tranquil meditation, this is the development of calm. It
is essential to have right understanding of what calm is. True calm has
to be wholesome, it is freedom from defilements. As I explained before,
akusala citta can be rooted in three unwholesome roots: attachment,
aversion and ignorance. These roots have many degrees, they can be
coarse or more subtle. Kusala citta is rooted in the wholesome roots
of non-attachment and non-aversion and it may be rooted as well in
wisdom or understanding. In order to have right understanding of
one’s cittas one should investigate them in daily life. Otherwise one
may take for kusala what is akusala. It is generally believed that
there is calm when one has no aversion, no annoyance. One should
know, however, that when there is no aversion there is not necessarily
kusala citta. There may be a subtle attachment to silence and then
there is akusala citta, no calm. Calm is among the wholesome mental
factors arising with each kusala citta. For example, at the moments

1In Pali: samatha.
2In Pali: vipassana
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of generosity and good moral conduct, there is also calm. At such
moments the cite is without attachment, aversion and ignorance, it is
pure. The moments of kusala citta, however, are very rare, and soon
after they have fallen away akusala cittas arise. Since the moments
of calm arising with the kusala cittas are so few, the characteristic
of calm may not be noticeable. The aim of tranquil meditation is to
develop calm with a meditation subject. Only when there is right
understanding of the difference between the moments of akusala citta
and of kusala citta can calm be developed.

Even before the Buddha’s time there were wise people who saw the
disadvantages of sense objects and the clinging to them. They were
able to develop calm to a high degree, even to the degree of absorp-
tion3. Absorption is not what is generally understood as a trance. At
the moments of absorption only the meditation subject is experienced
and sense-cognitions such as seeing or hearing do not occur. The citta
with absorption is of a plane of consciousness which is higher than
the sensuous plane of consciousness, that is, the cittas of our daily
life which experience sense objects. At the moments of absorption
calm is of a high degree, one is not infatuated with sense objects and
defilements are temporarily subdued. There are different stages of
absorption and at each subsequent stage there is a higher degree of
calm. However, by absorption defilements cannot be eradicated. Af-
ter the moments of absorption have fallen away, seeing, hearing and
the other sense-cognitions arise again, and on account of them defile-
ments occur. Even if one has not accumulated the inclination and skill
for the development of a high degree of calm, it is still useful to have
some general knowledge about its development. This will help one
to eliminate misunderstandings about tranquil meditation and insight
meditation. It will help one to see the difference between these two
kinds of meditation.

For tranquil meditation it is essential to have a keen understanding
of the characteristic of calm and of the way to develop calm with a
suitable meditation subject. The Path of Purity (Chapters IV-XII)
describes forty meditation subjects which can condition calm. Among
the meditation subjects are disks (kasinas), recollection of the excellent

3In Pali: jhana.
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qualities of the Buddha, the Dhamma and the enlightened disciples,
meditations on corpses, mindfulness of death, loving kindness, mind-
fulness of breathing. A meditation subject does not necessarily bring
about calm. Only when there is right understanding of calm and the
way to develop it, calm can grow. Moreover, it depends on a person’s
inclinations which meditation subject is suitable for him as a means
to develop calm. It is generally believed that calm is developed by
means of concentration. It should be known, however, that there can
be right concentration and wrong concentration. Concentration is a
mental factor which accompanies each citta. As I explained before,
there is one citta arising at a time, but each citta is accompanied by
several mental factors which each perform their own function while
they assist the citta in experiencing an object. Each citta can experi-
ence only one object and it is concentration or one-pointedness which
has the function of focusing on that object. Thus, concentration can
be kusala, akusala or neither kusala nor akusala. When concentra-
tion accompanies akusala citta it is wrong concentration. If one tries
very hard to concentrate there may be attachment to one’s practice,
or there may be aversion because of tiredness, and at such moments
there is no calm. If there is right understanding of calm and of the
way to develop it, there is also right concentration without there being
the need to try to concentrate. It is right understanding which has to
be emphasized, not concentration.

Mindfulness of breathing is generally believed to be an easy subject
of meditation, but this is a misunderstanding; it is one of the most
intricate subjects. If one tries to concentrate on breath without right
understanding of this subject there will be clinging instead of calm.
Breath is a bodily phenomenon which is conditioned by citta. It can
appear as hardness, softness, heat or pressure. Those who want to
develop this subject and have accumulated conditions to develop it
have to be mindful of breath where it touches the tip of the nose or
the upper-lip. However, breath is very subtle, it is most difficult to be
mindful of it. The Path of Purification (VIII, 208) states:

For while other meditation subjects become clearer at each
higher stage, this one does not: in fact, as he goes on
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developing it, it becomes more subtle for him at each higher
stage, and it even comes to the point at which it is no longer
manifest.

We read further on (VIII, 211):

But this mindfulness of breathing is difficult, difficult to de-
velop, a field in which only the minds of Buddhas, “Silent
Buddhas” 4, and Buddhas’ sons are at home. It is no triv-
ial matter, nor can it be cultivated by trivial persons. In
proportion as continued attention is given to it, it becomes
more peaceful and more subtle. So strong mindfulness and
understanding are necessary here.

“Buddhas’ sons” are the Buddha'’s disciples who had accumulated
great wisdom and who were endowed with excellent qualities. Thus,
this subject is not suitable for everybody.

We cling to breath since our life depends on it. Breathing stops
when our life comes to an end. When this subject is developed in the
right way, it has to be known when one clings to breath or to calm;
it has to be known when there is akusala citta and when kusala citta.
Otherwise it is impossible to develop calm with this subject. It is
difficult to know the characteristic of breath, one may easily take for
breath what is not breath. Following the movement of the abdomen
is not mindfulness of breathing. Some people do breathing exercises
for the sake of relaxation. While one concentrates on one’s breathing,
one cannot think of one’s worries at the same time and then one feels
more relaxed. This is not mindfulness of breathing, which has as its
aim the temporary release from clinging. Mindfulness of breathing is
extremely difficult and if one develops it in the wrong way, there is
wrong concentration, there is no development of wholesomeness. For
the development of this subject one has to lead a secluded life and
many conditions have to be fulfilled.

4A Silent Buddha is an Enlightened One who has found the Truth all by himself,
but who has not accumulated excellent qualities to the extent that he can teach
the Truth to others.
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Does one have to lead a secluded life for the development of all
meditation subjects? Calm is of different degrees and if one has accu-
mulated the inclination and capacity to cultivate a high degree of calm,
even the degree of absorption, a secluded life is one of the conditions
which are favourable for the attainment of it. However, only very few
people can reach absorption, as the Path of Purification states. Even
if one has no inclination to develop a high degree of calm there can
be conditions for moments of calm in daily life. Some of the medi-
tation subjects, such as the development of loving kindness, can be a
condition for calm in daily life. It is felt by some that for the develop-
ment of this subject one has to be alone and one has to concentrate
on thoughts of loving kindness. The development of loving kindness
is not a matter of concentration but of right understanding. Loving
kindness can and should be developed when one is in the company
of other people. It has to be clearly understood when there is un-
selfish kindness and when there is selfish affection. Moments of loving
kindness are likely to be followed by moments of attachment. Right
understanding of one’s different cittas is indispensable for the devel-
opment of this subject, as it is for the development of all subjects of
meditation. The Path of Purification (IX, 2) explains that in order to
develop loving kindness one should consider the danger of ill will and
the advantage of patience. It states that one cannot abandon unseen
danger and attain unknown advantages. Thus we see again that right
understanding is emphasized. We may dislike someone and we may
be impatient about his behaviour. When we see the disadvantages of
unwholesome thoughts there may be conditions for thoughts of kind-
ness instead. That person may not treat us in a friendly way, but we
can still consider him as a friend. True friendship does not depend
on other people’s behaviour, true friendship depends on the kusala
citta. When we feel lonely, because we miss the company of friends,
we should investigate our own citta. Is there loving kindness with the
citta? This point of view can change our outlook on our relationship
with our fellowmen, and as a consequence our attitude can become less
selfish. Loving kindness can be extended to anybody, also to people
whom we do not know, whom we pass on the street. We tend to be
partial, we want to be kind only to people we like, but that is a selfish
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attitude. When there is true loving kindness there is impartiality as
well. We tend to think of others mostly with akusala citta, with cit-
tas rooted in attachment or aversion. When we learn, however, what
loving kindness is, there can be conditions for wholesome thoughts in-
stead, and then there is calm. Calm can naturally arise when there
are the right conditions. When one tries very hard to have thoughts
of loving kindness in order to induce calm there is attachment instead
of true calm which has to be wholesome. Thus, this is not the way to
develop the meditation subject of loving kindness.

Not all meditation subjects are suitable for everybody. There are
meditation subjects on corpses in different stages of decay, but for some
people such a subject can condition aversion instead of calm. Recol-
lection on Death is a meditation subject which can condition calm in
daily life. We are confronted with death time and again, and instead of
sadness we can reflect with kusala citta on the impermanence of life.
We can be reminded that even at this moment our body is subject
to decay, constituted as it is by physical phenomena, elements, which
arise and then fall away. In the ultimate sense death is not different
from what occurs at this moment.

Is it necessary to develop calm before one develops insight? Some
people believe that when the mind is calm first, it will be easier to
develop insight afterwards. It should be remembered that tranquil
meditation and insight meditation have each a different aim and a
different way of development. Tranquil meditation has as its aim to
be free from seeing, hearing and the other sense impressions, in order
to subdue clinging to sense objects. Insight meditation is the devel-
opment of direct understanding of all realities of daily life: of seeing,
hearing and the other sense-cognitions, of sense objects and also of the
defilements arising on account of them. In this way the wrong view
of self and all other defilements can be completely eradicated. Tran-
quil meditation should not be considered a necessary preparation for
the development of insight. The Buddha did not set any rules with
regard to tranquil meditation as a requirement for the development
of insight. Individual inclinations are different. It depends on one’s
accumulated inclinations whether one applies oneself to tranquil med-
itation or not. People in the Buddha’s time who had accumulated
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great skill developed calm even to the degree of absorption. In order
to attain enlightenment, however, they still had to develop insight,
direct understanding of realities, stage by stage. They had to have
right understanding also of the citta which attained absorption so as
not to take absorption for “self”. There were many people in the Bud-
dha’s time who attained enlightenment without having developed a
high degree of calm first.

The aim of tranquil meditation is the subduing of defilements, but,
even when absorption is attained, they cannot be eradicated. When
there are conditions, akusala cittas arise again. In the development
of insight any reality which appears, no matter whether it is pleasant
or unpleasant, kusala or akusala, is the object of understanding. De-
filements should be understood as they are: as realities which arise
because of their own conditions and which are not self. So long as
defilements are still considered as “self” or “mine” they cannot be
eradicated. The development of insight does not exclude calm, there
are also conditions for calm in the development of insight. When de-
filements are eradicated stage by stage there will be more calm. When
defilements are completely eradicated there is no more disturbance by
akusala and this is the highest degree of calm.

The development of insight which is included in mental develop-
ment, is the development of direct understanding of realities, of the
mental phenomena and physical phenomena of our life. The develop-
ment of calm could be undertaken also by people before the Buddha’s
time. Absorption was the highest degree of kusala which could be
attained before the Buddha’s enlightenment. The development of in-
sight however, can only be taught by a Buddha. He taught the truth
of impermanence, dukkha, and non-self, anatta. What is called a per-
son or an ego is only a temporary combination of mental phenomena
and physical phenomena® which arise and then fall away immediately.
Through the development of insight there can be the direct experience
of the truth and the eradication of defilements at the attainment of
enlightenment.

When, however, understanding of realities is only theoretical, the
truth of impermanence, dukkha and anatta is not grasped; there is

5Mental phenomena and physical phenomena are called in Pali: nama and riipa.
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still clinging to concepts and ideas of persons, the ego, the world. As I
explained in chapter 3, there are two kinds of truths: the conventional
truth and the ultimate truth. Conventional truth is the world of people
and of the things around us, the world of houses, trees and cars, thus
the things we have always been familiar with. When we study the
Buddha’s teachings we learn about ultimate truth. Ultimate realities
are mental phenomena, cittas and their accompanying mental factors,
and physical phenomena. Nibbana is an ultimate reality but this can
only be experienced when enlightenment is attained. Seeing is an
ultimate reality, a citta which experiences visible object through the
eyesense. Seeing can only arise when there are eyesense and visible
object, it arises because of its own conditions. The same is true for
hearing and the other sense-cognitions. Only one citta arises at a time
and it experiences one object. After seeing, hearing and the other
sense- cognitions kusala cittas and akusala cittas arise. Kusala cittas
with generosity may arise, or akusala cittas with attachment, aversion
or stinginess. All these realities arise because of their own conditions.
There is no self who can control these realities or cause their arising.
They arise just for a moment and then they fall away immediately.
Because of ignorance we do not grasp the true nature of realities, their
nature of impermanence, dukkha and non-self. Ignorance covers up
the truth. Insight, the direct understanding of realities, is developed
in order to eliminate ignorance and wrong view. Direct understanding
of realities is different from theoretical understanding, but theoretical
understanding is the foundation for direct understanding.

The object of insight, of direct understanding, is ultimate truth,
not conventional truth. Conventional truth are concepts which are
objects of thinking. For example, after seeing we think of the shape
and form of a person or thing. That is not seeing, but thinking of con-
cepts. A concept is not real in the ultimate sense. Ultimate realities
have each their own characteristic which is unchangeable, and which
can be directly experienced when it appears. Seeing is an ultimate
reality, it has its own characteristic. It is real for everybody. Its name
may be changed, but its characteristic cannot be changed. Anger is an
ultimate reality, it has its own characteristic which can be experienced
by everybody. In order to be able to develop direct understanding of
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ultimate realities it is essential to know the difference between ulti-
mate realities and concepts. One does not have to avoid thinking of
concepts, because thinking itself is an ultimate reality which arises be-
cause of its own conditions and which has its own characteristic. Thus,
thinking can be the object of understanding when it appears. Every
reality which arises because of conditions can be the object of direct
understanding. Since concepts are not real in the ultimate sense and
do not have characteristics which can be directly experienced, they are
not objects of direct understanding.

How can direct understanding be developed? There has to be
mindfulness or awareness® of the reality appearing at the present mo-
ment in order that direct understanding of it can be developed. There
are many levels of mindfulness. It is a wholesome mental factor which
accompanies each kusala citta. It is heedful or non-forgetful of what
is wholesome. At the moments of mindfulness the opportunity for
wholesomeness is not wasted by negligence or laziness. Mindfulness
prevents one from committing unwholesome deeds, it is like a “guard”.
Mindfulness arises with generosity, with good moral conduct, and with
the development of calm. In the development of calm there is mind-
fulness of the meditation subject, so that calm can develop. When
insight, the direct understanding of realities, is developed, mindful-
ness is non-forgetful, aware, of the reality appearing at the present
moment: a mental phenomenon or a physical phenomenon. At the
very moment of mindfulness direct understanding of that reality can
gradually develop. Thus, when there is mindfulness with the develop-
ment of insight, the opportunity for the investigation of what appears
at the present moment is not wasted.

Mindfulness and understanding are different realities, they are men-
tal factors which each have a different function while they arise with
kusala citta in the development of insight. Mindfulness is non-forgetful
of the reality appearing at the present moment through one of the six
doorways, but it does not have the function of understanding that re-
ality. Understanding investigates the true nature of the reality which
appears, but in the beginning it cannot be clear understanding. It
is merely learning and studying the characteristic of the phenomenon

6In Pali: sati
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appearing at the present moment. It develops very gradually, there
are many degrees of understanding. The moment of mindfulness is
so short, it falls away immediately. In the beginning mindfulness and
understanding are still weak and thus one cannot be sure what their
characteristics are.

Mindfulness in the development of insight is aware of one object
at a time, either a mental phenomenon or a physical phenomenon.
It is aware of an ultimate reality, not of a concept such as a person
or a thing. The whole day there is touching of different things, such
as a chair, a plate, a cup, a cushion. Usually there is thinking of
concepts, one defines the things one touches, one knows what they
are used for. When one has learnt about ultimate realities and there
are conditions for mindfulness, however, it can be aware of one reality,
such as hardness or softness appearing through the bodysense. At that
very moment there can be a beginning of right understanding of that
reality: it can be seen as only a physical reality, an element, arising be-
cause of conditions. One may touch a precious piece of chinaware, but
it should be remembered that through touch the reality of hardness,
not the chinaware, can be experienced. Hardness is tangible object, it
is an ultimate reality which has its own characteristic. When there is
mindfulness of that reality attachment does not arise. When mindful-
ness has fallen away, there may be moments of thinking of that piece
of chinaware, there may be thinking with attachment. Attachment to
pleasant things is real, it does not have to be shunned as object of
mindfulness. In order to develop understanding of ultimate realities it
is essential to know when the object which is experienced is a concept
and when an ultimate reality.

Mental phenomena and physical phenomena appear time and again.
Through the bodysense hardness, softness, heat and cold can be ex-
perienced. They have their own characteristics and when mindfulness
arises it can be directly aware of them. It can be verified by one’s
own experience that hardness is only a physical element, no matter
whether it is in the body or in the things outside. Direct understand-
ing of ultimate realities will gradually lead to detachment from the
idea of “my body” and “my mind”, from the idea of self. Through
earsense sound is experienced. One usually pays attention to the ori-
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gin or the quality of sound, one pays attention to the voice of someone
or to music. At such moments there is thinking of concepts. When
there are conditions for the arising of mindfulness, it can be aware
of the characteristic of sound, a physical phenomenon which can be
heard. It appears merely for a moment and then it falls away. Sound
does not belong to anyone, it is merely an element, non-self. Is it
helpful to know this? Knowing that even the sound of music one en-
joys is only a physical element seems very prosaic. One can enjoy
the pleasant things of life, but in between there can be a moment of
developing understanding of ultimate realities. Sound is real, hearing
is real, enjoyment of music is real, they are all realities which can be
known as they are: impermanent and non-self.

Different objects can be experienced through one doorway at a
time. Hearing experiences sound through the ears. Seeing experiences
visible object or colour through the eyes. Hearing cannot see, seeing
cannot hear, there is only one citta at a time. There is no self who sees
or hears, the seeing sees, the hearing hears. Through the development
of insight one can verify that there is no self who coordinates seeing,
hearing and all the other experiences. In the ultimate sense life is one
moment of experiencing an object. When we are thinking of a person
or a thing, we have an image of a “whole”, and then the object at that
moment is a concept. At the moment of mindfulness, however, only
one reality at a time, appearing through one of the six doorways, is
the object.

A mental phenomenon knows or experiences something, whereas a
physical phenomenon does not experience anything. It is essential to
learn the difference between these two kinds of phenomena. We tend to
consider body and mind as a “whole”, as a person or self. When there
is mindfulness of one reality at a time, we learn that there are only dif-
ferent mental elements and physical elements arising and falling away.
When sound appears there is also hearing, the experience of sound.
Sound and hearing have different characteristics. Sound does not ex-
perience anything, whereas hearing experiences an object, the object
of sound. When visible object appears there is also seeing, the expe-
rience of visible object. Visible object does not experience anything,
whereas seeing experiences an object, visible object. Mindfulness is
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aware of only one object, either a physical reality or a mental reality.
Each citta experiences only one object, and thus when mindfulness ac-
companies the citta, it can be aware of only one object at a time. It is
very difficult to distinguish sound from hearing and visible object from
seeing. Only when insight, direct understanding of realities, has been
developed, physical realities and mental realities can be distinguished
from each other. So long as there is confusion about the difference
between what is mental and what is physical, there is still an image
or a concept of a “whole”. When there is no precise understanding of
one reality at a time, its arising and falling away, its impermanence,
cannot be directly understood.

There is no self who can choose the object of awareness or who
can direct mindfulness to such or such object. Mindfulness is non-self,
it arises because of its own conditions. It is unpredictable of what
object mindfulness will be aware: either a mental reality or a physical
reality. The characteristic of mindfulness cannot be understood by
theoretical knowledge, by describing its nature. Only when mindful-
ness arises can one know what it is. It arises when there are the right
conditions. The right conditions are: listening to the Dhamma as it
is explained by someone with right understanding, and studying and
considering Dhamma. Theoretical understanding of ultimate realities
and remembrance of what one has learnt are a necessary foundation
for the development of direct understanding. If one has expectations
about the arising of mindfulness, if one tries to concentrate on re-
alities, or tries to observe them, there is clinging to an idea of self
who can direct mindfulness, and this is counteracting the arising of
mindfulness.

In the beginning one is bound to take for mindfulness what is not
mindfulness but thinking. When one thinks, “This is attachment”,
there is no direct awareness of the characteristic of the reality which
appears. There can still be a concept of “my attachment”. Then
attachment is not understood as a conditioned reality which is non-
self. When one reality appears through one of the six doors, there
can be a moment of investigation or study of its characteristic, and
that is the beginning of understanding of its true nature, its nature
of non-self. At such a moment there is mindfulness, mindfulness of
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the reality appearing at the present moment. Even one extremely
short moment of mindfulness and investigation of an ultimate reality
is beneficial, because in that way mindfulness and understanding can
be accumulated. Then there are conditions for their arising again later
on and in that way direct understanding can grow.

Direct understanding of realities can develop only very gradually.
There are different stages of insight, and in order that these stages
can arise, understanding has to become very keen. at the first stage
of insight the difference between the reality which is mental and the
reality which is physical is clearly distinguished. As I explained, this
is difficult, since one tends to confuse realities such as seeing and vis-
ible object or hearing and sound. The arising and falling away, the
impermanence of realities, can be penetrated only at a later stage of
insight.

All the realities of one’s daily life, also defilements, can be the
objects of direct understanding. Defilements can eventually be eradi-
cated when they are understood as they are: as non-self. If one tries to
change one’s life in order to create conditions for insight, or if one tries
to suppress defilements in order to have more awareness, one is led by
clinging and this is not the right way. One should come to understand
all realities, the mental and physical phenomena which naturally arise
in daily life.

The development of insight, of direct understanding of realities, is
very intricate and there cannot be an immediate result when one be-
gins to develop it. Is it worth while to begin with its development, even
though it takes more than one life to reach the goal? It is beneficial to
begin with its development. Theoretical understanding does not elim-
inate delusion when there is seeing, hearing and the other experiences
through the senses and the mind-door. On account of the objects
which are experienced there is bound to be attachment, aversion and
ignorance. If there is at least a beginning of the development of direct
understanding we will be able to verify that our life is one moment
of experiencing an object through one of the six doors. When seeing
appears, its characteristic can be investigated. It can be understood
that it is only a mental reality arising because of its own conditions,
not a person or self. It sees what appears through eyesense. When
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visible object appears it can be understood that it is only a physical
reality, appearing through eyesense, not a person or thing. All reali-
ties appearing through the six doors can be understood as they are, as
non-self. Through direct understanding of realities wrong view about
them can be eliminated.

We read in the Kindred Sayings (IV, Kindred Sayings on Sense,
Third Fifty, Chapter 5, §152, Is there a Method?), that the Buddha
spoke to the monks about the method to realize through direct expe-
rience the end of dukkha:

“Herein, monks, a monk, seeing visible object with the
eye, either recognizes within him the existence of lust, mal-
ice and illusion, thus: I have lust, malice and illusion,” or
recognizes the non-existence of these qualities within him,
thus: ‘I have not lust, malice and illusion.” Now as to that
recognition of their existence or non-existence within him,
are these conditions, I ask, to be understood by belief, or
inclination, or hearsay, or argument as to method, or re-
flection on reasons, or delight in speculation?”

“Surely not, lord.”

“Are not these states to be understood by seeing them with
the eye of wisdom?”

“Surely, lord.”

“Then, monks, this is the method by following which, apart
from belief a monk could affirm insight thus: ‘Ended is
birth, lived is the righteous life, done is the task, for life in
these conditions there is no hereafter.””

We then read that the same is said with regard to the experiences
through the doorways of the ears, nose, tongue, bodysense and mind.
The development of understanding of all that is real, also of one’s
defilements, is the way leading to the eradication of defilements, to
the end of rebirth. This is the end of dukkha.
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Chapter 8

The eightfold Path

The development of the eightfold Path leads to the goal of the Buddha’
s teachings: the end of dukkha, suffering. As I explained in chapter
two, the Buddha taught the four noble Truths: the Truth of dukkha, of
the cause of dukkha, which is craving, of the ceasing of dukkha, which
is nibbana, and of the Path leading to the ceasing of dukkha. We read
in the Kindred Sayings (V, The Great Chapter, Book XII, Kindred
Sayings about the Truths, chapter II, §1) that the Buddha, while he
was dwelling at Isipatana, in the Deerpark, spoke to the company of
five monks:

Monks, these two extremes should not be followed by one
who has gone forth as a wanderer. What two?

Devotion to the pleasures of sense, a low practice of vil-
lagers, a practice unworthy, unprofitable, the way of the
world (on the one hand); and (on the other) devotion to
self-mortification, which is painful, unworthy and unprof-
itable.

By avoiding these two extremes the Tathagata has gained
knowledge of that middle path which gives vision, which
gives knowledge, which causes calm, special knowledge, en-
lightenment, Nibbana.

95
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And what, monks, is that middle path which gives vision
Nibbana?

Verily, it is this noble eightfold way, namely: Right view!,
right thinking, right speech, right action, right livelihood,
right effort, right mindfulness, right concentration.

When there is direct awareness and right understanding of any re-
ality which appears in daily life, there is at that moment no devotion
to sense pleasures nor self-mortification. One is on the middle way,
and that is the eightfold Path. When direct understanding of realities
has been developed stage by stage, the wrong view of self can be erad-
icated. Then it is clearly understood that what is taken for a person
or self are in reality merely mental phenomena and physical phenom-
ena which arise and then fall away immediately. When the realities
which arise because of their own conditions have been understood as
they are, as impermanent, dukkha and non-self, enlightenment, can
be attained. At that moment nibbana is experienced. Nibbana is the
unconditioned reality, the reality which does not arise and fall away.
There are four stages of enlightenment and at these stages defilements
are progressively eradicated. First the wrong view of self has to be
eradicated because the other defilements cannot be eradicated so long
as they are taken for “self”. All defilements are eradicated when the
fourth and last stage of enlightenment has been attained, the stage
of the perfected one, the “arahat”. He has eradicated ignorance and
all forms of clinging completely, there are no more latent tendencies
of defilements left. Ignorance and clinging are conditions for rebirth
again and again, for being in the cycle of birth and death. When ig-
norance and clinging have been eradicated there will be the end of the
cycle of birth and death, the end of dukkha.

The development of the eightfold Path leads to the cessation of
dukkha. In order to know what the eightfold Path is, the eight Path
factors as enumerated in the above-quoted sutta have to be examined
more closely. They are mental factors? which can accompany citta.
As I explained before, there is one citta arising at a time, but it is

1Right understanding of realities.
2In Pali: cetasika.
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accompanied by several mental factors which each perform their own
function while they assist the citta in cognizing an object. Mental fac-
tors can be akusala, kusala or neither kusala nor akusala, in accordance
with the citta they accompany. When the eightfold Path is being de-
veloped, the mental factors which are the Path factors perform their
own specific functions in order that the goal can be attained: the erad-
ication of defilements. From the beginning it should be remembered
that there is no self, no person, who develops the Path, but that it is
citta and the accompanying mental factors which develop the Path.
As we read in the sutta, the eight Path factors are the following:

e right understanding
e right thinking

e right speech

e right action

e right livelihood

e right effort

e right mindfulness

right concentration

Right understanding is the first and foremost factor of the eightfold
Path. What is right understanding of the eightfold Path? There are
many levels and degrees of understanding. There can be theoretical
understanding of the Buddha’s teachings on mental phenomena and
physical phenomena. However, the Path factor right understanding is
not theoretical understanding of realities. When it is developed it is
the direct understanding of the true nature of physical phenomena and
mental phenomena appearing in daily life. When right understanding
begins to develop, however, it cannot yet be clear, direct understand-
ing immediately. The mental phenomena and physical phenomena
which appear in daily life have to be investigated over and over again.
As I explained in chapter seven, not concepts but ultimate realities
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are the objects of direct understanding. The characteristics of seeing,
visible object, hearing, sound, attachment or generosity can be inves-
tigated by right understanding of the eightfold Path. In that way they
can be seen as only conditioned realities which are non-self. When
there are conditions for the arising of right understanding it arises and
investigates the reality which presents itself at that moment through
one of the six doors. Right understanding arises and then falls away
immediately together with the citta it accompanies, but it is accumu-
lated and therefore, there are conditions for its arising again. In this
way understanding can develop; it develops, there is no person who
develops it. Right understanding can penetrate the characteristics of
impermanence, dukkha and non-self and it can eventually realize the
four noble Truths.

Right thinking is another Path factor. Right thinking is not the
same as what we mean by thinking in conventional sense. When we
use the word thinking in conventional language we mean thinking of
a concept, an event or a story. In the ultimate sense thinking is a
mental factor which accompanies many types of citta, although not
every type. Thinking “touches” or “hits” the object which citta ex-
periences and in this way assists the citta in cognizing that object.
The mental factor thinking experiences the same object as the citta
it accompanies. The object can be a concept and also an ultimate
reality, a mental phenomenon or a physical phenomenon. Thinking
arises merely for an extremely short moment together with the citta
and then it falls away with the citta. Thinking can be akusala, kusala
or neither akusala nor kusala. When it is akusala it is wrong think-
ing and when it is kusala it is right thinking. The Path factor right
thinking arises together with the Path factor right understanding. The
object of the Path factor right thinking is an ultimate reality, the re-
ality which appears at the present moment. In the beginning there
will be doubt whether the reality appearing at the present moment is
a physical reality, such as visible object, or a mental reality, such as
seeing. When right understanding is only beginning to develop there is
not yet precise understanding of the difference between the character-
istics of these realities. The function of the Path factor right thinking
is ‘touching’ the reality appearing at the present moment so that right
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understanding can investigate its characteristic. In that way precise
understanding of that object can be developed, until there is no more
confusion between the characteristic of a mental reality and a phys-
ical reality. Right thinking assists right understanding to penetrate
the true nature of realities: the nature of impermanence, dukkha and
non-self. Thus we see that the Path factor of right thinking is essential
for the development of understanding.

There are three Path factors which are the factors of good moral
conduct?®: right speech, right action and right livelihood. They have
the function of abstaining from wrong speech, wrong action and wrong
livelihood. Wrong livelihood is wrong speech and wrong action com-
mitted for the sake of one’s livelihood. When there are conditions
for abstaining from these kinds of akusala kamma the factors of good
moral conduct perform the function of abstention. They arise one at
a time. When there is abstention from wrong action such as killing,
there cannot be at the same time abstention from wrong speech. The
development of right understanding will condition good moral conduct,
but only after enlightenment has been attained good moral conduct
becomes enduring. The person who has attained the first stage of
enlightenment has no more conditions for the committing of akusala
kamma which can produce an unhappy rebirth. Thus, right under-
standing of realities bears directly on one’s moral conduct in daily life.
As we have seen, the three mental factors which are the abstentions
from evil moral conduct arise one at a time, depending on the given
situation. At the moment of enlightenment, however, all three Path
factors which are good moral conduct arise together. The reason is
that they perform at that moment the function of eradicating the cause
of misconduct as to speech, action and livelihood. Latent tendencies
of defilements are eradicated so that they do not arise anymore. As I
explained before, defilements are eradicated at different stages of en-
lightenment and it is only at the fourth and final stage that all akusala
is eradicated.

Right effort is another Path factor. Effort or energy is a mental
factor which can arise with kusala citta, akusala citta and citta which
is neither kusala nor akusala. Its function is to support and strengthen

3In Pali: sila
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the citta. When effort or energy is kusala it is the condition for courage
and perseverance in the performing of kusala. Energy is right effort
of the eightfold Path when it accompanies right understanding of the
eightfold Path. It is the condition for perseverance with the investi-
gation and study of the reality appearing at the present moment, be
it a mental phenomenon or a physical phenomenon. Energy and pa-
tience are indispensable for the development of right understanding.
There must be awareness of mental phenomena and physical phenom-
ena over and over again, in the course of many lives, so that right
understanding can see realities as they are, as impermanent, dukkha
and non-self. When we hear the word effort we may have a concept
of self who exerts an effort to develop right understanding. Effort is
non-self, it is a mental factor which assists right understanding. When
there is mindfulness of a reality and understanding investigates its na-
ture, right effort arises as well and performs its own function. It does
not arise because of one’s wish, it arises because of its own conditions.

Right mindfulness is another factor of the eightfold Path. As I ex-
plained in chapter seven, there are many levels of mindfulness. There
is mindfulness with each kusala citta and its function is to be heed-
ful, non-forgetful of what is wholesome. Mindfulness is a factor of the
eightfold Path when it accompanies right understanding of the eight-
fold Path. There may be theoretical understanding of realities ac-
quired through reading and thinking. One may think in the right way
of the phenomena of life which are impermanent and non-self. How-
ever, in order to directly experience the truth there must be mindful-
ness of the reality which appears at the present moment. The moment
of mindfulness is extremely short, it falls away immediately. However,
during that moment understanding can investigate the characteristic
of the reality which appears, and in this way understanding can de-
velop very gradually. Right understanding arises together with right
mindfulness, but they have each a different function. Right mindful-
ness is heedful or attentive to the reality which appears but it does
not investigate its nature. It is the function of right understanding to
investigate and penetrate the true nature of the reality which appears
at the present moment.
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Right concentration is another factor of the eightfold Path. Con-
centration or one-pointedness is a mental factor arising with each citta.
Citta experiences only one object at a time and concentration has the
function to focus on that one object which citta experiences. Concen-
tration can accompany kusala citta, akusala citta and citta which is
neither kusala nor akusala. Right concentration is concentration which
is wholesome. Right concentration is of many kinds and degrees. As
we have seen in chapter seven, there is right concentration in tranquil
meditation. When calm is developed to the extent that absorption
is attained, there is a high degree of concentration which focuses on
the meditation subject. Sense-cognitions such as seeing or hearing do
not arise and defilements are temporarily subdued. There is also right
concentration in the development of direct understanding of realities.
The Path factor right concentration accompanies right understanding
of the eightfold Path. It focuses rightly on the reality which appears
at the present moment and which is the object of right understanding.
It is not necessary to make a special effort to concentrate on mental
phenomena and physical phenomena. If one tries to concentrate one
clings to an idea of “my concentration”, and then right understanding
is not being developed. When there are conditions for the arising of
right mindfulness and right understanding, there is right concentration
already which focuses on the reality presenting itself at that moment.

Some people believe that one should first develop morality, after
that concentration and then right understanding. However, all kinds
of kusala, be it generosity, good moral conduct or calm can develop
together with right understanding. There is no particular order in the
development of wholesomeness. Kusala citta is non-self, anatta. When
one reads the scriptures one will come across texts on the development
of right concentration which has reached the stage of absorption. This
does not imply that all people should develop calm to the degree of
absorption. As I explained in chapter seven, it depends on the individ-
ual’ s accumulations whether he can develop it or not. The Buddha
encouraged those who could develop calm to the degree of absorp-
tion to be mindful of realities in order to see also absorption as non
self. There are many aspects to each subject which is explained in the
teachings and one has to take these into account when one reads the
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scriptures. Otherwise one will read the texts with wrong understand-
ing. The Buddha’s teachings are subtle and deep, not easy to grasp.
We read in the Kindred Sayings (V, The Great Chapter, Kindred Say-
ings about the Truths, chapter II, § 9, Tllustration) that the Buddha
said to the monks:

Monks, the noble Truth of This is dukkha. This is the arising
of dukkha.This is the ceasing of dukkha. This is the practice that
leads to the ceasing of dukkha, has been pointed out by me. Therein
are numberless shades and variations of meaning. Numberless are
the ways of illustrating this noble truth of, This is the practice that
leads to the ceasing of dukkha. Wherefore, monks an effort must be
made to realize: This is dukkha, This is the arising of dukkha, This
is the ceasing of dukkha, This is the practice leading to the ceasing of
dukkha.

The eightfold Path must be developed in daily life. One should
come to know all realities, also one’s defilements, as they arise be-
cause of their own conditions. One cannot change the reality which
arises, it is non-self. Misunderstandings as to the development of right
understanding are bound to arise if one has not correctly understood
what the objects of mindfulness and right understanding are. There-
fore I wish to stress a few points concerning these objects. Some peo-
ple believe that a quiet place is more favourable to the development
of right understanding. They should examine themselves in order to
find out which types of citta motivate their thinking. If laypeople
want to live as a monk in order to have more opportunity to develop
right understanding, they are led by desire. It is due to conditions,
to one ’s accumulated inclinations, whether one is a monk or a lay-
man. Both monk and layman can develop understanding, each in his
own situation. Then one will come to understand one’s own accu-
mulated inclinations. The development of the eightfold Path is the
development of right understanding of all realities which arise because
of their own conditions, also of one’s attachment, aversion and other
defilements. In order to remind people of the realities which can be ob-
jects of mindfulness and right understanding, the Buddha taught the
“Four Applications of Mindfulness”. These Four Applications con-
tain all mental phenomena and physical phenomena of daily life which
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can be objects of mindfulness and right understanding. They are:
Contemplation of the Body, which comprises all physical phenomena,
Contemplation of Feeling, Contemplation of Citta and Contemplation
of Dhammas, which comprises all realities not included in the other
three Applications of Mindfulness. Contemplation in this context does
not mean thinking of realities. It is direct awareness associated with
right understanding. We read in the “Satipatthana Sutta” (Middle
Length Sayings I, 10) that the Buddha, while he was dwelling among
the Kuru people at Kammassadamma, said to the monks:

This is the only way, monks, for the purification of beings, for the
overcoming of sorrow and lamentation, for the destruction of suffering
and grief, for reaching the right path, for the attainment of nibbana,
namely, the Four Applications of Mindfulness.

The teaching on the factors of the eightfold Path as well as the
teaching on the Four Applications of Mindfulness pertain to the de-
velopment of right understanding of realities in daily life, but they each
show different aspects. The teaching on the Path factors shows us that
for the development of right understanding there are, apart from the
factor right understanding, other Path factors which are the condi-
tions for right understanding to perform its function in order that the
goal can be reached, the eradication of defilements. In explaining the
Four Applications of Mindfulness the Buddha encouraged people to
be mindful in any situation of their daily life. In the Contemplation of
Citta, citta with attachment is mentioned first and this can remind us
not to shun akusala as object of mindfulness. The Buddha explained
that there can be mindfulness of realities no matter whether one is
walking, standing, sitting or lying down, no matter what one is doing.
Those who develop tranquil meditation and attain calm, even to the
degree of absorption, can be mindful of realities. The Buddha showed
that there isn’t any reality which cannot be object of mindfulness and
right understanding. When one develops right understanding of any
reality which appears there is no need to think of the Four Applications
of Mindfulness or of the Path factors.

The Buddha’s teaching on the development of right understand-
ing of realities is deep, it is not easy to grasp what mindfulness and
right understanding are. For this reason I would like to give a fur-
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ther explanation of objects of mindfulness which present themselves
in daily life. Some people believe that mindfulness is being conscious
of what one is doing. If one is conscious of what one is doing, such
as reading or walking, there is thinking of concepts, no awareness of
realities. There is clinging to an idea of self who reads or walks. No
matter what one is doing there are mental phenomena and physical
phenomena and understanding of them can be developed. When one,
for example, is watching T.V., one may think of a story which is being
enacted. However, there is not only thinking, Also seeing, visible ob-
ject, hearing, sound, feeling or remembrance arise. Most of the time
there is forgetfulness of realities, one thinks of concepts. However, in
between the moments of thinking mindfulness can arise of one reality
appearing through one of the six doors, an ultimate reality which is
either a mental reality or a physical reality. The characteristics of dif-
ferent realities can gradually be understood. When we read a book we
think of the meaning of the letters and of the story. But there are also
moments of seeing merely what is visible, of what appears through
eyesense. It is because of remembrance that we know the meaning
of what we read. Remembrance is a mental factor arising together
with the citta, it is not self. Also remembrance can be understood
as it is. It seems that thinking occurs at the same time as seeing,
but they are different cittas with different characteristics. The char-
acteristics of different realities can be investigated, no matter whether
we are seeing, reading, hearing or paying attention to the meaning of
words. When this has been understood we will see that objects of
awareness are never lacking in our daily life. There are six doorways,
there are objects experienced through these six doorways and there
are the realities which experience these objects. That is our life.
Right understanding develops very gradually, it has to be devel-
oped during countless lives before it can become full understanding of
all realities which appear. There are several stages of insight in the
course of the development of right understanding. Even the first stage
of insight, which is merely a beginning stage of insight, is difficult to
reach. At this stage the different characteristics of the mental real-
ity and of the physical reality which appear are clearly distinguished
from each other. At each higher stage of insight understanding be-
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comes keener. The objects of understanding are the same: the mental
phenomena and physical phenomena which appear, but understand-
ing of them becomes clearer. When conditioned realities have been
clearly understood as impermanent, dukkha and non-self, nibbana,
the unconditioned reality, can be experienced. The citta which expe-
riences nibbana is a “supramundane” citta®, it is of a plane of citta
which is higher than the plane of cittas which experience sense ob-
jects or the plane of cittas with absorption. All eight Path factors
accompany the supramundane citta at the moment of enlightenment.
Defilements are subsequently eradicated at four stages of enlighten-
ment. The supramundane cittas which experience nibbana arise and
then fall away immediately. When the fourth and final stage of en-
lightenment has not been attained, defilements arise again. However,
the person who has attained even the first stage of enlightenment has
no more conditions to commit akusala kamma to the degree that it
can produce rebirth in an unhappy plane of existence.

When one reads the words “enlightenment” and “supramundane”,
one may imagine that enlightenment is something mysterious, that it
cannot occur in daily life. However, it is the function of right un-
derstanding to penetrate the true nature of realities in daily life, and
when it has been developed to the degree that enlightenment can be
attained, the supramundane citta which experiences nibbana can arise
in daily life. Enlightenment can be attained even shortly after akusala
citta has arisen, if right understanding has penetrated its true nature.
We read in the Psalms of the Sisters (Therigatha, Canto I, 1) that
a woman attained enlightenment in the kitchen. When she noticed
that the curry was burnt in the oven she realized the characteristic
of impermanence inherent in conditioned realities and then attained
enlightenment. Events in daily life can remind us of the true nature
of realities. If understanding could not develop in daily life it would
not be true understanding. We read that people in the Buddha’s time
could attain enlightenment even while they were hearing the Buddha
preach or just after his sermon. One may wonder how they could attain
enlightenment so quickly. They had accumulated the right conditions

4In Pali: lokuttara citta.
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for enlightenment during innumerable lives and when time was ripe
the supramundane cittas could arise.

The development of understanding from the beginning phase to
full understanding is an infinitely long process. That is the reason
why many different conditioning factors are needed to reach the goal.
The study of the teachings, pondering over them, understanding of
the way of development of the eightfold Path are conditions for mind-
fulness and direct understanding of realities. However, apart from
these conditions there are others which are essential. Ignorance, cling-
ing and the other defilements are deeply rooted and hard to eradicate.
Therefore, in order to reach the goal, the eradication of defilements, all
kinds of kusala have to be accumulated together with the development
of right understanding. The Buddha developed during innumerable
lives, even when he was an animal, all kinds of excellent qualities, the
“Perfections”. These were the necessary conditions for the attainment
of Buddhahood. Also his disciples had developed the Perfections life
after life before they could attain enlightenment. Since the accumula-
tion of the Perfections is essential in order to be able to develop the
eightfold Path I would like to explain what these Perfections are.

The ten Perfections are the following:

e generosity

e good moral conduct
e renunciation

e wisdom

e cnergy

e patience

e truthfulness

e determination

e loving kindness

e equanimity
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The Buddha, when he was still a Bodhisatta, developed all these
Perfections to the highest degree. For those who see as their goal the
eradication of defilements, all these Perfections are necessary condi-
tions for the attainment of this goal, none of them should be neglected.

First of all I wish to give an illustration of the development of the
Perfections by the Bodhisatta during the life when he was the ascetic
Akitti. We read in the Basket of Conduct (Cariya-pitaka, I, Conduct
of Akitti) that the Buddha spoke about the Perfection of liberality he
accumulated in that life. Sakka, King of the Devas (divine beings) of
the “Threefold Heaven” came to him in the disguise of a brahman,
asking for almsfood. Akitti had for his meal only leaves without oil or
salt, but he gave them away wholeheartedly and went without food.
We read:

And a second and third time he came up to me. Unmoved,
without clinging, I gave as before.

By reason of this there was no discolouration of my physical
frame. With zest and happiness, with delight I spent that
day.

If for only a month or for two months I were to find a
worthy recipient, unmoved, unflinching, I would give the
supreme gift.

While I was giving him the gift I did not aspire for fame or
gain. Aspiring for omniscience I did those deeds (of merit).

Akitti performed this generous deed in order to accumulate condi-
tions for the attainment of Buddhahood in the future. The commen-
tary to this text, the Paramatthadipani, states that Akitti accumu-
lated all ten Perfections while he was giving his gift.

The Perfection of generosity is developed in order to have less cling-
ing to possessions. We cling to material things because we want the
“self” to be happy. If we do not learn to give away material things,
how could we ever get rid of clinging to the concept of self? Akitti
also accumulated good moral conduct, wholesomeness by action and
speech. He was helping the brahman in giving him food. He accu-
mulated renunciation. Renunciation is not merely renunciation of the
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household life. All kinds of wholesomeness are forms of renunciation,
of detachment. One renounces clinging to oneself, to one ’s own com-
fort. Akitti renounced his own comfort when he went without food
for three days. Akitti accumulated the Perfection of wisdom. The
Perfection of wisdom is not only right understanding of the eightfold
Path, it comprises all levels of wisdom. The Bodhisatta, even when
he was an animal, accumulated the Perfection of wisdom. He knew
akusala as akusala, kusala as kusala, he knew the right conditions for
the attainment of Buddhahood. When he gave food to the brahman,
there was energy or courage, which is indispensable for each kind of
kusala. Energy strengthens the kusala citta so that good deeds can be
performed. He had patience, he was glad to endure hunger for three
days, and had there be an opportunity for a longer period of time to
give away his food, he would have fasted longer, even for one or two
months. He also accumulated the Perfection of truthfulness. Truthful-
ness has several aspects. It is not only truthfulness in speech but also
sincerity in action and thought. Kusala must be known as kusala and
akusala as akusala. One should not delude oneself with regard to one’s
faults and vices, even when they are more subtle. It should be known
that when one is giving a gift with selfish motives, there is no sincere
inclination to kusala, that one may take akusala for kusala. Akitti had
a sincere inclination to give and did not expect any benefit for himself.
The Perfection of truthfulness is indispensable for the development of
right understanding. One has to be sincere with regard to what one
has understood and what one has not understood yet, otherwise there
cannot be any progress. The Bodhisatta accumulated determination,
he had an unshakable determination to persevere with the develop-
ment of understanding and the other Perfections until he would reach
the goal. He had loving kindness, he thought of the brahman’s welfare,
not of himself. There was equanimity, he had no aversion even though
he went without food for three days. He had equanimity towards the
vicissitudes of life. Right understanding of kamma and the result of
kamma conditions equanimity.

This text illustrates that the Perfections can be accumulated when
a good deed is being performed. As we have seen, there are ten kinds
of good qualities which have been classified as the Perfections. Good
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qualities are not always Perfections. They are Perfections only when
the aim of the performing of kusala is the diminishing of defilements
and eventually their eradication at enlightenment. The accumulation
of the ten Perfections together with the development of right under-
standing of realities is the application of the Buddha’s teachings in
daily life. There may not be mindfulness of ultimate realities very
often, but there are many opportunities to accumulate other kinds
of kusala, the Perfections. It is encouraging to know that all kinds
and levels of kusala can be Perfections, helpful conditions to reach the
goal. Even when we help other people in giving them good advice or
in consoling them when they are in distress can be an opportunity for
the accumulation of the Perfections, conditions to diminish selfishness
and other defilements.

The development of the eightfold Path which leads to enlighten-
ment seems to be far-fetched for an ordinary person. It is such a long
way before the goal can be reached. There will be more confidence
in the Buddha’s teachings when one sees that what he taught can
be verified and applied in one’s own life. The development of under-
standing can only be very gradual, just as learning a new skill such
as a foreign language has to be very gradual. The Perfection of pa-
tience is indispensable for the development of right understanding of
realities. Learning about the Path-factors which each perform their
own function helps us to see that no self, no person develops right
understanding. We do not have to adopt a particular life-style for the
development of understanding. Understanding can develop when it is
assisted by the other Path-factors and supported by other conditions,
including the Perfections. There should be no discouragement about
the long way which lies ahead. There can at least be a beginning of
understanding of the reality appearing at the present moment through
one of the six doors.

The Buddha taught the conditions for the development of what
is good and wholesome and the conditions for the eradication of de-
filements. In developing the Buddha’s Path one will come to know
one’s ignorance of realities, one’s selfishness and other defilements.
The change from selfishness to detachment, from ignorance to under-
standing is immense. How could such changes take place within a
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short time? It is a long process. Also the Buddha and his disciples
had to walk a long way in order to gain full understanding of the four
noble Truths and freedom from the cycle of birth and death. We read
in the Kindred Sayings (V, Kindred Sayings about the Truths, chapter
III, §1, Knowledge) that the Buddha, while he was staying among the
Vajjians at Kotigama, said to the monks:

Monks, it is through not understanding, not penetrating
four noble Truths that we have run on, wandered on, this
long, long road, both you and I. What are the four?

Through not understanding, not penetrating the noble truth
of dukkha, of the arising of dukkha, of the ceasing of
dukkha, of the way leading to the ceasing of dukkha, we
have run on, wandered on, this long long road, both you
and I.

But now, monks, the noble truth of dukkha is understood,
is penetrated, likewise the noble truth of the arising, of
the ceasing of dukkha, of the way leading to the ceasing of
dukkha is understood, is penetrated. Uprooted is the crav-
ing to exist, destroyed is the channel to becoming, there is
no more coming to be...



Chapter 9

Pali Glossary

akusala unwholesome, unskilful
anatta non self
anumodana thanksgiving, appreciation of someone else’s kusala

arahat noble person who has attained the fourth and last stage of
enlightenment

Buddha a fully enlightened person who has discovered the truth all
by himself, without the aid of a teacher

citta consciousness the reality which knows or cognizes an object
dhamma reality, truth, the teaching
dukkha suffering, unsatisfactoriness of conditioned realities

jhana absorption which can be attained through the development of
calm

kamma intention or volition; deed motivated by volition

kasina disk, used as an object for the development of calm
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khandhas aggregates of conditioned realities classified as five groups:
physical phenomena, feelings, perception or remembrance, activ-
ities or formations (cetasikas other than feeling or perception),
consciousness.

kusala wholesome, skilful
lokuttara citta supramundane citta which experiences nibbana

nama mental phenomena,including those which are conditioned and
also the unconditioned nama which is nibbana.

nibbana unconditioned reality, the reality which does not arise and
fall away. The destruction of lust, hatred and delusion. The
deathless. The end of suffering

ripa physical phenomena, realities which do not experience anything
samatha the development of calm

satipatthana applicatioms of mindfulness. It can mean the cetasika
sati which is aware of realities or the objects of mindfulness which
are classified as four applications of mindfulness: Body, Feeling
Citta, Dhamma. Or it can mean the development of direct un-
derstanding of realities through awareness.

stla morality in action or speech, virtue
Tathagata literally “thus gone”, epithet of the Buddha
Tipitaka the teachings of the Buddha

vipassana wisdom which sees realities as they are

9.1 Other books written by Nina van Gorkom

e Abhidhamma in Daily Life is an exposition of absolute realities
in detail. Abhidhamma means higher doctrine and the book’s
purpose is to encourage the right application of Buddhism in
order to eradicate wrong view and eventually all defilements.



9.2. BOOKS TRANSLATED BY NINA VAN GORKOM 113

e (etasikas Cetasika means 'belonging to the mind’. It is a mental
factor which accompanies consciousness (citta) and experiences
an object. There are 52 cetasikas. This book gives an outline of
each of these 52 cetasikas and shows the relationship they have
with each other.

e The Buddhist Teaching on Physical Phenomena A general in-
troduction to physical phenomena and the way they are related
to each other and to mental phenomena. The purpose of this
book is to show that the study of both mental phenomena and
physical phenomena is indispensable for the development of the
eightfold Path.

e The Conditionality of Life By Nina van Gorkom This book is an
introduction to the seventh book of the Abhidhamma, that deals
with the conditionality of life. It explains the deep underlying
motives for all actions through body, speech and mind and shows
that these are dependent on conditions and cannot be controlled
by a ‘self’. This book is suitable for those who have already
made a study of the Buddha’s teachings.

9.2 Books translated by Nina van Gorkom

o A Survey of Paramattha Dhammas by Sujin Boriharnwanaket.
A Survey of Paramattha Dhammas is a guide to the development
of the Buddha’s path of wisdom, covering all aspects of human
life and human behaviour, good and bad. This study explains
that right understanding is indispensable for mental develop-
ment, the development of calm as well as the development of
insight.

e The Perfections Leading to Enlightenment by Sujin Boriharn-
wanaket. The Perfections is a study of the ten good qualities:
generosity, morality, renunciation, wisdom, energy, patience, truth-
fulness, determination, loving-kindness, and equanimity.
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