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Lôøi Ñaàu Saùch 

 

Theo Phaät giaùo, buoâng boû hay buoâng xaû coù nghóa laø noäi taâm bình 

ñaúng vaø khoâng coù chaáp tröôùc, moät trong nhöõng ñöùc tính quan troïng 

trong tu taäp, buoâng boû seõ ñöa ñeán traïng thaùi höûng hôø tröôùc nhöõng vui 

khoå hay ñoäc laäp vôùi caû hai thöù naày. Tuy nhieân, ñoái vôùi haïng phaøm phu, 

nhaát laø nhöõng ngöôøi taïi gia nhö chuùng ta, nhöõng buoâng boû tröôùc maét 

phaûi laø tham, saân, si, maïn, nghi, taø kieán, saùt, ñaïo, daâm, vaø voïng bôûi vì 

chuùng laø nhöõng nhaân toá chính khieán cho chuùng ta ngaøy caøng u meâ taêm 

toái ñeå phaûi luùn saâu vaøo choã gaây theâm toäi taïo theâm nghieäp. Taâm buoâng 

boû ñöôïc ñònh nghóa laø taâm bình ñaúng, nhö khoâng phaân bieät tröôùc ngöôøi 

vaät, kyû bæ; buoâng boû theá giôùi vaïn höõu, khoâng coøn bò phieàn naõo vaø duïc 

voïng troùi buoäc. Moät khi coù ñöôïc taâm buoâng boû, chuùng ta seû thaät söï caûm 

thaáy ñoäng loøng thöông xoùt ñoái vôùi moïi ngöôøi, vaø chuùng ta coù khaû naêng 

xoùa boû ñöôïc söï thieân vò trong thaùi ñoä haèng ngaøy cuûa chuùng ta ñoái vôùi 

ngöôøi khaùc. Thöôøng thöôøng, quan ñieåm cuûa chuùng ta veà ngöôøi khaùc bò 

cheá ngöï bôûi nhöõng caûm xuùc phaân bieät. Chuùng ta luoân coù caûm giaùc gaàn 

guûi vaø caûm thoâng cho nhöõng ngöôøi maø chuùng ta yeâu thöông, nhöng 

ngöôïc laïi ñoái vôùi ngöôøi laï thì chuùng ta caûm thaáy xa caùch vaø laïnh nhaït 

vaø ñoái vôùi nhöõng ai maø chuùng ta caêm gheùt thì chuùng ta laïi coù thaùi ñoä aùc 

caûm vaø khinh mieät. Nghóa laø chuùng ta luoân phaân bieät baïn thuø moät caùch 

roõ reät. Tuy nhieân, chuùng ta phaûi luoân nhôù raèng nhöõng caûm tình, söï gaàn 

guõi hay söï caêm gheùt cuûa chuùng ta khoâng laøm beùo boå hay laøm haïi ñöôïc 

ngöôøi khaùc. Chính chuùng ta phaûi chòu nhöõng haäu quaû xaáu vaø ñau khoå 

do chính nhöõng haønh ñoäng cuûa chuùng ta. Chính vì theá maø Ñöùc Phaät 

daïy: “Muoán ñöôïc vaøo trong caûnh giôùi giaûi thoaùt thaäm thaâm cuûa caùc baäc 

Boà Taùt, Phaät töû tröôùc heát caàn phaûi buoâng boû taát caû duïc laïc nguõ duïc cuûa 

phaøm phu.”  

Coù hai thieàn sö Ekido and Tanzan cuøng haønh trình veà Kyoto. Khi ñeán gaàn 

moät bôø soâng, hoï nghe gioïng moät coâ gaùi keâu cöùu. Hoï beøn ñeán nôi thì thaáy moät 

coâ gaùi treû ñeïp ñang troâi giaït giöõa doøng soâng. Ekido laäp töùc chaïy ñeán vaø mang 

coâ an toaøn sang bôø beân kia. Nôi ñoù Ekido cuøng Tanzan tieáp tuïc cuoäc haønh 

trình. Khi maët trôøi baét ñaàu laën, hoï saép ñaët moïi vieäc ñeå oån ñònh choã ôû qua ñeâm. 

Tanzan khoâng theå keàm cheá mình ñöôïc nöõa, lieàn noùi toaïc ra. “Sao baïn coù theå 

ñem coâ gaùi aáy leân? Baïn khoâng nhôù laø chuùng ta khoâng ñöôïc pheùp ñuïng ñeán 

ñaøn baø hay sao?” Ekido lieàn traû lôøi: “Toâi chæ ñöa coâ gaùi sang bôø beân kia, 

nhöng baïn vaãn coøn mang coâ gaùi aáy ñeán ñaây.” Qua caâu truyeän naøy, chuùng ta 

thaáy xaû boû laø khoâng luyeán chaáp khi laøm lôïi laïc cho tha nhaân. Thoùi thöôøng khi 
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chuùng ta laøm ñieàu gì nhaát laø khi ñöôïc keát quaû toát, thì chuùng ta hay töï haøo, töï 

maõn, vaø ñaéc chí. Söï baát bình, caõi vaõ xung ñoät giöõa ngöôøi vaø ngöôøi, nhoùm naày 

vôùi nhoùm khaùc cuõng do taùnh chaáp tröôùc maø nguyeân nhaân laø do söï chaáp ngaõ, 

chaáp phaùp maø ra. Ñöùc Phaät daïy raèng neáu coù ngöôøi leân aùn mình sai, mình neân 

traû laïi hoï baèng loøng thöông, khoâng neân chaáp chaët. Khi hoï caøng cuoàng daïi thì 

chuùng ta caøng xaû boû, luoân tha thöù cho hoï baèng söï laønh. Laøm ñöôïc nhö vaäy laø 

vui. Caùc vò Boà Taùt ñaõ ly khai quan nieäm chaáp phaùp, neân khoâng thaáy mình laø 

aân nhaân cuûa chuùng sanh; ngöôïc laïi, luùc naøo hoï cuõng thaáy chính chuùng sanh 

môùi laø aân nhaân cuûa mình treân böôùc ñöôøng lôïi tha maãn chuùng, tieán ñeán coâng 

haïnh vieân maõn. Thaáy chuùng sanh vui laø Boà Taùt vui vì loøng töø bi. Caùc ngaøi xaû 

boû ñeán ñoä ngöôøi gaàn xa ñeàu xem bình ñaúng, keû trí ngu ñeàu coi nhö nhau, mình 

vaø ngöôøi khoâng khaùc, laøm taát caû maø thaáy nhö khoâng laøm gì caû, noùi maø khoâng 

thaáy mình coù noùi gì caû, chöùng maø khoâng thaáy mình chöùng gì caû. Maø thaät vaäy, 

neáu chuùng ta buoâng boû moät ít, chuùng ta seõ coù moät ít bình an. Neáu chuùng ta 

buoâng boû ñöôïc nhieàu, chuùng ta seõ coù nhieàu bình an. Neáu chuùng ta buoâng boû 

hoaøn toaøn, chuùng ta seõ ñöôïc bình an hoaøn toaøn. Chöøng ñoù cuoäc soáng cuûa 

chuùng ta laø gì neáu khoâng muoán noùi ñoù laø cuoäc soáng an laïc, tænh thöùc vaø hoaøn 

toaøn haïnh phuùc? 

Quyeån saùch nhoû coù töïa ñeà “Chuùng Ta Buoâng Boû Caùi Gì?” naøy khoâng phaûi 

laø moät nghieân cöùu thaâm saâu veà Phaät giaùo, maø noù chæ ñôn thuaàn vaïch ra nhöõng 

lôøi daïy Ñöùc Phaät veà con ñöôøng tu taäp buoâng boû ñeå haønh giaû coù theå coù moät 

cuoäc soáng an laïc, tænh thöùc vaø haïnh phuùc hôn. Phaät töû chaân thuaàn neân luoân 

nhôù raèng tu taäp buoâng boû khoâng phaûi laø chuyeän deã, nhöng ñoái vôùi ngöôøi Phaät 

töû thuaàn thaønh, moät khi ñaõ quyeát ñònh böôùc vaøo tu taäp phaûi kieân trì khoâng thoái 

chuyeån; töøng böôùc moät, phaûi coá gaéng heát söùc mình ñeå taïo ra moät caáu keát vöõng 

chaéc cuûa söï bình an, tænh thöùc vaø haïnh phuùc moãi ngaøy. Laâu daàn, söï vieäc naøy 

seõ giuùp mình coù nhöõng thoùi quen khieán cho cuoäc soáng cuûa mình ngaøy caøng toát 

ñeïp hôn. Maø thaät vaäy, moät khi chuùng ta ñaõ coù ñöôïc nhöõng thoùi quen naøy, 

chuùng seõ trôû thaønh nhöõng thoùi quen töï nhieân. Moät khi söï tu taäp ñaõ ñöôïc ñöa 

vaøo ñôøi soáng haèng ngaøy, thì chuùng ta seõ luoân soáng vôùi chuùng. Cuoäc haønh trình 

höôùng ñeán moät cuoäc soáng an laïc, tænh thöùc vaø haïnh phuùc hôn coøn ñoøi hoûi 

nhieàu coá gaéng vaø hieåu bieát lieân tuïc. Chính vì theá maø maëc duø hieän taïi ñaõ coù 

quaù nhieàu saùch vieát veà Phaät giaùo, toâi cuõng maïo muoäi bieân soaïn taäp saùch 

“Chuùng Ta Buoâng Boû Caùi Gì?” song ngöõ Vieät Anh nhaèm phoå bieán giaùo lyù nhaø 

Phaät cho Phaät töû ôû moïi trình ñoä, ñaëc bieät laø nhöõng ngöôøi sô cô. Nhöõng mong 

söï ñoùng goùp nhoi naày seõ mang laïi lôïi laïc cho nhöõng ai mong caàu coù ñöôïc cuoäc 

soáng an bình, tænh thöùc, vaø haïnh phuùc.  

 

      Thieän Phuùc 
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Preface 

 

Equanimity or letting-go is one of the chief Buddhist virtues, that of 

renunciation, leading to a state of indifference without pleasure or 

pain, or independence of both. However, for ordinary people, 

especially lay people like us, things that we must let go first are greed, 

anger, arrogance, doubt, wrong views, killing, stealing, lust, illusive 

(erroneous) thoughts because they are major factors that cause us more 

and more ignorant to sink deeply in committing more sins and creating 

more karmas. A mind of letting go is defined as the mind in 

equilibrium, i.e. above the distinction of things or persons, of self or 

others; indifferent, having abandoned the world and all things, and 

having no affections or desires. Once we have fully developed Upeksa, 

we will feel true compassion for all beings, and we will have the ability 

to eliminate any partiality from our daily attitudes toward other people. 

Usually, our view of others dominated by various kinds of 

discriminating emotions. We always feel closeness and sympathy 

toward loved ones. In contrast, toward strangers we always feel distant 

and indifferent, and for those we dislike we feel aversion or contempt. 

That is to say we always classify friends and enemies clearly.  

However, we should always remember that our sympathy, closeness 

and/or hatred have no effect on others, these feelings do not nurture or 

harm others. It is we who will suffer the ill-consequences of our 

actions. Upeksa is one of the seven Bodhyangas. The Buddha taught: 

“If one wishes to penetrate into the profound realm of liberation of the 

Maha-Bodhisattvas, Buddhists must first be able to let go of all of the 

five desires of ordinary people.”  

Zen masters Ekido and Tanzan were on a journey to Kyoto. When they 

approached the river side, they heard a girl’s voice calling for help. When they 

arrived they saw a young pretty girl, stranded in the river. Ekido immediately 

jumped down the river and carried the girl safely to the other side where, 

together with Tanzan, he continued his journey. As the sun began to set, and 

they made arrangements to settle down for the night, Tanzan could no longer 

contain himself and blurted out: “How could you pick up that girl? Do you 

remember that we are not allowed to touch women?” Ekido replied 

immediately: “I only carried the girl to the river bank, but you are still 

carrying her.” Through this story, we clearly see that detachment is the 

attitude of those who give up, forget, do not attach any importance for what 
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they have done for the benefit of others. In general, we feel proud, self-

aggrandized when we do something to help other people. Quarrels, conflicts, 

or clashes between men or groups of men are due to passions such as greed or 

anger whose source can be appraised as self-attachment or dharma-

attachment. The Buddha taught that if there is someone who misjudges us, we 

must feel pity for him; we must forgive him in order to have peace in our 

mind. The Bodhisattvas have totally liberated themselves from both self-

attachment and dharma-attachment. When people enjoy material or spiritual 

pleasures, the Bodhisattvas also rejoice, from their sense of compassion, pity, 

and inner joy. They always consider human beings as their benefactors who 

have created the opportunities for them to practice the Four Immeasurable 

Minds on their way to Enlightenment. In terms of the Immeasurable 

Detachment, the Bodhisattvas consider all men equal, the clever as the stupid, 

themselves as others, they do everything as they have done nothing, say 

everything as they have said nothing, attain all spiritual levels as they have 

attained nothing. As a matter of fact, if we let go a little, we will have a little 

peace. If we let go a lot, we will have a lot of peace. If we let go completely, 

we will know complete peace and freedom. At that time, what is our life if we 

don't want to say it is a life of peace, mindfulness, and complete happiness? 

This little book titled “What Do We Let Go?” is not a profound 

philosiphical study of Buddhism, but a book that simply points out the 

teachings the Buddha on the way of letting go so that practitioners can have a 

more peaceful, mindful and happier life. Devout Buddhists should always 

remember that to let things go is not easy at all, but for devout Buddhists, once 

you make up your mind to cultivate, you should persevere and never have the 

intention of retreat; step by step, you should try your best to set a strong 

foundation on calmness, mindfulness and happiness. Over the times, this will 

help us form habits which make our life better and better. In fact, once we 

have these habits, they will become our natural habits. Once they become 

integrated in our lifestyle, we will always live with them. The journey leading 

to a more peaceful, mindful and happier life demands continuous efforts with 

right understanding and practice. Presently even with so many books available 

on Buddhism, I venture to compose this booklet titled “What Do We Let Go?” 

in Vietnamese and English to spread basic things in Buddhism to all 

Vietnamese Buddhist followers, especially Buddhist beginners, hoping this 

little contribution will help Buddhists in different levels to understand on how 

to achieve and lead a life of peace and happiness.  

 

      Thieän Phuùc 
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Chöông Moät 

Chapter One 

 

Con Ngöôøi Laø Nhöõng Chuùng Sanh Coù Taâm Trí 

 

Khi vieát veà chöông Con Ngöôøi Laø Nhöõng Chuùng Sanh Coù Taâm Trí 

theo Phaät giaùo, chuùng ta chæ muoán nhaán maïnh ñeán lôøi Phaät daïy veà con 

ngöôøi laø nhöõng chuùng sanh duy nhaát coù theå phaân bieät söï khaùc bieät giöõa 

chaáp tröôùc vaø buoâng xaû. Theo quan ñieåm Phaät giaùo, veà maët vaät theå thì 

nguoàn goác cuûa vuõ truï chính laø naêng löôïng, coøn xeùt veà caùc sinh vaät soáng 

trong ñoù thì nguoàn goác taïo ra ñôøi soáng cuûa moãi chuùng sanh chính laø 

nghieäp löïc cuûa nhöõng haønh vi maø chuùng sanh aáy ñaõ taïo ra. Nghieäp löïc 

laø nguyeân nhaân khieán chuùng sanh phaûi taùi sanh theo moät hình thöùc naøo 

ñoù. Neáu moät chuùng sanh con ngöôøi giöõ troøn naêm giôùi thì chuùng sanh aáy 

seõ ñöôïc tieáp tuïc taùi sanh laøm con ngöôøi. Duø con ngöôøi khoâng toaøn thieän 

hay toaøn aùc, nhöng baûn taùnh con ngöôøi voán oân hoøa, coù theå hoøa hôïp 

ñöôïc vôùi ngöôøi khaùc. Neáu hoaøn toaøn toát thì chuùng sanh aáy ñaõ sanh leân 

coõi trôøi, ngöôïc laïi neáu hoaøn toaøn aùc thì ngöôøi aáy ñaõ sanh laøm suùc sanh, 

ngaï quyû hay ñòa nguïc roài. Thöôøng thì chuùng sanh con ngöôøi coù phöôùc 

baùu maø cuõng coù toäi loãi. Coù khi thì coâng nhieàu, toäi ít; coù khi thì toäi nhieàu 

coâng ít. Khi coù coâng nhieàu toäi ít thì chuùng sanh con ngöôøi ñöôïc sanh 

vaøo gia ñình giaøu sang phuù quyù. Neáu coâng ít toäi nhieàu thì sanh vaøo gia 

ñình khoán khoå baàn cuøng. Noùi chung, Phaät giaùo cho raèng vieäc sanh ra 

trong coõi ngöôøi laø moät trong nhöõng hình thöùc ñôøi soáng lyù töôûng nhaát vì 

raát thuaän lôïi cho vieäc tu taäp. So vôùi con ngöôøi thì thaàn linh phaûi ñöôïc 

xem laø ôû hình thöùc thaáp hôn, tuy thaàn linh coù theå coù nhöõng khaû naêng 

maø con ngöôøi khoâng coù, nhö moät soá naêng löïc sieâu nhieân. Thaät ra, thaàn 

linh cuõng chæ laø moät phaàn cuûa theá giôùi maø loaøi ngöôøi ñang soáng vaø hình 

thöùc ñôøi soáng cuûa hoï keùm hieäu quaû hôn con ngöôøi trong vieäc tu taäp. 

Con ngöôøi laø nhöõng chuùng sanh coù taâm trí ñaõ naâng cao hay phaùt 

trieån, bieát phaân bieät ñaâu laø hôïp vaø khoâng hôïp vôùi luaân lyù ñaïo ñöùc hôn 

nhöõng chuùng sanh khaùc. Caûnh giôùi trong ñoù haïnh phuùc vaø khoå ñau laãn 

loän. Chö vò Boà Taùt thöôøng choïn taùi sanh vaøo caûnh naày vì ôû ñaây coù 

nhieàu hoaøn caûnh thuaän lôïi ñeå haønh nhöõng phaùp caàn thieát nhaèm thaønh 

töïu quaû vò Phaät. Kieáp soáng cuoái cuøng cuûa caùc vò Boà Taùt thöôøng ôû caûnh 

ngöôøi. Nhaân ñaïo laø moät trong saùu ñöôøng trong voøng luaân hoài trong ñoù 

chuùng sanh coù theå ñöôïc sanh vaøo. Chuùng sanh con ngöôøi coù suy töôûng 
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trong duïc giôùi, nhöõng nghieäp trong quaù khöù aûnh höôûng ñeán hoaøn caûnh 

hieän taïi. Con ngöôøi chieám moät vò trí raát quan troïng trong vuõ truï cuûa 

Phaät giaùo, vì con ngöôøi coù quyeàn naêng quyeát ñònh cho chính hoï. Ñôøi 

soáng con ngöôøi laø söï hoãn hôïp cuûa haïnh phuùc vaø ñaéng cay. Theo Ñöùc 

Phaät, con ngöôøi coù theå quyeát ñònh daønh cuoäc ñôøi cho nhöõng muïc tieâu 

ích kyû, baát thieän, moät hieän höõu suoâng roãng, hay quyeát ñònh daønh ñôøi 

mình cho vieäc thöïc hieän caùc vieäc thieän laøm cho ngöôøi khaùc ñöôïc haïnh 

phuùc. Trong nhieàu tröôøng hôïp, con ngöôøi cuõng coù theå coù nhöõng quyeát 

ñònh sinh ñoäng ñeå uoán naén ñôøi mình theo caùch naày hay caùch khaùc; con 

ngöôøi coù cô hoäi nghó ñeán ñaïo vaø giaùo lyù cuûa Ngaøi haàu heát laø nhaèm cho 

con ngöôøi, vì con ngöôøi coù khaû naêng hieåu bieát, thöïc haønh vaø ñi ñeán 

chöùng ngoä giaùo lyù. Chính con ngöôøi, neáu muoán, hoï coù theå chöùng 

nghieäm giaùc ngoä toái thöôïng vaø trôû thaønh Phaät, ñaây laø haïnh phuùc lôùn 

khoâng phaûi chæ chöùng ñaéc söï an tònh vaø giaûi thoaùt cho mình, maø coøn 

khai thò ñaïo cho nhieàu ngöôøi khaùc do loøng töø bi. Cô hoäi ñöôïc taùi sanh 

laøm con ngöôøi raát ö laø haõn höõu, chính vì theá maø Ñöùc Phaät daïy: “Ñöôïc 

sinh ra laøm ngöôøi laø ñieàu voâ cuøng quyù baùu, moät cô hoäi lôùn lao khoâng 

neân ñeå uoång phí. Giaû tyû coù moät ngöôøi neùm vaøo ñaïi döông moät maûnh 

vaùn, treân maûnh vaùn coù moät loã hoûng, maûnh vaùn troâi daït do nhieàu luoàng 

gioù vaø nhieàu doøng nöôùc xoâ ñaåy treân ñaïi döông. Trong ñaïi döông coù 

moät con ruøa choät maét, moät traêm naêm môùi ngoi leân maët bieån moät laàn ñeå 

thôû. Duø cho maát caû moät ñaïi kieáp, con ruøa cuõng khoù maø troài leân maët 

nöôùc vaø chui vaøo loã hoûng cuûa maûnh vaùn aáy. Cuõng theá, neáu moät khi 

ngöôøi ta ñaõ bò ñoïa xuoáng ba caûnh giôùi ñaày thoáng khoå hay haï tam ñoà, 

thì vieäc ñöôïc taùi sanh laøm ngöôøi cuõng thaät laø hieám hoi.” 

Ngaøy nay con ngöôøi ñang laøm vieäc khoâng ngöøng treân moïi phöông 

dieän nhaèm caûi thieän theá gian. Caùc nhaø khoa hoïc ñang theo ñuoåi nhöõng 

coâng trình nghieân cöùu vaø thí nghieäm cuûa hoï vôùi söï quyeát taâm vaø loøng 

nhieät thaønh khoâng meät moûi. Nhöõng khaùm phaù hieän ñaïi vaø caùc phöông 

tieän truyeàn thoâng lieân laïc ñaõ taïo nhöõng keát quaû ñaùng kinh ngaïc. Taát caû 

nhöõng söï caûi thieän naày, duø coù nhöõng lôïi ích cuûa noù vaø ñaùng traân troïng, 

nhöng vaãn hoaøn toaøn thuoäc veà laõnh vöïc vaät chaát vaø naèm ôû beân ngoaøi. 

Trong caùi hôïp theå cuûa thaân vaø taâm cuûa con ngöôøi coøn coù nhöõng ñieàu kyø 

dieäu chöa töøng ñöôïc thaêm doø, maø duø cho caùc nhaø khoa hoïc coù boû ra 

haøng nhieàu naêm nghieân cöùu cuõng chöa chaéc ñaõ thaáy ñöôïc. Thaät tình 

maø noùi, caùi theá gian maø caùc nhaø khoa hoïc ñang coá gaéng caûi thieän  naày, 

theo quan ñieåm cuûa ñaïo Phaät, ñang phaûi chòu raát nhieàu bieán ñoåi treân 
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moïi laõnh vöïc cuûa noù, vaø raèng khoâng ai coù khaû naêng laøm cho noù heát 

khoå. Cuoäc soáng cuûa chuùng ta voâ cuøng bi quan vôùi tuoåi giaø, bao phuû vôùi 

söï cheát, gaén boù vôùi voâ thöôøng. Ñoù laø nhöõng tính chaát coá höõu cuûa cuoäc 

soáng, cuõng nhö maøu xanh laø tính chaát coá höõu cuûa caây vaäy. Nhöõng pheùp 

maàu vaø söùc maïnh cuûa khoa hoïc duø toaøn haûo ñeán ñaâu cuõng khoâng theå 

thay ñoåi ñöôïc tính chaát coá höõu naày. Söï huy hoaøng vaø baát töû cuûa nhöõng 

tia naéng vónh haèng ñang chôø, chæ nhöõng ai coù theå duøng aùnh saùng cuûa trí 

tueä vaø giôùi haïnh ñeå chieáu saùng vaø giöõ gìn ñaïo loä maø hoï phaûi vöôït qua 

con ñöôøng haàm taêm toái, baát haïnh cuûa cuoäc ñôøi. Con ngöôøi cuûa theá gian 

ngaøy nay haún ñaõ nhaän ra baûn chaát bieán ñoåi voâ thöôøng cuûa cuoäc soáng. 

Maëc duø thaáy ñöôïc nhö vaäy, hoï vaãn khoâng ghi nhôù trong taâm vaø öùng xöû 

vôùi söï saùng suoát, voâ tö. Söï ñoåi thay, voâ thöôøng luùc naøo cuõng nhaéc nhôû 

con ngöôøi vaø laøm cho hoï khoå ñau, nhöng hoï vaãn theo ñuoåi caùi söï 

nghieäp ñieân roà cuûa mình vaø tieáp tuïc laên troâi trong voøng sanh töû luaân 

hoài, ñeå bò giaèng xeù giöõa nhöõng côn gioù ñoäc cuûa khoå ñau phieàn naõo. 

Theo Phaät giaùo, chu trình cuoäc soáng baét ñaàu töø khi thaàn thöùc nhaäp 

thai, hay luùc baét ñaàu cuoäc soáng cuûa moät sinh vaät khaùc. Coå nhaân Ñoâng 

phöông coù daïy: “Nhaân ö vaïn vaät toái linh,” tuy nhieân, ñoái vôùi Phaät giaùo, 

baát cöù sinh maïng naøo cuõng ñeàu quyù vaø coù giaù trò nhö nhau. Nghóa laø 

khoâng sinh maïng naøo quyù hôn sinh maïng naøo. Theo kinh Öu Baø Taéc, 

Phaät giaùo ñoàng yù trong moïi loaøi thì con ngöôøi coù ñöôïc caùc caên vaø trí 

tueä caàn thieát. Phaät giaùo cuõng ñoàng yù raèng ñieàu kieän cuûa con ngöôøi 

khoâng quaù cöïc khoå nhö nhöõng chuùng sanh ôû ñòa nguïc hay ngaï quyû. Vôùi 

Phaät giaùo, sanh ra laøm ngöôøi laø chuyeän khoù. Neáu chuùng ta sanh ra laøm 

ngöôøi, vôùi nhieàu phaåm chaát cao ñeïp, khoù coù trong ñôøi. Vì vaäy chuùng ta 

phaûi coá gaéng laøm cho kieáp soáng naøy trôû neân coù yù nghóa hôn. Ngoaøi ra, 

con ngöôøi coù trí thoâng minh. Phaåm chaát quyù baùu naøy giuùp chuùng ta coù 

theå tìm hieåu ñöôïc yù nghóa ñích thöïc cuûa cuoäc soáng vaø tu taäp giaùc ngoä. 

Phaät töû thuaàn thaønh neân luoân nhôù raèng kieáp soáng keá tieáp cuûa chuùng ta 

nhö theá naøo laø tuøy vaøo nhöõng haønh ñoäng vaø nhöõng thoùi quen maø chuùng 

ta thaønh laäp trong hieän taïi. Vì vaäy muïc ñích cuûa chuùng ta ngay trong 

kieáp naøy hoaëc laø giaûi thoaùt khoûi luaân hoài sanh töû, hoaëc laø trôû thaønh moät 

baäc chaùnh ñaúng chaùnh giaùc. Vaø hôn heát, laø chuùng ta bieán cuoäc soáng 

quyù baùu naøy thaønh moät ñôøi soáng vieân maõn nhaát trong töøng phuùt töøng 

giaây. Muoán ñöôïc nhö vaäy, khi laøm vieäc gì mình phaûi yù thöùc ñöôïc mình 

ñang laøm vieäc aáy, chöù khoâng voïng ñoäng. Theo quan ñieåm Phaät giaùo, 

chuùng ta ñang coù kieáp soáng cuûa con ngöôøi vôùi nhieàu phaåm chaát cao 
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ñeïp khoù coù trong ñôøi. Vì vaäy maø chuùng ta neân laøm cho kieáp soáng naøy 

coù yù nghóa hôn. Thoâng thöôøng chuùng ta cöù nghó raèng kieáp con ngöôøi maø 

mình ñang coù laø chuyeän ñöông nhieân vaø vì vaäy maø chuùng ta hay vöông 

vaán níu keùo nhöõng caùi maø chuùng ta öa thích vaø saép xeáp mong caàu cho 

ñöôïc theo yù mình, trong khi söï vieäc vaän haønh bieán chuyeån theo quy 

luaät rieâng cuûa chuùng. Suy nghó nhö vaäy laø khoâng thöïc teá vaø khieán 

chuùng ta phaûi phieàn muoän. Tuy nhieân, neáu chuùng ta yù thöùc raèng chuùng 

ta ñang coù nhöõng phaåm chaát cao quyù vaø yù thöùc raèng moïi vieäc trong 

cuoäc soáng cuûa chuùng ta ñang dieãn ra moät caùch toát ñeïp thì chuùng ta seõ 

coù moät caùi nhìn tích cöïc vaø moät cuoäc soáng an vui hôn. Moät trong nhöõng 

phaåm chaát cao quyù maø chuùng ta ñang coù laø trí thoâng minh cuûa con 

ngöôøi. Phaåm chaát quyù baùu naøy khieán chuùng ta coù theå hieåu ñöôïc yù nghóa 

ñích thöïc cuûa cuoäc soáng vaø cho pheùp chuùng ta tieán tu treân ñöôøng ñi ñeán 

giaùc ngoä. Neáu taát caû caùc giaùc quan cuûa chuùng ta nhö maét, tai, muõi, löôõi, 

thaân, yù, vaân vaân coøn nguyeân veïn thì chuùng ta coù theå nghe chaùnh phaùp, 

ñoïc saùch veà chaùnh phaùp vaø suy tö theo chaùnh phaùp. Chuùng ta thaät may 

maén ñöôïc sanh ra trong thôøi ñaïi lòch söû maø Ñöùc Phaät ñaõ thò hieän vaø 

giaûng daïy Chaùnh phaùp. Töø thôøi Ñöùc Phaät ñeán nay, chaùnh phaùp thuaàn 

khieát naøy ñaõ ñöôïc truyeàn thöøa qua nhieàu theá heä. Chuùng ta cuõng coù cô 

may coù nhieàu vò ñaïo sö coù phaåm haïnh daïy doã, vaø nhöõng giaùo ñoaøn 

xuaát gia vôùi nhöõng coäng ñoàng phaùp löõ chia seû lôïi laïc vaø khuyeán taán 

chuùng ta treân böôùc ñöôøng tu taäp. Nhöõng ai trong chuùng ta coù may maén 

soáng trong caùc xöù sôû aáp uû baûo veä töï do toân giaùo neân vieäc tu taäp khoâng 

bò giôùi haïn. Hôn nöõa, hieän nay haàu heát chuùng ta ñeàu coù cuoäc soáng 

khoâng quaù ngheøo khoå, thöùc aên ñoà maëc ñaày ñuû vaø choã ôû yeân oån, ñoù laø 

cô sôû ñeå chuùng ta tieán tu maø khoâng phaûi lo laéng veà nhöõng nhu caàu vaät 

chaát. Taâm thöùc chuùng ta khoâng bò caùc taø kieán hay ñònh kieán che chaén 

quaù naëng neà, chuùng ta coù tieàm naêng ñeå laøm nhöõng vieäc lôùn lao trong cô 

hoäi hieän taïi, chuùng ta phaûi traân troïng, phaûi khai trieån caùi nhìn daøi haïn 

cho cuoäc tu taäp naøy vì kieáp soáng hieän taïi cuûa chuùng ta raát ngaén nguûi. 

Phaät töû thuaàn thaønh phaûi luoân nhôù raèng taâm thöùc chuùng ta khoâng döøng 

laïi khi chuùng ta ruû boû xaùc thaân töù ñaïi naøy. Taâm thöùc chuùng ta khoâng coù 

hình daïng hay maøu saéc, nhöng khi chuùng rôøi thaân hieän taïi vaøo luùc 

chuùng ta cheát, chuùng seõ taùi sanh vaøo nhöõng thaân khaùc. Chuùng ta taùi 

sanh laøm caùi gì laø tuøy thuoäc vaøo nhöõng haønh ñoäng trong hieän taïi cuûa 

chuùng ta. Vì vaäy maø moät trong nhöõng muïc ñích cuûa kieáp maø chuùng ta 

ñang soáng laø chuaån bò cho söï cheát vaø nhöõng kieáp töông lai. Baèng caùch 
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ñoù, chuùng ta coù theå cheát moät caùch thanh thaûn vôùi yù thöùc raèng taâm thöùc 

chuùng ta seõ taùi sinh vaøo caûnh giôùi toát ñeïp. Moät muïc ñích khaùc maø 

chuùng ta coù theå höôùng tôùi trong vieäc söû duïng kieáp soáng naøy laø ñaït ñeán 

söï giaûi thoaùt hay giaùc ngoä. Chuùng ta coù theå chöùng quaû vò A La Haùn, 

giaûi thoaùt khoûi voøng luaân hoài sanh töû; hoaëc chuùng ta coù theå tieáp tuïc tu 

taäp ñeå trôû thaønh vò Phaät Chaùnh ñaúng Chaùnh giaùc, coù khaû naêng laøm lôïi 

laïc cho moïi ngöôøi moät caùch coù hieäu quaû nhaát. Ñaït ñeán söï giaûi thoaùt, 

doøng taâm thöùc cuûa chuùng ta seõ ñöôïc hoaøn toaøn thanh tònh vaø khoâng coøn 

nhöõng taâm thaùi nhieãu loaïn. Chuùng ta seõ khoâng coøn saân haän, ganh tî 

hay cao ngaïo nöõa; chuùng ta cuõng seõ khoâng coøn caûm thaáy toäi loãi, lo laéng 

hay phieàn muoän nöõa, vaø taát caû nhöõng thoùi hö taät xaáu ñeàu tan bieán heát. 

Hôn theá nöõa, neáu coù chí nguyeän ñaït ñeán söï giaùc ngoä vì lôïi ích cho tha 

nhaân thì luùc aáy chuùng ta seõ phaùt khôûi loøng töø aùi ñoái vôùi chuùng sanh 

muoân loaøi, vaø bieát laøm nöõng vieäc cuï theå ñeå giuùp ñôõ hoï moät caùch thích 

hôïp nhaát. Cuõng coøn moät caùch khaùc nhaèm lôïi duïng caùi thaân quyù baùu 

naøy laø phaûi soáng moät ñôøi soáng vieân maõn nhaát trong töøng giaây töøng 

phuùt. Coù nhieàu caùch ñeå laøm ñöôïc nhö vaäy, nhöng caùch quan troïng nhaát  

laø phaûi soáng trong chaùnh nieäm trong töøng giaây töøng phuùt, töùc laø hieän 

höõu troïn veïn ôû ñaây vaø ngay baây giôø trong töøng haønh ñoäng. Khi chuùng 

ta aên chuùng ta taäp trung trong vieäc aên, caûm nhaän ñöôïc muøi vò vaø ñoä nhu 

nhuyeãn cuûa thöùc aên; khi böôùc ñi chuùng ta ñaët taâm yù trong nhöõng cöû 

ñoäng lieân quan ñeán vieäc di chuyeån, khoâng ñeå cho taâm thöùc chuùng ta 

loâng boâng vôùi nhöõng taïp nieäm. Khi chuùng ta leân laàu, chuùng ta coù theå 

suy nghó, “Ta nguyeän giuùp cho moïi ngöôøi ñöôïc sinh vaøo caûnh giôùi toát 

ñeïp, ñöôïc thaêng hoa, ñöôïc giaûi thoaùt vaø giaùc ngoä.” Khi chuùng ta röûa 

cheùn hay giaët ñoà, chuùng ta coù theå taâm nieäm, “Ta nguyeän giuùp cho moïi 

ngöôøi coù ñöôïc taâm thöùc thanh tònh, khoâng coøn nhöõng taâm thaùi nhieãu 

loaïn vaø u meâ.” Khi trao vaät gì cho ai, chuùng ta coù theå taâm nieäm, 

“Nguyeän raèng ta coù khaû naêng ñaùp öùng moïi nhu caàu cuûa chuùng sanh.” 

Chuùng ta coù theå chuyeån hoùa moät caùch sinh ñoäng trong töøng haønh ñoäng 

vôùi mong öôùc mang laïi haïnh phuùc cho ngöôøi khaùc. 

 

Human Beings Are Living Beings  

Who Have Developed Minds 

 

When writting on the chapter titled Human Beings Are Living 

Beings Who Have Developed Minds according to Buddhism, we just 
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want to emphasize the Buddha's teachings on human beings are unique 

sentient beings who can distinguish the differences between 

attachment and renounce. In terms of matter, the Buddhist view of the 

origin of the universe is energy. In terms of the sentient beings, the 

force that produces them is that of the actions they have accumulated, 

which cause them to be reborn in that way. If a human being keeps the 

five basic precepts, he or she will continue to be reborn in the human 

path. People are neither completely good nor completely bad, but 

human beings are harmonious by nature and can get along with other 

people. If they were completely good, they would ascend to the 

heavens. If they were completely bad, they would become either 

animals, or hungry ghosts, or even fall into the hells. Human beings 

have both merits and offenses. Either their merit exceeds their 

offenses, or their offenses exceed their merit. When a person’s merit is 

greater than his offenses, he will be born in a rich and respectable 

family; but with little merit and many offenses he will be born into a 

poor and miserable family. Generally speaking, Buddhism believes 

that birth as a human being is one of the most ideal forms of existence 

because it is conducive to cultivation. So compared to human beings, 

gods would in fact be considered inferior, even though gods may have 

some abilities that human beings do not have, such as some 

supernatural powers. In fact, the realm of gods is still a part of this 

world where human beings also live, but that form of existence is less 

effective for cultivation of the Buddha-dharma.  

Human beings are living beings in this realm have sharp or 

developed minds, capable of weighty moral and immoral action than 

any other living beings. The human realm is a mixture of both pain and 

pleasure, sufering and hapiness. Bodhisattvas always choose this realm 

as their last existence because it offers opportunity for attaining 

Buddhahood. The human realm is one of the six destinies (gati) within 

cyclic existence (samsara) into which beings may be born. The sentient 

thinking being in the desire realm, whose past deeds affect his present 

condition. Man occupies a very important place in the Buddhist cosmos 

because he has the power of decision. Human life is a mixture of the 

happy with a good dash of the bitter. According to the Buddha, a man 

can decide to devote himself to selfish, unskilful ends, a mere 

existence, or to give purpose to his life by the practice of skilful deeds 
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which will make others and himself happy. Still, in many cases, man 

can make the vital decision to shape his life in this way or that; a man 

can think about the Way, and it was to man that the Buddha gave most 

of his important teachings, for men could understand, practice and 

realize the Way. It is man who can experience, if he wishes, 

Enlightenment and become as the Buddha and the Arahants, this is the 

greatest blessing, for not only the secure tranquillity of one person’s 

salvation is gained but out of compassion the Way is shown in many 

others. The opportunity to be reborn as a human being is so rare; thus 

the Buddha taught: “Supposing a man threw into the ocean a piece of 

wood with a hole in it and it was then blown about by the various winds 

and currents over the waters. In the ocean lived a one-eyed turtle 

which had to surface once in a hundred years to breathe. Even in one 

Great Aeon it would be most unlikely in surfacing, to put its head into 

the hole in that piece of wood. Such is the rarity of gaining birth among 

human beings if once one has sunk into the three woeful levels or three 

lower realms.” 

Today there is ceaseless work going on in all directions to improve 

the world. Scientists are pursuing their methods and experiments with 

undiminished vigor and determination. Modern discoveries and 

methods of communication and contact have produced startling results. 

All these improvements, though they have their advantages and 

rewards, are entirely material and external. Within this conflux of mind 

and body of man, however, there are unexplored marvels to occpy men 

of science for many years. Really, the world, which the scientists are 

trying to improve, is, according to the ideas of Buddhism, subject to so 

much change at all points on its circumference and radii, that it is not 

capable of being made sorrowfree. Our life is so dark with aging, so 

smothered with death, so bound with change, and these qualities are so 

inherent in it, even as greenness is to grass, and bitterness to quinine, 

that not all the magic and power of science can ever transform it. The 

immortal splendor of an eternal sunlight awaits only those who can use 

the light of understanding and the culture of conduct to illuminate and 

guard their path through life’s tunnel of darkness and dismay. The 

people of the world today mark the changing nature of life. Although 

they see it, they do not keep it in mind and act with dispassionate 

discernment. Though change again and again speaks to them and 
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makes them unhappy, they pursue their mad career of whirling round 

the wheel of existence and are twisted and torn between the spokes of 

agony. 

According to Buddhist tenets, the life cycle of a sentient being 

begins when the consciousness enters the womb, and traditionally this 

has been considered the moment of conception, another life cycle 

begins. The Eastern ancient said: “Man is the most sacred and superior 

being,” however, to Buddhism, any living being’s life is precious and of 

the same value. That is to say no being’s life is more precious than the 

other’s. According to the Upasaka Sutra, Buddhism agrees that in all 

living beings, man is endowed with all necessary faculties, 

intelligence. Buddhism also agrees that conditions of human beings are 

not too miserable as those beings in the hell or the hungry ghosts. To 

Buddhism, human life is difficult to obtain. If we are born as human 

beings with many qualities, difficult to attain. We should try to make 

our lives meaningful ones. Besides, human beings have intelligence. 

This precious quality enables us to investigate the true meaning of life 

and to practice the path to enlightenment. Devout Buddhists should 

always remember that what rebirth we will take depends on our 

present actions and habits. Thus, our purpose in this very life is to attain 

liberation or enlightenment, either becoming liberated from cyclic 

existence (Arhats), or becoming fully enlightened Buddhas. Most of all, 

we should be able to take advantage of our precious human lives to 

live to the fullest, moment by moment. To achieve this, we must be 

mindful of each moment, not being in the here-and-now when we act. 

According to Buddhist point of view, we have precious human lives, 

endowed with many qualities to attain. Because of this, we can make 

our lives highly meaningful. We often take our lives for granted and 

dwell on the things that aren’t going the way we would like them to. 

Thinking this way is unrealistic and makes us depressed. However, if 

we think about the qualities we do have and everything that is going 

well, we’ll have a different and more joyful perspective on life. One of 

our greatest endowments is our human intelligence. This precious 

quality enables us to investigate the meaning of life and to practice to 

advance on the path to enlightenment. If all of our senses, eyes, ears, 

mental... are intact, we are able to hear the Dharma, read books on it, 

and think about its meaning. We’re so lucky to be born in an historical 
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era when the Buddha has appeared and taught the Dharma. These 

teachings have been transmitted in a pure from teacher to student in 

lineages steming back to the Buddha. We have the opportunity to have 

qualified spiritual masters who can teach us, and there are communities 

of ordained people and Dharma friends who share our interest and 

encourage us on the path. Those of us who are fortunate to live in 

countries that cherish religious freedom aren’t restricted from learning 

and practicing the path. In addition, most of us don’t live in desperate 

poverty and thus have enough food, clothing and shelter to engage in 

spiritual practice without worrying about basic material needs. Our 

minds aren’t heavily obscured with wrong views and we are interested 

in self-development. We have the potential to do great things with our 

present opportunity. But to appreciate this, we must develop a long-

term vision for our cultivation because our present lives are only a 

short one. Devout Buddhists should always remember that our 

mindstreams don’t cease when our physical bodies die. Our minds are 

formless entities, but when they leave our present bodies at the time of 

death, they will be reborn in other bodies. What rebirth we’ll take 

depends on our present actions. Therefore, one purpose of our lives can 

be to prepare for death and future lives. In that way, we can die 

peacefully, knowing our minds will be propelled towards good rebirths. 

The other way that we can utilize our lives is to attain liberation or 

enlightenment. We can become arhats, beings liberated from cyclic 

existence, or we can go on to become fully enlightened Buddhas, able 

to benefit others most effectively. Attaining liberation, our minds will 

be completely cleansed of all disturbing attitudes. Thus we’ll never 

become angry, jealous or proud again. We no longer feel guilty, 

anxious or depressed, and all our bad habits will be gone. In addition, if 

we aspire to attain enlightenment for the benefit of everyone, we’ll 

have spontaneous affection for all beings, and will know the most 

appropriate ways to help them. Also another way to take advantage of 

our precious human lives is to live life to the fullest, moment by 

moment. There are several ways to do this, but the most important one 

is to be mindful of each moment, being in the here-and-now as we act. 

When we eat, we can concentrate on eating, noting the taste and 

texture of the food. When we walk, we concentrate on the movements 

involved in walking, without letting our minds wander to any other 
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thoughts. When we go upstairs, we can think, “may I lead all beings to 

fortunate rebirths, liberation or enlightenment.” While washing dishes 

or clothes, we think, “I may help all beings cleanse their minds of 

disturbing attitudes and obscurations.” When we hand something to 

another person, we think, “May I be able to satisfy the needs of all 

beings.” We can creatively transform each action by generating the 

wish to bring happiness to others. 
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Chöông Hai 

Chapter Two 

 

Taâm Daãn Ñaàu Chö Phaùp 

 

Ñònh nghóa veà “Taâm” ñoåi khaùc tuøy theo daân toäc vaø vaên hoùa. Neáu 

hoûi moät ngöôøi Vieät Nam bình thöôøng raèng taâm ôû choã naøo, ngöôøi aáy seõ 

chæ vaøo traùi tim hay loàng ngöïc; tuy nhieân, ñeå traû lôøi cho cuøng caâu hoûi 

naày, ngöôøi Taây phöông seõ chæ vaøo caùi ñaàu cuûa hoï. Theo Phaät giaùo, taâm 

hay yeáu toá tinh thaàn ñöôïc ñònh nghóa laø söï saùng suoát vaø hieåu bieát. Noù 

khoâng coù hình töôùng, khoâng ai nhìn thaáy noù; tuy nhieân, taâm taïo taùc moïi 

haønh ñoäng khieán chuùng ta ñau khoå vaø laên troâi trong luaân hoài sanh töû. 

Taát caû moïi hoaït ñoäng vaät chaát, lôøi noùi hay tinh thaàn ñeàu tuøy thuoäc taâm 

ta. Phaän söï cuûa taâm laø nhaän bieát ñöôïc ñoái töôïng. Noù phaân bieät giöõa 

hình thöùc, phaåm chaát, vaân vaân. Caùch duy nhaát ñeå ñaït ñöôïc Phaät taùnh laø 

huaán luyeän vaø chuyeån hoùa taâm cho ñeán khi chuùng ta hoaøn toaøn thoaùt 

khoûi nhöõng nhieãm tröôïc. Trong Anh ngöõ, “mind” coù nghóa laø traùi tim, 

tinh thaàn, hay linh hoàn. Mind vôùi chöõ “m” thöôøng coù nghóa laø choã ôû cuûa 

lyù trí, “Mind” vôùi chöõ “M” vieát hoa coù nghóa laø chaân lyù tuyeät ñoái. Theo 

kinh nghieäm nhaø thieàn, thì taâm laø toaøn boä tænh thöùc, noùi caùch khaùc laéng 

nghe khi nghe laø tænh thöùc. Khi taâm trí ñöôïc taäp trung veà nhöõng tö 

töôûng laønh maïnh vôùi coá gaéng vaø hieåu bieát chính ñaùng, hieäu quaû maø noù 

coù theå sinh ra raát roäng lôùn. Taâm trí vôùi tö töôûng trong saùng vaø laønh 

maïnh thöïc söï ñöa ñeán moät cuoäc soáng khoûe maïnh thoaûi maùi. Chæ khi 

taâm trí ñöôïc keàm cheá vaø giöõ ñuùng treân con ñöôøng chính ñaùng cuûa söï 

tieán boä nhòp nhaøng thöù töï thì noù seõ trôû neân höõu ích cho sôû höõu chuû vaø 

cho xaõ hoäi. Taâm phoùng tuùng böøa baõi seõ laø moái nguy cô. Taát caû söï taøn 

phaù gieo raéc treân theá giôùi naày ñeàu do söï taïo thaønh loaøi ngöôøi maø taâm 

trí khoâng ñöôïc huaán luyeän, keàm cheá, caân nhaéc vaø thaêng baèng.. 

Ñöùc Phaät daïy: “Khoâng coù keû thuø naøo laøm haïi chuùng ta baèng tö 

töôûng tham duïc, ñoá kî, ganh gheùt, vaân vaân. Moät ngöôøi khoâng bieát ñieàu 

chænh taâm mình cho thích hôïp vôùi hoaøn caûnh thì chaúng khaùc gì thaây ma 

trong quan taøi. Haõy nhìn vaøo noäi taâm vaø coá gaéng tìm thaáy laïc thuù trong 

loøng vaø baïn seõ thaáy moät suoái nguoàn voâ taän laïc thuù trong noäi taâm saün 

saøng cho baïn vui höôûng. Bình tónh khoâng phaûi laø yeáu ñuoái. Moät thaùi ñoä 

bình tónh luoân thaáy trong con ngöôøi coù vaên hoùa. Chaúng khoù khaên gì cho 

moät ngöôøi giöõ ñöôïc bình tónh tröôùc nhöõng ñieàu thuaän lôïi, nhöng giöõ 
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ñöôïc bình tónh khi gaëp vieäc baát oån thì thöïc laø khoù khaên voâ cuøng. Baèng 

söï bình tónh vaø töï chuû, con ngöôøi xaây ñöôïc söùc maïnh nghò löïc. Noùng 

giaän laø keû thuø teä haïi nhaát cuûa chính baïn. Taâm laø ngöôøi baïn toát nhaát, 

maø cuõng laø keû thuø teä haïi nhaát. Baïn phaûi coá gaéng tieâu dieät nhöõng ñam 

meâ cuûa tham, saân, si tieàm aån trong taâm baèng caùch tu taäp giôùi ñònh hueä. 

Bí quyeát ñeå coù an taâm, ñôøi soáng haïnh phuùc vaø thaønh coâng laø phaûi 

laøm nhöõng gì caàn laøm ngay töø baây giôø, vaø ñöøng lo laéng veà quaù khöù 

cuõng nhö töông lai. Chuùng ta khoâng theå trôû laïi taùi taïo ñöôïc quaù khöù vaø 

cuõng khoâng theå tieân lieäu moïi thöù coù theå xaûy ra cho töông lai. Chæ coù 

khoaûng thôøi gian maø chuùng ta coù theå phaàn naøo kieåm soaùt ñöôïc, ñoù laø 

hieän taïi. Hueä Khaû, moät hoïc giaû noåi tieáng thôøi baáy giôø, tìm ñeán Boà Ñeà 

Ñaït Ma luùc oâng ñang toïa thieàn, phaøn naøn vôùi oâng raèng mình khoâng an 

taâm vaø laøm theá naøo ñeå taâm ñöôïc an. Boà Ñeà Ñaït Ma ñuoåi Hueä Khaû ñi, 

baûo raèng muoán ñaït ñöôïc an taâm phaûi tu laâu vaø khoù nhoïc khoâng töï phuï 

vaø naûn loøng. Sau khi ñöùng haøng giôø döôùi tuyeát, Hueä Khaû beøn chaët ñöùt 

baøn tay traùi cuûa mình ñeå daâng leân Boà Ñeà Ñaït Ma. Baáy giôø tin chaéc vaøo 

loøng chaân thaønh vaø quyeát taâm cuûa Hueä Khaû, Boà Ñeà Ñaït Ma nhaän Hueä 

Khaû laøm moân ñeä. Caâu chuyeän treân ñaây nhaán maïnh ñeán taàm quan troïng 

maø caùc thieàn sö buoäc vaøo keû khao khaùt söï an taâm vaøo vieäc toïa thieàn, 

vaøo loøng chaân thaønh vaø khieâm toán, söï kieân nhaãn vaø nghò löïc nhö laø 

nhöõng tieân ñeà trong söï ñaït thaønh ñaïo voâ thöôïng. Vì thöông keû tinh 

thaønh neân Toå beøn chæ cho chaân ñaïo: “Bích quaùn laø pheùp an taâm, töù 

haïnh laø pheùp phaùt haïnh, phoøng ngöøa söï cheâ hieàm laø pheùp thuaän vaät, vaø 

ñöøng chaáp tröôùc laø phöông tieän tu haønh cuõng nhö cöùu ñoä chuùng sanh.” 

Taâm laø goác cuûa muoân phaùp. Trong Taâm Ñòa Quaùn Kinh, Ñöùc Phaät 

daïy: “Trong Phaät phaùp, laáy taâm laøm chuû. Taát caû caùc phaùp ñeàu do taâm 

sanh.” Taâm taïo ra chö Phaät, taâm taïo thieân ñöôøng, taâm taïo ñòa nguïc. 

Taâm laø ñoäng löïc chính laøm cho ta sung söôùng hay ñau khoå, vui hay 

buoàn, traàm luaân hay giaûi thoaùt. Trong kinh Phaùp Cuù, ñöùc Phaät daïy: 

Trong caùc phaùp, taâm daãn ñaàu, taâm laø chuû, taâm taïo taùc taát caû. Neáu ñem 

taâm oâ nhieãm noùi naêng hoaëc haønh ñoäng, söï khoå seõ theo nghieäp keùo ñeán 

nhö baùnh xe laên theo chaân con vaät keùo xe (1). Trong caùc phaùp, taâm daãn 

ñaàu, taâm laøm chuû, taâm taïo taùc taát caû. Neáu ñem taâm thanh tònh taïo 

nghieäp noùi naêng hoaëc haønh ñoäng, söï vui seõ theo nghieäp keùo ñeán nhö 

boùng vôùi hình (2). Nhaø lôïp khoâng kín aét bò möa doät theá naøo, keû taâm 

khoâng tu taát bò tham duïc loït vaøo cuõng theá (13). Nhaø kheùo lôïp kín aét 

khoâng bò möa doät, keû taâm kheùo tu taát khoâng bò tham duïc loït vaøo (14). 
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Taâm keû phaøm phu thöôøng xao ñoäng bieán hoùa raát khoù cheá phuïc gìn giöõ, 

nhöng keû trí laïi cheá phuïc taâm mình laøm cho chaùnh tröïc moät caùch deã 

daøng, nhö thôï kheùo uoán naén muõi teân (33). Nhö con caù bò quaêng leân bôø 

sôï seät vaø vuøng vaãy theá naøo, thì cuõng nhö theá, caùc ngöôøi haõy ñem taâm 

lo sôï, phaán ñaáu ñeå mau thoaùt khoûi caûnh giôùi aùc ma (34). Taâm phaøm 

phu cöù xoay vaàn theo nguõ duïc, xao ñoäng khoâng deã naém baét; chæ nhöõng 

ngöôøi naøo ñaõ ñieàu phuïc ñöôïc taâm mình môùi ñöôïc yeân vui (35). Taâm 

phaøm phu cöù xoay vaàn theo nguõ duïc, bieán hoùa u-aån khoù thaáy, nhöng 

ngöôøi trí laïi thöôøng phoøng hoä taâm mình, vaø ñöôïc yeân vui nhôø taâm 

phoøng hoä aáy (36). Taâm phaøm phu cöù leùn luùt ñi moät mình, ñi raát xa, voâ 

hình voâ daïng nhö aån naùu hang saâu, neáu ngöôøi naøo ñieàu phuïc ñöôïc taâm, 

thì giaûi thoaùt khoûi voøng ma troùi buoäc (37). Ngöôøi maø taâm khoâng an 

ñònh, khoâng hieåu bieát chaùnh phaùp, khoâng tín taâm kieân coá, thì khoâng theå 

thaønh töïu ñöôïc trí tueä cao (38). Ngöôøi maø taâm ñaõ thanh tònh, khoâng coøn 

caùc ñieàu hoaëc loaïn, vöôït treân nhöõng nghieäp thieän aùc thoâng thöôøng, laø 

ngöôøi giaùc ngoä, chaúng sôï haõi (39). Caùi haïi cuûa keû thuø gaây ra cho keû thuø 

hay oan gia ñoái vôùi oan gia, khoâng baèng caùi haïi cuûa taâm nieäm höôùng 

veà haønh vi taø aùc gaây ra cho mình (42). Chaúng phaûi cha meï hay baø con 

naøo khaùc laøm, nhöng chính taâm nieäm höôùng veà haønh vi chaùnh thieän 

laøm cho mình cao thöôïng hôn (43). Nhöõng vò A-la-haùn ñaõ boû heát loøng 

saân haän, taâm nhö coõi ñaát baèng, laïi chí thaønh kieân coá nhö nhaân ñaø yeát 

la, nhö ao baùu khoâng buøn, neân chaúng coøn bò luaân hoài xoay chuyeån (95). 

Nhöõng vò A-la-haùn yù nghieäp thöôøng vaéng laëng, ngöõ nghieäp haønh 

nghieäp thöôøng vaéng laëng, laïi coù chaùnh trí giaûi thoaùt, neân ñöôïc an oån 

luoân (96). Trong nhöõng thôøi quaù khöù, ta cuõng töøng thaû taâm theo duïc 

laïc, tham aùi vaø nhaøn du, nhöng nay ñaõ ñieàu phuïc ñöôïc taâm ta nhö con 

voi ñaõ bò ñieàu phuïc döôùi tay ngöôøi quaûn töôïng taøi gioûi (326). Haõy vui 

veû sieâng naêng, gìn giöõ töï taâm ñeå töï cöùu mình ra khoûi nguy nan, nhö voi 

gaéng söùc ñeå vöôït khoûi choán sa lay (327). 

 

The Mind Is Leading All Dharmas 

 

The definition of Mind varies with different people in different 

cultures. If you ask an ordinary Vietnamese where his mind is and 

chances are he will point to his heart or chest; however, when you ask 

the same question of a Westerner and he will indicate his head. 

According to the Buddha, mind (or heart as the seat of thought or 
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intelligence or mental factors) is defined as clarity and knowing. It is 

formless which no one can see it; however, it is our mind which has 

created the actions which cause us to experience suffering and to be 

born in cyclic existence or samsara. All our physical, verbal and mental 

actions depend on our mind. The function of the mind is to perceive, to 

apprehend and to know its objects. It discerns and discriminates 

between forms, qualities, aspects and so forth. The only way to reach 

Buddhahood is by training in the control and transformation of our mind 

until we are completely free from all obscurations and defilements. In 

English “mind” means “heart,” “spirit,” “psyche,” or “soul.” Mind with 

a small “m” means the seat of the intellect. Mind with a capital “M” 

stands for absolute reality. From the standpoint of Zen experience, 

“mind” means total awareness. In other words, just listening when 

hearing. When the mind is concentrated on right thoughts with right 

effort and understanding the effect it can produce is immense. A mind 

with pure and wholesome thoughts really does lead to healthy relaxed 

living.  

The Buddha taught: “No enemy can harm one so much as one’s 

own thoughts of craving, thoughts of hate, thoughts of jealousy, and so 

on. A man who does not know how to adjust his mind according to 

circumstances would be like a corpse in a coffin. Turn your mind to 

yourself, and try to find pleasure within yourself, and you will always 

find therein an infinite source of pleasure ready for your enjoyment. It 

is only when the mind is controlled and is kept to the right road of 

orderly progress that it becomes useful for its possessor and for society. 

A disorderly mind is a liability both to its owner and to others. All the 

havoc in the world is created by men who have not learned the way of 

mind control, balance and poise. Calmness is not weakness. A calm 

attitude at all times shows a man of culture. It is not too difficult for a 

man to be calm when things are favourable, but to be calm when things 

are going wrong is difficult indeed. Calmness and control build up a 

person’s strength and character. Angry is the most dangerous enemy. 

Mind is your best friend and worst woe. You must try to kill the 

passions of lust, hatred and ignorance that are latent in your mind by 

means of morality, concentration and wisdom. 

The secret of having a peaceful mind, a happy, and successful 

living lies in doing what needs to be done now, and not worrying about 
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the past and the future. We cannot go back into the past and reshape it, 

nor can we anticipate everything that may happen in the future. There 

is one moment of time over which we have some conscious control and 

that is the present. Hui-K’e, a scholar of some repute, complains to 

Bodhidharma, who is silently doing meditation, that he has no peace of 

mind and asks how he can acquire it. Bodhidhrma turns him away, 

saying that the attainment of inward peace involves long and hard 

disciple and is not for the conceited and fainthearted. Hui-K’e, who has 

been standing outside in the snow for hours, implores Bodhidharma to 

help him. Again he is rebuffed. In desperation he cuts off his left hand 

and offers it to Bodhidharma. Now convinced of his sincerity and 

determination, Bodhidharma accepts him as a disciple. This story 

emphasizes the importance which Zen masters attach to the hunger for 

self-realization, to meditation, and to sincerity and humility, 

perserverance and fortitude as prerequisites to the attainment of the 

highest truth. He was moved by the spirit of sincerity of Hui-K’o, so he 

instructed him: “Meditating facing the wall is the way to obtain peace 

of mind, the four acts are the ways to behave in the world, the 

protection from slander and ill-disposition is the way to live 

harmoniously with the surroundings, and detachment is the upaya to 

cultivate and to save sentient beings.”  

The mind is the root of all dharmas. In Contemplation of the Mind 

Sutra, the Buddha taught: “All my tenets are based on the mind that is 

the source of all dharmas." The mind has brought about the Buddhas, 

the Heaven, or the Hell. It is the main driving force that makes us 

happy or sorrowful, cheerful or sad, liberated or doomed. In the 

Dharmapada, the Buddha taught: Of all dharmas, mind is the 

forerunner, mind is chief. We are what we think, we have become what 

we thought (what we are today came from our thoughts of yesterday). 

If we speak or act with a deluded mind or evil thoughts, suffering or 

pain follows us, as the wheel follows the hoof of the draught-ox 

(Dharmapada 1). Of all dharmas, mind is the forerunner, mind is chief. 

We are what we think, we have become what we thought. If we speak 

or act with a pure mind or thought, happiness and joy follows us, as our 

own shadow that never leaves (Dharmapada 2). As rain penetrates and 

leaks into an ill-thatched hut, so does passion enter an untrained mind 

or uncultivated mind (Dharmapada 13). As rain does not penetrate a 
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well-thatched hut, so does passion not enter a cultivated mind 

(Dharmapada 14). The wavering and restless, or unsteady mind, 

difficult to guard, difficult to hold back; a wise man steadies his 

trembling mind and thought, as a fletcher makes straight his arrow 

(Dharmapada 33). As a fish drawn from its watery abode and thrown 

upon the dry land, our thought quivers all over in its effort to escape the 

realm of Mara (Dharmapada 34). It is good to control the mind, which 

is difficult to hold in and flighty, rushing wherever it wishes; a 

controlled mind brings happiness (Dharmapada 35). The mind is hard to 

perceive, extremely subtle, flits whenever it wishes. Let the wise 

person guard it; a guarded mind is conducive to hapiness (Dharmapada 

36). Traveling far, wandering alone, bodiless, lying in a cave, is the 

mind. Those who subdue it are freed from the bonds of Mara 

(Dharmapada 37). He whose mind is not steady, he who does not know 

the True Law, he whose confidence wavers, the wisdom of such a 

person will never be perfect (Dharmapada 38). He whose mind is free 

from lust of desires, he who is not affected by hatred, he who has 

renounced both good and evil, for such a vigilant one there is no fear 

(Dharmapada 39). Whatever harm an enemy may do to an enemy, or a 

hater to a hater, an ill-directed mind can do one far greater harm 

(Dharmapada 42). What neither mother, nor father, nor any other 

relative can do, a well-directed mind can do one far greater good 

(Dharmapada 43). Like the earth, Arhats who are balanced and well-

disciplined, resent not. He is like a pool without mud; no new births are 

in store for him (Dharmapada 95). Those Arhats whose mind is calm, 

whose speech and deed are calm. They have also obtained right 

knowing, they have thus become quiet men (Dharmapada 96). In the 

past times, this mind went wandering wherever it liked, as it wished 

and as it pleased. But now I shall completely hold it under control as a 

rider with his hook a rutting elephant (Dharmapada 326). Take delight 

in heedfulness, check your mind and be on your guard. Pull yourself 

out of the evil path, just like the elelphant draws itself out of the mud 

(Dharmapada 327). 
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Chöông Ba 

Chapter Three 

 

Vì Sao Chuùng Ta Chaáp Tröôùc? 

 

Chaáp Tröôùc coù nghóa laø dính maéc vaøo tö töôûng cho raèng vaïn höõu laø 

thöïc (dính chaéc vaøo söï vaät maø khoâng rôøi lìa. Moãi phaùp ñeàu coù nhieàu 

nghóa töông ñoái, neáu chaáp chaët vaøo moät nghóa, chaúng bieát dung hoøa, 

chaúng bieát tuøy nghi, chaáp tröôùc nhö vaäy chæ laø töï haïn heïp laáy mình maø 

thoâi). Chaáp tröôùc laø baùm chaët vaøo, vöôùng maéc, cho raèng caùi ngaõ vaø vaïn 

höõu coù thaät. Chaáp tröôùc töø con ngöôøi maø naåy leân thöù tình yeâu hay duïc 

voïng naåy nôû khi nghó ñeán ngöôùi khaùc. AÙi kieán cuõng coù nghóa laø taâm 

chaáp luyeán vaøo hình thöùc, troùi buoäc chuùng ta vaøo duïc voïng vaø ham 

muoán traàn tuïc. Chaáp thuû laø nhöõng thöù laøm cho chuùng ta tieáp tuïc laên troâi 

trong voøng luaân hoài sanh töû. Laø Phaät töû thuaàn thaønh, ñaõ nguyeän tu theo 

Phaät, seõ khoâng haønh xöû nhö nhöõng keû taàm thöôøng khaùc, nhöõng keû 

chaúng theå nhìn suoát, chaúng theå buoâng boû. Neáu baïn chaúng theå döùt tröø 

chaáp tröôùc vaøo “caùi toâi”, “caùi cuûa toâi”, vaø caùi “phaùp”; vaø neáu baïn cöù 

tieáp tuïc giöõ chaët töù töôùng: phaân bieät mình, ngöôøi, chuùng sanh vaø thoï 

giaû töôùng, chaéc chaén baïn seõ gaëp phaûi nhieàu phieàn haø raéc roái treân ñôøi. 

Neáu chuùng ta bieát buoâng boû vaø luøi laïi moät böôùc ñeå caân nhaéc thì chuyeän 

gì xaõy ra ñi nöõa, baïn seõ luoân nhìn söï vaät nhö chuùng thaät laø, chöù khoâng 

nhö beà ngoaøi cuûa chuùng. Theo Ñöùc Phaät, giaùc ngoä khoâng gì khaùc hôn 

laø caét ñöùt taát caû moïi chaáp tröôùc. Chuùng ta coù theå chaáp tröôùc vaøo con 

ngöôøi, vaøo söï vaät, vaøo nhöõng traïng thaùi maø chuùng ta chöùng nghieäm, 

vaøo nhöõng suy nghó cuûa chính mình, hay nhöõng yù ñònh töø tröôùc cuûa 

chính mình. Söï chaáp tröôùc hay troùi buoäc maïnh meõ vaøo aùi duïc. Tuy 

nhieân, töø söï aùi tröôùc naày coù theå naåy sanh ra “töø bi” laø neàn taûng cuûa tình 

thöông trong Phaät giaùo.  

Chöôùng ngaïi cuûa chaáp tröôùc laø chaáp vaøo töï kyû vaø chö phaùp, vaø haäu 

quaû laø chöôùng ngaïi trong tieán trình ñi vaøo Nieát baøn cuûa ngöôøi tu taäp. 

Heã mình coù moät chuùt chaáp tröôùc laø coù chöôùng ngaïi. Coù chöôùng ngaïi thì 

khoù loøng ra khoûi Tam Giôùi. Cho neân Phaät töû chaân thuaàn phaûi coá gaéng 

phaù thuûng moïi chaáp tröôùc. Cho tôùi khi naøo mình tôùi ñöôïc choã khoâng coù 

gì caû, thì ñoù laø luùc mình khoâi phuïc laïi ñöôïc boä maët thaät cuûa chính mình. 

Baây giôø cho duø mình muoán coù cuõng chaúng ñöôïc, ñeán khi mình chaúng 

coøn muoán gì nöõa thì moïi thöù ñeàu coù. Trong Töù Dieäu Ñeá, Ñöùc Phaät ñaõ 
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daïy raèng chaáp ngaõ laø coäi reã gaây ra ñau khoå. Töø chaáp thuû gaây neân lo 

buoàn sôï seät. Ngöôøi giaûi thoaùt khoûi chaáp thuû seõ khoâng bò lo buoàn vaø ít 

sôï seät hôn. Caøng chaáp thuû thì ngöôøi ta caøng khoå ñau. Neáu baïn khoâng 

coøn chaáp tröôùc, dó nhieân laø baïn ñaõ giaûi thoaùt. Trong Kinh Laêng Giaø, 

Ñöùc Phaät daïy Mahamati: “Naøy Mahamati, coù voâ soá löôïng caùc hình 

thöùc chaáp chaët vaøo theá giôùi baèng caùch coi töøng chöõ trong kinh vaên 

töông öùng ñuùng ñaén vôùi yù nghóa.” Trong Kinh Phaùp Cuù, ñöùc Phaät daïy 

veà aùi chaáp: Nhö nöôùc luõ cuoáng phaêng nhöõng xoùm laøng say nguû giöõa 

ñeâm tröôøng, töû thaàn seõ loâi phaêng ñi nhöõng ngöôøi meâ muoäi sinh taâm aùi 

tröôùc nhöõng boâng hoa mình vöøa goùp nhaët ñöôïc (47). Cöù sanh taâm aùi 

tröôùc vaø tham luyeán maõi khoâng chaùn nhöõng boâng hoa maø mình vöøa goùp 

nhaët ñöôïc, ñoù chính laø cô hoäi toát cho töû thaàn loâi ñi (48). 

Theo Phaät giaùo, coù nhieàu loaïi chaáp tröôùc khaùc nhau. Vì AÙi Kieán maø 

chuùng ta Chaáp tröôùc: Loaïi chaáp tröôùc töø con ngöôøi maø naåy leân thöù tình 

yeâu hay duïc voïng naåy nôû khi nghó ñeán ngöôùi khaùc. AÙi kieán cuõng coù 

nghóa laø taâm chaáp luyeán vaøo hình thöùc, troùi buoäc chuùng ta vaøo duïc 

voïng vaø ham muoán traàn tuïc. Chuùng ta Chaáp tröôùc vì baûn chaát con 

ngöôøi môùi sinh ra laø ñaõ coù Ngaõ Chaáp: Coøn goïi laø phaân bieät ngaõ chaáp, 

hay ngaõ chaáp baåm sinh, luùc môùi sanh ra ñaõ coù. Chaáp vaøo khaùi nieäm 

cuûa moät caùi ngaõ thaät, chaáp vaøo Thöôøng ngaõ, hay chaáp vaøo caùi ngaõ 

thöôøng haèng chöù khoâng phaûi laø söï phoái hôïp cuûa naêm uaån sanh bôûi nhaân 

duyeân. Ngaõ chaáp naûy sanh ra do söï phaân bieät hay lyù luaän sai laàm cuûa 

baûn thaân. Vì Coù Vì Khoâng maø chuùng ta Chaáp Tröôùc: Moät vaøi tröôøng 

phaùi cho raèng thaø chaáp coù nhö nuùi Tu Di, coøn hôn laø chaáp khoâng nhö 

moät vi traàn.” Tuy nhieân, moät khi ñaõ thaáu trieät giaùo phaùp nhaø Phaät, 

chuùng ta seõ khoâng chaáp vaøo beân naøo caû. Vì cho raèng coù Nhaân Khoâng, 

nhöng khoâng coù Phaùp Khoâng maø chuùng ta Chaáp Tröôùc: Noäi ñaïo chaáp 

giöõ vaøo A Tyø Ñaït Ma Luaän maø thöøa nhaän raèng coù nhaân khoâng, nhöng 

khoâng coù phaùp khoâng (ñaõ chöùng lyù voâ ngaõ nhöng coøn chaáp vaøo phaùp 

höõu tính). Vì Ñoaïn Kieán maø chuùng ta Chaáp Tröôùc: Thuyeát naày tin raèng 

loaøi ngöôøi cuõng nhö vaät, cheát laø maát laø maát haún, khoâng coøn gì sau ñoù, 

laø caùt buïi con ngöôøi trôû veà vôùi caùt buïi. Caùc khoa hoïc gia cho raèng moãi 

caù nhaân vaøo ñôøi luùc ñöôïc thoï thai do tinh cha tröùng meï, soáng cuoäc ñôøi 

cuûa mình vaø cheát, chaám döùt hieän höõu. Thuyeát naày khoâng ñuùng vôùi luaät 

“Luaân Hoài” cuûa ñaïo Phaät. Theo giaùo lyù nhaø Phaät thì chuùng sanh laên 

loän trong luaân hoài sanh töû, voøng luaân hoài xoay chuyeån chuùng sanh 

trong luïc ñaïo. Phaät töû khoâng tin nôi ñoaïn dieät, vì ñoaïn dieät caên cöù treân 
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söï hieåu bieát khoâng toaøn haûo veà chaân nhö thöïc taùnh. Vì cho raèng Vaïn 

Höõu coù thöïc maø chuùng ta Chaáp Tröôùc: Dính maéc vaøo tö töôûng cho raèng 

vaïn höõu laø thöïc (dính chaéc vaøo söï vaät maø khoâng rôøi lìa. Moãi phaùp ñeàu 

coù nhieàu nghóa töông ñoái, neáu chaáp chaët vaøo moät nghóa, chaúng bieát 

dung hoøa, chaúng bieát tuøy nghi, chaáp tröôùc nhö vaäy chæ laø töï haïn heïp laáy 

mình maø thoâi). Vì baùm chaët vaøo Kieán Giaûi cuûa mình maø chuùng ta Chaáp 

Tröôùc: Baùm chaët vaøo kieán giaûi cuûa mình hay giöõ laáy kieán giaûi chaáp neâ 

töø taâm mình, khoâng daùm xa lìa neân sinh ra söï laàm laïc muø quaùng veà taát 

caû moïi voïng kieán. Vì cho raèng Töôùng Traïng laø thaät neân chuùng ta Chaáp 

Tröôùc: Ñaây laø thoâ töôùng thöù ba trong saùu thoâ töôùng ñöôïc ñeà caäp trong 

Ñaïi Thöøa Khôûi Tín Luaän, nhôù maõi nhöõng vui nhöõng buoàn coi nhö 

chuùng laø thaät chöù khoâng phaûi laø aûo voïng. Vì tin nôi söï vónh cöûu maø 

chuùng ta Chaáp Tröôùc nôi Thöôøng Kieán: Thuyeát naày tin raèng tröôùc khi 

laø ngöôøi, con ngöôøi khoâng coù hieän höõu, roài ñöôïc taïo neân, con ngöôøi 

ñöôïc sanh vaøo ñôøi do yù chí cuûa moät vò thaàn linh. Ngöôøi aáy soáng ñôøi 

mình, roài tuøy theo nhöõng gì mình tin töôûng hay nhöõng haønh ñoäng cuûa 

mình trong ñôøi, seõ ñöôïc veà vónh vieãn treân coõi thieân ñaøng hoaëc bò ñaøy 

vónh vieãn nôi ñòa nguïc. Thuyeát naày khoâng ñuùng vôùi luaät “Luaân Hoài” 

cuûa ñaïo Phaät. Theo giaùo lyù nhaø Phaät thì chuùng sanh laên loän trong luaân 

hoài sanh töû, voøng luaân hoài xoay chuyeån chuùng sanh trong luïc ñaïo. Phaät 

töû khoâng tin nôi söï thöôøng haèng vì Phaät töû khoâng tin theá giôùi naày hay 

theá giôùi naøo khaùc laïi coù söï tröôøng cöûu khoâng thay ñoåi. 

Theo Truyeän Tieàn Thaân Ñöùc Phaät, coù moät caâu chuyeän veà ngöôøi 

ñaùnh baãy vaø con khæ. Ngöôøi ñaùnh baãy baét con khæ baèng caùch naøo? Anh 

ta laáy moät traùi döøa vaø khoeùt moät loå nhoû. Roài anh ta ñeå vaøi haït ñaäu 

phoäng beân trong vaø beân ngoaøi traùi döøa. Chaúng bao laâu, moät con khæ seõ 

ñeán vaø aên caùc haït ñaäu phoäng treân maët ñaát. Roài noù seõ ñaët tay vaøo traùi 

döøa ñeå vôùi tôùi nhöõng haït ñaäu beân trong. Vieäc naém caùc haït ñaäu phoäng 

beân trong traùi döøa seõ laøm cho tay noù lôùn hôn, vì vaäy noù khoâng theå loâi 

tay ra khoûi loå hoång. Noù la khoùc vaø noåi giaän, nhöng khoâng chòu buoâng 

boû caùc haït ñaäu ñeå ruùt tay ra. Cuoái cuøng, ngöôøi ñaët baãy ñeán vaø baét noù. 

Chuùng ta cuõng gioáng nhö con khæ treân. Chuùng ta muoán thoaùt khoå nhöng 

khoâng chòu buoâng boû caùc duïc voïng. Theo caùch naøy chuùng ta vaãn bò 

maéc keït maõi trong voøng luaân hoài sanh töû chæ vì söï THAM LUYEÁN cuûa 

chính mình.  
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Why Do We Have Attachments? 

 

Abhinivesa or graha means to grasp, hold, or cling to anything or to 

cling to things as real. Grasping means to cling, to adhere, or to stick or 

attach one’s self to. Holding (grasping, clinging, attaching) on the belief 

of the reality of ego and things. Attachment or Love growing from 

thinking of others. Love also means the mind of affection attached to 

forms, which binds us with the ties of worldly passions and desires. 

Attachments are what keep us continuing the cycle of rebirth. Devout 

Buddhists, who vow to follow the Buddha’s path of cultivation, will not 

act like ordinary people who cannot see through or renounce things. If 

you cannot get rid of attachments to self, mine, and dharmas; and if you 

continue to have the marks of self, others, sentient beings, and life 

span, then you will surely encounter a lot of trouble. If you know how 

to get rid of attachments and step back to consider things calmly, then 

no matter what happens, you will always be able to see things as they 

really are, not as their outside appearances. According to the Buddha, 

becoming enlightened is nothing other than cutting off all attachments. 

We can become attached to either people, things, experiential states, 

our own thoughts, or preconceptions. Grasping of love or the strong 

attachment of love; the bondage of desire. However, from this bond of 

love can also arise pity, which is fundamental to Buddhism. 

The holding on to the reality of self and things and the consequent 

hindrance to entrance into nirvana. If we have even a particle of 

attachment, we have obstructions. With obstructions, we are not able to 

escape the Triple Realm. Therefore, it is necessary for any sincere 

Buddhist to break through all attachments. When we reach the point of 

having no attachments, we regain our true being. Right now, no matter 

how much we want, nothing we can obtain. When we reach the point of 

not wanting anything, everything will be ours. In the Four Noble truths, 

Buddha Shakyamuni taught that attachment to self is the root cause of 

suffering. From attachment (craving) springs grief and fear. For him 

who is wholly free from attachment, there is no grief and much less 

fear. The more attachments one has, the more one suffers). If you don’t 

have attachments, naturally you are liberated. In the Lankavatara 

Sutra, the Buddha reminded Mahamati: “Oh Mahamati, there are 

innumerable signs of close attachments to the world by taking letters as 
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exactly corresponding to meaning.” In the Dharmapada Sutra, the 

Buddha taught on “Attachment of love”: Death carries off a man who 

gathers flowers of sensual pleasures, whose mind is distracted, as a 

great flood sweeps away a sleeping village (Dharmapada 47). The 

destroyer brings under his way the man who gathers flowers of sensual 

pleasures, whose mind distracted, and who is insatiate in his desires 

(Dharmapada 48). 

According to Buddhism, there are many different kinds of grasping.   

We have Attachment because of love growing from thinking of others: 

love also means the mind of affection attached to forms, which binds us 

with the ties of worldly passions and desires. We have Attachment 

because of clinging to the idea of self (Atma-graha): cling to the idea of 

self, or the natural or intinctive cleaving (clinging) to the idea of self or 

soul. Holding to the concept of the reality of the ego, holding to 

permanent personality, or holding to the atman. This holding is an 

illusion. The false tenet of a soul, or ego, or permanent individual, that 

the individual is real, the ego an independent unit and not a mere 

combination of the five skandhas produced by cause and effect 

disintegrating. This attachment is developed as the result of erroneous 

reasoning. We have Attachment because of clinging to existence or 

(clinging) to emptiness (non-existence): Some sects believe that “It is 

better to be attached to existence, though the attachment may be as big 

as Mount Sumeru, than to be atached to emptines, though the 

attachment may be as small as a grain of dust.” However, once we 

thoroughly understand the Buddha’s teachings, we will not be attached 

to any extreme. We have Attachment because of clinging to the ideas of 

human impersonality, not unreality of things: Insiders who hold the 

Abhidharma or Sarvastivadah tenet, which recognizes human 

impersonality, but not the unreality of things. We have Attachment 

because of clinging to idea of  Nihilism: This theory believes in 

nihilism, claims that after death there is nothing left. Man born from 

dust will return to dust. This is what scientists believe. They say every 

person conceived by the fusion of a sperm and egg, will live his life 

and will die, thus terminating his existence on earth. This theory does 

not conform to the Buddhist law of causality. In Buddhist view, men 

are tied to the cycle of birth and death, the cycle of reincarnation. This 

cycle turns around and around, compelling men to reincarnate in one of 



 30 

the six realms. Buddhists believe that Nihilism is false because it is 

based on incomplete understanding of reality. We have Attachment 

because of clinging to the idea of things as real: Abhinivesa or graha or 

to grasp, hold, or cling to anything. A tendency for settling down in the 

mind. We have Attachment because of clinging to our own views 

(Lagna-samkhya): Adhering or clinging to one’s interpretation or views 

obstinately held, with consequent delusion, bigoted. We have 

Attachment because of grasping to the past: The third of the six coarser 

stages in The Awakening of Faith, retention of memories of past joys 

and sorrows as if they were realities and not illusions. We have 

Attachment because of clinging to Eternalism: This theory believes in 

eternalism, believes that man was created by the will of some Deity. 

He will live his life and act according to his beliefs in order to return to 

Heaven or to be condemned forever in Hell. This theory does not 

conform to the Buddhist law of causality. In Buddhist view, men are 

tied to the cycle of birth and death, the cycle of reincarnation. This 

cycle turns around and around, compelling men to reincarnate in one of 

the six realms. Buddhists believe that Eternalism is also wrong, 

because Buddhists cannot accept that there is anything either in this 

world or any other world that is eternal or unchangeable. 

According to the Buddha Birth Story, there is a story about the 

Trapper and the Monkey. How does a trapper catch a monkey? He 

takes a coconut and makes a small hole in it. He then puts some 

peanuts inside and outside the coconut. Before long, a monkey will 

come and eat the peanuts on the ground. Then he will put his hand in 

the coconut to reach the peanuts inside. Holding the peanuts makes his 

hand bigger, so now he cannot pull it out through the hole. He cries and 

gets angry, but will not open his hand and let the peanuts go. Finally, 

the trapper comes and catches him. We are like the monkey. We want 

to be free from suffering, but we will not let go our desires. In this way 

we remain caught in Samsara because of our own ATTACHMENTS. 
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Chöông Boán 

Chapter Four 

 

Ai Troùi Buoäc Chuùng Ta? 

 

Troùi buoäc laø keát, laø söï raøng buoäc hay phieàn tröôïc coät troùi chuùng 

sanh trong voøng luaân hoài sanh töû. Troùi buoäc coøn coù nghóa laø Kieát söû. 

Kieát vaø söû, hai teân goïi khaùc nhau cuûa phieàn naõo, kieát laø troùi buoäc thaân 

taâm keát thaønh quaû khoå, söû laø theo ñuoåi vaø sai söû chuùng sanh. Theo 

Thanh Tònh Ñaïo, kieát söû laø möôøi phaùp khôûi töø saéc tham; goïi laø kieát söû 

vì chuùng troùi buoäc caùc uaån trong ñôøi naày vôùi caùc uaån ñôøi keá tieáp, hoaëc 

troùi buoäc nghieäp vôùi quaû, hoaëc troùi buoäc höõu tình vaøo ñau khoå. Vì bao 

laâu caùi naày coøn hieän höõu thì caùi kia khoâng chaám döùt. Coù ba loaïi troùi 

buoäc: Kieán keát hay ngaõ kieán, giôùi thuû keát hay giôùi caám thuû keát hay 

chaáp vaøo caùi coâng haïnh phaùt sinh do söï tuaân thuû giôùi luaät ñaïo ñöùc, vaø 

nghi keát hay söï nghi ngôø chaùnh lyù. Trong Kinh Nieát Baøn, ñöùc Phaät ñaõ 

noùi: “Naøy thieän nam töû, Tu Ñaø Hoaøn tuy coù theå caét ñöùt voâ löôïng phieàn 

naõo, nhöng vì ba keát raát naëng neân chuùng cuõng bao haøm taát caû keát maø 

Tu Ñaø Hoaøn ñaõ ñoaïn.” 

Theá giôùi maø chuùng ta ñang soáng laø theá giôùi cuûa duïc voïng. Moïi 

chuùng sanh ñöôïc sinh ra vaø toàn taïi nhö laø moät söï keát hôïp cuûa nhöõng 

duïc voïng. Chuùng ta ñöôïc sinh ra do söï ham muoán cuûa cha cuûa meï. Khi 

chuùng ta böôùc vaøo theá giôùi naøy chuùng ta trôû neân meâ ñaém vaät chaát, vaø 

töï trôû thaønh nguoàn goác cuûa duïc voïng. Chuùng ta thích thuù vôùi nhöõng tieän 

nghi vaät chaát vaø nhöõng khoaùi laïc cuûa giaùc quan. Vì theá chuùng ta chaáp 

tröôùc vaøo thaân naøy, nhöng xeùt cho cuøng thì chuùng ta thaáy raèng thaân naøy 

laø nguoàn goác cuûa khoå ñau phieàn naõo. Vì thaân naøy khoâng ngöøng thay 

ñoåi. Chuùng ta ao öôùc ñöôïc soáng maõi, nhöng töøng giôø töøng phuùt thaân 

xaùc naøy thay ñoåi töû treû sang giaø, töø soáng sang cheát. Chuùng ta coù theå vui 

söôùng trong luùc chuùng ta coøn treû trung khoûe maïnh, nhöng khi chuùng ta 

quaùn töôûng ñeán söï giaø nua beänh hoaïn, cuõng nhö caùi cheát luoân ñe doïa  

aùm aûnh thì söï lo aâu seõ traøn ngaäp  chuùng ta. Vì theá chuùng ta tìm caùch 

troán chaïy ñieàu naøy baèng caùch neù traùnh khoâng nghó ñeán noù. Tham soáng 

vaø sôï cheát laø moät trong nhöõng hình thöùc chaáp tröôùc. Chuùng ta coøn chaáp 

tröôùc vaøo quaàn aùo, xe hôi, nhaø laàu vaø taøi saûn cuûa chuùng ta nöõa. Ngoaøi 

ra, chuùng ta coøn chaáp tröôùc vaøo nhöõng kyù öùc lieân quan ñeán quaù khöù 

hoaëc nhöõng döï tính cho töông lai nöõa.  
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Theo Kinh Kim Cang, Ñöùc Phaät daïy: “Phaøm caùi gì coù hình töôùng 

ñeàu laø phaùp höõu vi. Phaùp höõu vi cuõng gioáng nhö moät giaác moäng, moät 

thöù huyeãn hoùa, moät caùi boït nöôùc, hay moät caùi boùng hình, moät tia ñieån 

chôùp, toaøn laø nhöõng thöù hö voïng, khoâng coù thöïc chaát. Heát thaûy moïi thöù 

ñeàu phaûi quaùn nhö vaäy, môùi coù theå hieåu minh baïch leõ chaân thaät, ñeå 

chuùng ta khoâng chaáp tröôùc, khoâng bò voïng töôûng quaáy nhieãu.” Theo 

Kinh Töù Thaäp Nhò Chöông, Chöông 18, Ñöùc Phaät daïy: “Phaùp cuûa ta laø 

nieäm maø khoâng coøn chuû theå nieäm vaø ñoái töôïng nieäm; laøm maø khoâng 

coøn chuû theå laøm vaø ñoái töôïng laøm; noùi maø khoâng coù chuû theå noùi vaø ñoái 

töôïng noùi; tu maø khoâng coøn chuû theå tu vaø ñoái töôïng tu. Ngöôøi ngoä thì 

raát gaàn, keû meâ thì raát xa. Döùt ñöôøng ngoân ngöõ, khoâng bò raøng buoäc baát 

cöù caùi gì. Sai ñi moät ly thì maát töùc khaéc.” 

Muoán buoâng boû vaø ñoaïn taän nhöõng troùi buoäc naøy, chuùng ta khoâng 

coù söï löïa choïn naøo khaùc laø phaûi tu theo con ñöôøng cuûa ñöùc Phaät. Theo 

Kinh Potaliya trong Trung Boä Kinh, coù taùm phaùp ñöa ñeán söï ñoaïn taän. 

Thöù nhaát laø “y cöù khoâng saùt sanh, saùt sanh caàn phaûi töø boû”. Do duyeân 

gì, lôøi noùi nhö vaäy ñöôïc noùi leân? ÔÛ ñaây, naày gia chuû, vò Thaùnh ñeä töû 

suy nghó nhö sau: “Do nhôn nhöõng kieát söû naøo ta coù theå saùt sanh, ta 

ñoaïn taän, thaønh töïu söï töø boû caùc kieát söû aáy. Neáu ta saùt sanh, khoâng 

nhöõng ta töï traùch maéng ta vì duyeân saùt sanh, maø caùc baäc coù trí, sau khi 

tìm hieåu, cuõng seõ khieån traùch ta vì duyeân saùt sanh, vaø sau khi thaân hoaïi 

maïng chung, aùc thuù seõ chôø ñôïi ta, vì duyeân saùt sanh. Thaät laø moät kieát 

söû, thaät laø moät trieàn caùi, chính söï saùt sanh naày. Nhöõng laäu hoaëc, phieàn 

lao nhieät naõo naøo coù theå khôûi leân, do duyeân saùt sanh, ñoái vôùi vò ñaõ töø 

boû saùt sanh, nhöõng laäu hoaëc, phieàn lao nhieät naõo nhö vaäy khoâng coøn 

nöõa.” Y cöù khoâng saùt sanh, saùt sanh caàn phaûi töø boû,” do duyeân nhö vaäy, 

lôøi noùi nhö vaäy ñöôïc noùi leân. Thöù nhì laø “y cöù khoâng laáy cuûa khoâng 

cho, laáy cuûa khoâng cho caàn phaûi töø boû.” Thöù ba laø “y cöù noùi lôøi chaân 

thaät, noùi laùo caàn phaûi töø boû.” Thöù tö laø “y cöù khoâng noùi hai löôõi, noùi hai 

löôõi caàn phaûi töø boû.” Thöù naêm laø “y cöù khoâng tham duïc, tham duïc caàn 

phaûi töø boû.” Thöù saùu laø “y cöù khoâng huûy baùng saân haän, huûy baùng saân 

haän caàn phaûi töø boû.” Thöù baûy laø “y cöù khoâng phaãn naõo, phaãn naõo caàn 

phaûi töø boû.” Thöù taùm laø “y cöù khoâng quaù maïn, quaù maïn caàn phaûi töø 

boû.” Laïi coù theâm möôøi haønh ñoäng buoâng boû vaø ñoaïn taän nhöõng troùi 

buoäc khoâng ñöa chuùng ta ñeán söï hoái haän, ñoù laø: Thöù nhaát laø khoâng saùt 

sanh. Thöù nhì laø khoâng troäm caép. Thöù ba laø khoâng taø daâm. Thöù tö laø 

khoâng noùi doái. Thöù naêm laø khoâng noùi loãi cuûa ngöôøi. Thöù saùu laø khoâng 
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uoáng röôïu. Thöù baûy laø khoâng töï cho mình hay vaø cheâ ngöôøi dôû. Thöù 

taùm laø khoâng heøn haï. Thöù chín laø khoâng saân haän. Thöù möôøi laø khoâng 

huûy baùng Tam Baûo. 

Ngöôøi Phaät töû tin luaät nhaân quaû chöù khoâng khoâng phaûi thöôûng phaït. 

Moïi haønh ñoäng heã laø nhaân aét coù quaû; heã laø quaû aét coù nhaân. Töông töï, 

heã coù gieo nhaân troùi buoäc vaøo caùi gì ñoù thì phaûi coù quaû vöôùng maéc vaø 

khoå ñau phieàn naõo vì caùi goïi laø caùi gì ñoù. Luaät nhaân quaû laø yù nieäm caên 

baûn trong Phaät giaùo chi phoái moïi hoaøn caûnh. Ñaây laø ñònh luaät caên baûn 

cuûa vaïn höõu, neáu moät ngöôøi gieo haït gioáng toát thì chaéc chaén ngöôøi ñoù 

seõ gaët quaû toát; neáu ngöôøi aáy gieo haït gioáng xaáu thì hieån nhieân phaûi gaët 

quaû xaáu. Duø keát quaû coù theå mau hay chaäm, moïi ngöôøi chaéc chaén seõ 

nhaän nhöõng keát quaû töông öùng vôùi nhöõng haønh ñoäng cuûa mình. Ngöôøi 

naøo thaâm hieåu nguyeân lyù naøy seõ khoâng bao giôø laøm ñieàu xaáu. Theo 

Phaät Giaùo, moïi haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû cuûa noù. 

Gioáng nhö vaäy, moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân quaû laø 

luaät caên baûn trong Phaät giaùo chi phoái moïi hoaøn caûnh. Luaät aáy daïy raèng 

ngöôøi laøm vieäc laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû töông ñöông. 

Ngöôøi laønh ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng thöôøng ngöôøi 

ta khoâng hieåu chöõ phöôùc theo nghóa taâm linh, maø hieåu theo nghóa giaøu 

coù, ñòa vò xaõ hoäi, hoaëc uy quyeàn chaùnh trò. Chaúng haïn nhö ngöôøi ta baûo 

raèng ñöôïc laøm vua laø do quaû cuûa möôøi nhaân thieän ñaõ gieo tröôùc, coøn 

ngöôøi cheát baát ñaéc kyø töû laø do traû quaû xaáu ôû kieáp naøo, daàu kieáp naày 

ngöôøi aáy khoâng laøm gì ñaùng traùch. Nhaân quaû laø moät ñònh luaät taát nhieân 

neâu roõ söï töông quan, töông duyeân giöõa nhaân vaø quaû, khoâng phaûi coù ai 

sinh, cuõng khoâng phaûi töï nhieân sinh. Neáu khoâng coù nhaân thì khoâng theå 

coù quaû; neáu khoâng coù quaû thì cuõng khoâng coù nhaân. Nhaân naøo quaû naáy, 

khoâng bao giôø nhaân quaû töông phaûn hay maâu thuaãn nhau. Noùi caùch 

khaùc, nhaân quaû bao giôø cuõng ñoàng moät loaïi. Neáu muoán ñöôïc ñaäu thì 

phaûi gieo gioáng ñaäu. Neáu muoán ñöôïc cam thì phaûi gieo gioáng cam. 

Moät khi ñaõ gieo coû daïi maø mong gaët ñöôïc luùa baép laø chuyeän khoâng 

töôûng. Töông töï muoán gaët quaû giaûi thoaùt maø laïi gieo nhaân troùi buoäc laø 

chuyeän khoâng theå xaûy ra ñöôïc.  

Neáu chuùng ta thöïc söï bieát ai laø ngöôøi troùi buoäc mình, seõ coù cô hoäi 

cho chuùng ta coá gaéng tu taäp côûi môû nhöõng troùi buoäc vaø chaáp tröôùc naøy 

roài chuùng ta seõ thaáy raèng traûi nghieäm ñöôïc vieäc thoaùt ly khoå ñau phieàn 

naõo ñeå coù ñöôïc söï yeân bình, tænh thöùc, vaø haïnh phuùc khoâng coù nghóa laø 

chuùng ta phaûi ñi vaøo moät nôi khoâng coù tieáng oàn aøo, khoâng coù söï raéc roái 
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hay khoâng coù nhöõng coâng vieäc naëng nhoïc. Kyø thaät, söï yeân bình thaät söï 

hieän dieän giöõa nhöõng thöù vöøa keå treân maø chuùng ta vaãn coù söï yeân tónh 

nôi noäi taâm mình. Ñoái vôùi ngöôøi Phaät töû thuaàn thaønh, moät khi ñaõ quyeát 

ñònh tu taäp côûi môû nhöõng troùi buoäc vaø chaáp tröôùc phaûi kieân trì khoâng 

thoái chuyeån; töøng böôùc moät, phaûi coá gaéng heát söùc mình ñeå tu taäp moãi 

ngaøy. Laâu daàn, söï vieäc naøy seõ giuùp mình coù nhöõng thoùi quen khieán cho 

cuoäc soáng cuûa mình ngaøy caøng ñöôïc côûi troùi veà moïi phöông dieän moät 

caùch toát ñeïp hôn. Phaät töû thuaàn thaønh cuõng neân luoân nhôù raèng theo ñaïo 

Phaät, taâm laø goác cuûa muoân phaùp. Taâm coù theå taïo nghieäp thì cuõng chính 

taâm coù theå dieät nghieäp. Neáu taâm naøy troùi buoäc chuùng ta thì cuõng chính 

taâm naày côûi troùi cho chuùng ta, vaø khoâng ai khaùc coù theå laøm ñöôïc 

chuyeän naøy. Trong Taâm Ñòa Quaùn Kinh, Ñöùc Phaät daïy: “Trong Phaät 

phaùp, laáy taâm laøm chuû. Taát caû caùc phaùp ñeàu do taâm sanh.” Taâm taïo ra 

chö Phaät, taâm taïo thieân ñöôøng, taâm taïo ñòa nguïc. Taâm laø ñoäng löïc 

chính laøm cho ta sung söôùng hay ñau khoå, vui hay buoàn, traàm luaân hay 

giaûi thoaùt. Nhö vaäy chæ coù chính taâm chuùng ta troùi buoäc chuùng ta, thì 

cuõng phaûi chính caùi taâm naøy môû troùi cho chuùng ta chöù khoâng ai khaùc coù 

theå laøm ñöôïc chuyeän naøy. 

 

Who Binds Us? 

 

Bindings mean Fetters or Bondages or Illusions which chain men to 

the cycle of birth and death. Bindings or Fetters also mean bondages. 

The bondage and instigators of the passions, two other names for 

afflictions. The fetters are the ten states beginning with greed for the 

fine-material, so called because they fetter aggregates in this life to 

aggregates of the next, or karma to its fruit, or beings to suffering. For 

as so long the ones exist there is no cessation of the others. There are 

three kinds of bindings: The tie of false views of permanent ego, the tie 

of wrong discipline or taking hold of the merit accruing from the 

observance of the rules of morality, and the tie of doubt on correct 

teachings. In the Nirvana Sutra, the Buddha said: “Srota-apanna though 

has cut off  inummerable illusions; however, the three ties are so 

serious that if he is able to cut off these three ties, he can cut off all 

other ties. 

Our world is a world of desire. Every living being comes forth from 

desire and endures as a combination of desires. We are born from the 
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desires of our father and mother. Then, when we emerge into this 

world, we become infatuated  with many things, and become ourselves 

well-springs of desire. We relish physical comforts and the enjoyments 

of the senses. Thus, we are strongly attached to the body. But if we 

consider this attachment, we will see that this is a potential source of 

sufferings and afflictions. For the body is constantly changing. We wish 

we could remain alive forever, but moment after moment the body is 

passing from youth to old age, from life to death. We may be happy 

while we are young and strong, but when we contemplate sickness, old 

age, and the ever present threat of death, anxiety overwhelms us. Thus, 

we seek to elude the inevitable by evading the thought of it. The lust 

for life and the fear of death are forms of attachment. We are also 

attached to our clothes, our car, our storied houses, and our wealth. 

Besides, we are also attached to memories concerning the past or 

anticipations of the future.  

According to the Vajra Sutra, the Buddha taught: “Anything with 

shape or form is considered a “dharma born of conditions.” All things 

born of conditions are like dreams, illusory transformations, bubbles of 

foam, and shadows. Like dewdrops and lightning, they are false and 

unreal. By contemplating everything in this way, we will be able to 

understand the truth, let go of attachments, and put an end to random 

thoughts.” According to the Sutra In Forty-Two Sections, Chapter 18, 

the Buddha said: “My Dharma is the mindfulness that is both 

mindfulness and no-mindfulness. It is the practice that is both practice 

and non-practice. It is words that are words and non-words. It is 

cultivation that is cultivation and non-cultivation. Those who 

understand are near to it; those who are confused are far from it 

indeed. The path of words and language is cut off; it cannot be 

categorized as a thing. If you are off (removed) by a hair’s breadth, you 

lose it in an instant.” 

In order to let go and cut off of all affairs, we have no other choice 

but cultivating on the Buddha's Path. According to the Potaliya Sutta in 

the Middle Length Discourses of the Buddha, there are eight things in 

the Noble One’s Discipline that lead to the cutting off of affairs. First, 

“with the support of the non-killing of living beings, the killing of living 

beings is to be abandoned.” So it was said. And with reference to what 

was this said? Here a noble disciple considers thus: ‘I am practicing the 
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way to abandoning and cutting off of those fetters because of which I 

might kill living beings. If I were to kill living beings, I would blame 

myself for doing so; the wise, having investigated, would censure me 

for doing so; and on the dissolution of the body, after death, because of 

killing living beings an unhappy destination would be expected. But 

this killing of living beings is itself a fetter and a hindrance. And while 

taints, vexation, and fever might arise through the killing of living 

beings, there are no taints, vexation, and fever in one who abstains 

from killing living beings.’ So it is with reference to this that it was 

said: “With the support of the non-killing of living beings, the killing of 

living beings is to be abandoned." Second, “with the support of taking 

only what is given, the taking of what is not given is to be abandoned.” 

(the rest remains the same as in 1). Third, “with the support of truthful 

speech, false speech is to be abandoned.” (the rest remains the same as 

in 1). Fourth, “with the support unmalicious speech, malicious speech 

is to be abandoned.” (the rest remains the same as in 1). Fifth, “with 

the support of refraining from rapacious greed, rapacious greed is to be 

abandoned.” (the rest remains the same as in 1). Sixth, “with the 

support of refraining from spiteful scolding, spiteful scolding is to be 

abandoned.” (the rest remains the same as in 1). Seventh, “with the 

support of refraining from angry despair, angry despair is to be 

abandoned.” (the rest remains the same as in 1). Eighth, “with the 

support of non-arrogance, arrogance is to be abandoned.”  (the rest 

remains the same as in 1). There are also ten actions of let go and cut 

off of all affairs which produce no regrets, they are: First, not killing. 

Second, not stealing. Third, not committing sexual misconduct. Fourth, 

not lying. Fifth, not telling a fellow-Buddhist’s sins. Sixth, not drinking 

wine. Seventh, not praising oneself and discrediting others. Eighth, not 

being mean to other beings. Ninth, not being angry. Tenth, not 

defaming the Triratna. 

Buddhists believe in a just rational of karma that operates 

automatically and speak in terms of cause and effect instead of rewards 

and punishments. Every action which is a cause will have a result or an 

effect; every resultant action has its cause. Likewise there is a cause of 

binding on someting, there must be a result of attachments and 

sufferings and affliction on the so-called something. The law of cause 

and effect is a fundamental concept within Buddhism goverining all 
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situation. Buddhists believe in a just rational of karma that operates 

automatically and speak in terms of cause and effect instead of rewards 

and punishments. It’s a fundamental principle for all living beings and 

all things that if one sows good deeds, he will surely reap a good 

harvest; if he sows bad deeds, he must inevitably reap a bad harvest. 

Though the results may appear quickly or slowly, everyone will be sure 

to receive the results that accord with their actions. Anyone who has 

deeply understood this principle will never do evil. 

According to Buddhism, every action which is a cause will have a 

result or an effect. Likewise every resultant action or effect has its 

cause. The law of cause and effect is a fundamental concept within 

Buddhism governing all situations. The Moral Causation in Buddhism 

means that a deed, good or bad, or indifferent, brings its own result on 

the doer. Good people are happy and bad ones unhappy. But in most 

cases “happiness” is understood not in its moral or spiritual sense but in 

the sense of material prosperity, social position, or political influence. 

For instance, kingship is considered the reward of one’s having 

faithfully practiced the ten deeds of goodness. If one meets a tragic 

death, he is thought to have committed something bad in his past lives 

even when he might have spent a blameless life in the present one. 

Causality is a natural law, mentioning the relationship between cause 

and effect. All things come into being not without cause, since if there 

is no cause, there is no effect and vice-versa. As so sow, so shall you 

reap. Cause and effect never conflict with each other. In other words, 

cause and effect are always consistent with each other. If we want to 

have beans, we must sow bean seeds. If we want to have oranges, we 

must sow orange seeds. If wild weeds are planted, then it’s 

unreasonable for one to hope to harvest edible fruits. Likewise it is 

impossible for us to plant the cause of bindings to things in life and 

wish to reap a result of emancipation.  

If we really know who binds us, there will be opportunities for us to 

cultivate to unbind these knots and attachments, then we will see that 

to unbind these and to experience the escape of sufferings and 

afflictions in order to have peace, mindfulness and happiness does not 

mean that we have to be in a place where there is no noise, no trouble, 

or no hard work. As a matter of fact, peace is really to be in the midst 

of those things and still be calm in our heart. For devout Buddhists, 
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once you make up your mind to cultivate to unbind these knots and 

attachments, should persevere and never have the intention of retreat; 

step by step, you should try your best to practice on a daily basis. Over 

the times, this will help us form habits which make our life to be untied 

on many aspects in a better and better way. Devout Buddhists should 

always remember that according to Buddhis, the mind is the root of all 

dharmas. The mind can give rise to karma, it can also destroy it. If the 

mind binds us; only it can unbind us, and no-one else can do this. In 

Contemplation of the Mind Sutra, the Buddha taught: “All my tenets 

are based on the mind that is the source of all dharmas." The mind has 

brought about the Buddhas, the Heaven, or the Hell. It is the main 

driving force that makes us happy or sorrowful, cheerful or sad, 

liberated or doomed. Therefore, only our mind can bind us and only 

this very mind can unbind us, no one else can do this. 
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Chöông Naêm 

Chapter Five 

 

Buoâng Boû   

 

Buoâng boû theo Phaät giaùo coù nghóa laø buoâng xaû heát taát caû nhöõng gì 

thuoäc veà theá tuïc. Moät caùch cô baûn, töø boû theá tuïc laø söï thöøa nhaän ñôøi laø 

beå khoå. Khi baïn nhaän thöùc ñöôïc ñieàu naøy thì noù coù theå daãn baïn ñeán caùi 

maø chuùng ta coù theå goïi laø böôùc ngoaët, ñoù laø söï nhaän thöùc taát caû moïi söï 

soáng thoâng thöôøng ñeàu bò traøn ngaäp bôûi khoå ñau phieàn naõo khieán chuùng 

ta ñi tìm moät söï soáng toát ñeïp hôn hay moät ñieàu gì khaùc bieät, trong ñoù 

khoâng coù khoå ñau phieàn naõo. Trong ñaïo Phaät, chuùng ta thöôøng nghe 

noùi veà buoâng boû vaø khoâng baùm víu vaøo thöù gì. Nhö vaäy Ñöùc Phaät 

muoán daïy gì veà buoâng xaû? Ngaøi muoán noùi trong cuoäc soáng haèng ngaøy 

khoâng caùch chi maø chuùng ta buoâng moïi vaät moïi vieäc. Chuùng ta phaûi 

naém giöõ söï vieäc, tuy nhieân ñöøng coá baùm víu vaøo chuùng. Thí duï nhö 

chuùng ta phaûi laøm ra tieàn cho chi tieâu trong ñôøi soáng, nhöng khoâng baùm 

víu vaøo vieäc laøm ra thaät nhieàu tieàn maø baát chaáp ñeán vieäc laøm ra tieàn 

baèng caùch naøo. Giaùo phaùp caên baûn cuûa nhaø Phaät laø phaûi traán tænh keàm 

coät taâm vieân yù maõ. Khi buoàn nguû thì tìm choã yeân tónh, taét ñeøn vaø naèm 

xuoáng nghæ ngôi caû thaân laãn taâm. Haønh giaû laøm baát cöù vieäc gì cuõng neân 

laøm vôùi caùi taâm xaû boû. Ñöøng neân kyø voïng söï ñeàn ñaùp hay taùn döông. 

Neáu chuùng ta xaû boû moät ít, chuùng ta seõ coù moät ít bình an. Neáu chuùng ta 

xaû boû ñöôïc nhieàu, chuùng ta seõ coù nhieàu bình an. Neáu chuùng ta xaû boû 

hoaøn toaøn, chuùng ta seõ ñöôïc bình an hoaøn toaøn. Ñaïo Phaät coøn ñi xa hôn 

nöõa laø khuyeán khích Phaät töû neân tu taäp xaû töôùng, hay côûi boû nhöõng 

ñieàu raøng buoäc trong taâm thöùc vì ñaây laø moät trong nhöõng ñöùc tính quan 

troïng nhaát cho ngöôøi Phaät töû. 

Tính thaûn nhieân, moät trong nhöõng ñöùc tính chuû yeáu trong Phaät giaùo. 

Trong Phaät giaùo, xaû töôùng coù nghóa laø traïng thaùi khoâng coù nieàm vui 

cuõng nhö söï ñau khoå, moät tinh thaàn soáng hoaøn toaøn caân baèng vöôït leân 

taát caû moïi phaân bieät ñoái xöû. Thaät vaäy, sau chæ moät thôøi gian ngaén thöïc 

taäp haïnh xaû boû, chuùng ta coù theå loaïi boû ñöôïc caùi “ta” giaû töôûng vaø 

phieàn phöùc cuõng nhö nhöõng lo aâu khoâng coù thaät.  Haønh giaû neân luoân coù 

thaùi ñoä ‘Nhìn maø khoâng thaáy, nghe maø khoâng hay, ngöûi maø khoâng coù 

muøi.’ Taïi sao laïi nhìn maø khoâng thaáy? Bôûi vì coù söï hoài quang phaûn 

chieáu. Taïi sao nghe maø khoâng hay? Bôûi vì phaûn vaên vaên töï kyû, töùc 
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quay caùi nghe ñeå nghe chính mình. Taïi sao ngöûi maø khoâng coù muøi? Bôûi 

vì thaâu nhieáp thaân taâm, neân muøi vò khoâng laøm cho mình dính maéc. Ñaây 

laø traïng thaùi khi maét nhìn saéc maø khoâng thaáy saéc, tai nghe tieáng maø coi 

nhö khoâng coù aâm thanh, muõi ngöûi muøi höông maø khoâng thaáy coù muøi 

höông, löôõi neám maø khoâng thaáy coù vò, thaân xuùc chaïm maø khoâng thaáy 

coù caûm giaùc, yù coù phaùp maø khoâng dính maéc vaøo phaùp. Taâm xaû khoâng 

phaûi laø moät khaùi nieäm tri thöùc, cuõng khoâng laø moät yù töôûng ñeå cho taâm 

mình ñuøa giôûn. Taâm xaû laø moät taâm thaùi ñaëc bieät maø chuùng ta ñaït ñöôïc 

nhôø tu taäp. Muoán ñöôïc taâm xaû caàn phaûi noã löïc tu taäp, phaûi luyeän taâm, 

phaûi chuyeån hoùa thaùi ñoä maø ta thöôøng coù ñoái vôùi ngöôøi khaùc. Taâm xaû 

khoâng chæ coù nghóa laø xaû ly vôùi theá giôùi vaät chaát, maø noù coøn coù nghóa laø 

khoâng luyeán aùi hay thuø gheùt moät ai. Khoâng coù choã cho ñònh kieán hay 

baát bình ñaúng trong taâm xaû. Ngöôøi coù taâm xaû luoân ñem taâm bình ñaúng 

vaø khoâng coù ñònh kieán ra maø ñoái xöû vôùi thaân höõu hay ngöôøi khoâng 

quen bieát. Neáu sau moät thôøi gian tu taäp taâm xaû, nhöõng caûm giaùc thöông 

baïn, gheùt thuø vaø döûng döng vôùi ngöôøi khoâng quen bieát seõ töø töø môø 

nhaït. Ñoù laø daáu hieäu tieán trieån trong tu taäp cuûa mình. Phaät töû thuaàn 

thaønh neân luoân nhôù raèng taâm xaû khoâng phaûi laø caùi taâm döûng döng vôùi 

taát caû moïi ngöôøi, maø laø caùi taâm bình ñaúng vaø khoâng ñònh kieán vôùi baát 

cöù moät ai.  

Buoâng boû hay xaû laø moät trong thaát giaùc phaàn hay thaát boà ñeà phaàn. 

Ñöùc Phaät daïy: “Muoán ñöôïc vaøo trong caûnh giôùi giaûi thoaùt thaäm thaâm 

cuûa caùc baäc Boà Taùt, Phaät töû tröôùc heát caàn phaûi xaû boû taát caû duïc laïc cuûa 

nguõ duïc cuûa phaøm phu. Theo Kinh Duy Ma Caät, khi ngaøi Vaên Thuø Sö 

Lôïi Boà Taùt ñeán thaêm beänh cö só Duy Ma Caät, oâng coù hoûi veà loøng “xaû”. 

Vaên Thuø Sö Lôïi hoûi Duy Ma Caät: “Sao goïi laø loøng xaû?” Duy Ma Caät 

ñaùp: “Nhöõng phöôùc baùo maø vò Boà Taùt ñaõ laøm, khoâng coù loøng hy voïng.” 

Xaû giaùc phaàn coøn laø moät trong nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi 

giaùc, vì nhôø ñoù maø chuùng ta coù theå töø boû nguõ duïc. Buoâng xaû laø giaùo 

phaùp caên baûn cuûa Ñöùc Phaät chæ daïy chuùng ta caùch traán an vaø khoáng 

cheá “YÙ maõ.” Khi chuùng ta buoàn nguõ, chæ caàn buoâng xaû taát caû vaø naèm 

xuoáng, taét ñeøn laø buoâng thoûng thaân taâm.  

Coù hai thieàn sö Ekido and Tanzan cuøng haønh trình veà Kyoto. Khi 

ñeán gaàn moät bôø soâng, hoï nghe gioïng moät coâ gaùi keâu cöùu. Hoï beøn ñeán 

nôi thì thaáy moät coâ gaùi treû ñeïp ñang troâi giaït giöõa doøng soâng. Ekido laäp 

töùc chaïy ñeán vaø mang coâ an toaøn sang bôø beân kia. Nôi ñoù Ekido cuøng 

Tanzan tieáp tuïc cuoäc haønh trình. Khi maët trôøi baét ñaàu laën, hoï saép ñaët 
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moïi vieäc ñeå oån ñònh choã ôû qua ñeâm. Tanzan khoâng theå keàm cheá mình 

ñöôïc nöõa, lieàn noùi toaïc ra. “Sao baïn coù theå ñem coâ gaùi aáy leân? Baïn 

khoâng nhôù laø chuùng ta khoâng ñöôïc pheùp ñuïng ñeán ñaøn baø hay sao?” 

Ekido lieàn traû lôøi: “Toâi chæ ñöa coâ gaùi sang bôø beân kia, nhöng baïn vaãn 

coøn mang coâ gaùi aáy ñeán ñaây.” Buoâng boû hay laø côûi boû nhöõng ñieàu raøng 

buoäc trong taâm thöùc. Theo ñaïo Phaät, ñaây laø ñöùc tính thaûn nhieân, moät 

trong nhöõng ñöùc tính chuû yeáu trong Phaät giaùo. Trong Phaät giaùo, Buoâng 

boû coù nghóa laø traïng thaùi khoâng coù nieàm vui cuõng nhö söï ñau khoå, moät 

tinh thaàn soáng hoaøn toaøn caân baèng vöôït leân taát caû moïi phaân bieät ñoái 

xöû. Ngöôïc laïi, buoâng lung laø ñaàu haøng söï phoùng daät cuûa chính mình. 

Trong ñaïo Phaät, chuùng ta thöôøng nghe noùi veà buoâng xaû vaø khoâng baùm 

víu vaøo thöù gì. Nhö vaäy Ñöùc Phaät muoán daïy gì veà buoâng xaû? Ngaøi 

muoán noùi trong cuoäc soáng haèng ngaøy khoâng caùch chi maø chuùng ta 

buoâng moïi vaät moïi vieäc. Chuùng ta phaûi naém giöõ söï vieäc, tuy nhieân 

ñöøng coá baùm víu vaøo chuùng. Thí duï nhö chuùng ta phaûi laøm ra tieàn cho 

chi tieâu trong ñôøi soáng, nhöng khoâng baùm víu vaøo vieäc laøm ra thaät 

nhieàu tieàn maø baát chaáp ñeán vieäc laøm ra tieàn baèng caùch naøo. Haønh giaû 

laøm baát cöù vieäc gì cuõng neân laøm vôùi caùi taâm xaû boû. Ñöøng neân kyø voïng 

söï ñeàn ñaùp hay taùn döông. Neáu chuùng ta xaû boû moät ít, chuùng ta seõ coù 

moät ít bình an. Neáu chuùng ta xaû boû ñöôïc nhieàu, chuùng ta seõ coù nhieàu 

bình an. Neáu chuùng ta xaû boû hoaøn toaøn, chuùng ta seõ ñöôïc bình an hoaøn 

toaøn. Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy “Neáu buoâng lung thì tham aùi 

taêng leân hoaøi nhö gioáng coû Tyø-la-na moïc traøn lan, töø ñôøi naày tieáp ñeán 

ñôøi noï nhö vöôïn chuyeàn caây tìm traùi (Dharmapada 334). Töï thaéng mình 

coøn veû vang hôn thaéng keû khaùc. Muoán thaéng mình phaûi luoân luoân cheá 

ngöï loøng tham duïc. Baèng söï coá gaéng, haêng haùi khoâng buoâng lung, töï 

khaéc cheá laáy mình, keû trí töï taïo cho mình moät hoøn ñaûo chaúng coù ngoïn 

thuûy trieàu naøo nhaän chìm ñöôïc.” 

Buoâng boû laø khoâng luyeán chaáp khi laøm lôïi laïc cho tha nhaân. Thoùi 

thöôøng khi chuùng ta laøm ñieàu gì nhaát laø khi ñöôïc keát quaû toát, thì chuùng 

ta hay töï haøo, töï maõn, vaø ñaéc chí. Söï baát bình, caõi vaõ xung ñoät giöõa 

ngöôøi vaø ngöôøi, nhoùm naày vôùi nhoùm khaùc cuõng do taùnh chaáp tröôùc maø 

nguyeân nhaân laø do söï chaáp ngaõ, chaáp phaùp maø ra. Ñöùc Phaät daïy raèng 

neáu coù ngöôøi leân aùn mình sai, mình neân traû laïi hoï baèng loøng thöông, 

khoâng neân chaáp chaët. Khi hoï caøng cuoàng daïi thì chuùng ta caøng xaû boû, 

luoân tha thöù cho hoï baèng söï laønh. Laøm ñöôïc nhö vaäy laø vui. Caùc vò Boà 

Taùt ñaõ ly khai quan nieäm chaáp phaùp, neân khoâng thaáy mình laø aân nhaân 
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cuûa chuùng sanh; ngöôïc laïi, luùc naøo hoï cuõng thaáy chính chuùng sanh môùi 

laø aân nhaân cuûa mình treân böôùc ñöôøng lôïi tha maãn chuùng, tieán ñeán coâng 

haïnh vieân maõn. Thaáy chuùng sanh vui laø Boà Taùt vui vì loøng töø bi. Caùc 

ngaøi xaû boû ñeán ñoä ngöôøi gaàn xa ñeàu xem bình ñaúng, keû trí ngu ñeàu coi 

nhö nhau, mình vaø ngöôøi khoâng khaùc, laøm taát caû maø thaáy nhö khoâng 

laøm gì caû, noùi maø khoâng thaáy mình coù noùi gì caû, chöùng maø khoâng thaáy 

mình chöùng gì caû.  

Giaùo phaùp caên baûn cuûa nhaø Phaät laø phaûi traán tænh keàm coät taâm vieân 

yù maõ. Khi buoàn nguû thì tìm choã yeân tónh, taét ñeøn vaø naèm xuoáng nghæ 

ngôi caû thaân laãn taâm. Trì giöõ taâm bình ñaúng, baát thieân nhaát phöông 

(khoâng nghieâng veà beân naøo). Xaû töôùng (buoâng boû hay xaû boû nhöõng 

ñieàu raøng buoäc trong taâm thöùc). Tính thaûn nhieân, moät trong nhöõng ñöùc 

tính chuû yeáu trong Phaät giaùo. Trong Phaät giaùo, xaû töôùng coù nghóa laø 

traïng thaùi khoâng coù nieàm vui cuõng nhö söï ñau khoå, moät tinh thaàn soáng 

hoaøn toaøn caân baèng vöôït leân taát caû moïi phaân bieät ñoái xöû. Trong ñaïo 

Phaät, chuùng ta thöôøng nghe noùi veà buoâng xaû vaø khoâng baùm víu vaøo thöù 

gì. Nhö vaäy Ñöùc Phaät muoán daïy gì veà buoâng boû? Ngaøi muoán noùi trong 

cuoäc soáng haèng ngaøy khoâng caùch chi maø chuùng ta buoâng moïi vaät moïi 

vieäc. Chuùng ta phaûi naém giöõ söï vieäc, tuy nhieân ñöøng coá baùm víu vaøo 

chuùng. Thí duï nhö chuùng ta phaûi laøm ra tieàn cho chi tieâu trong ñôøi 

soáng, nhöng khoâng baùm víu vaøo vieäc laøm ra thaät nhieàu tieàn maø baát 

chaáp ñeán vieäc laøm ra tieàn baèng caùch naøo. Haønh giaû laøm baát cöù vieäc gì 

cuõng neân laøm vôùi caùi taâm xaû boû. Ñöøng neân kyø voïng söï ñeàn ñaùp hay taùn 

döông. Neáu chuùng ta buoâng boû moät ít, chuùng ta seõ coù moät ít bình an. 

Neáu chuùng ta buoâng boû ñöôïc nhieàu, chuùng ta seõ coù nhieàu bình an. 

Neáu chuùng ta buoâng boû hoaøn toaøn, chuùng ta seõ ñöôïc bình an hoaøn 

toaøn.  

Sau khi Ñöùc Phaät nhaän chaân veà baûn chaát cuûa ñôøi soáng con ngöôøi laø 

khoå ñau; taát caû chuùng sanh gieát haïi laãn nhau ñeå sinh toàn, vaø chính ñoù laø 

nguoàn goác cuûa khoå ñau neân Thaùi töû Taát Ñaït Ña ñaõ chaám döùt nhöõng 

höôûng thuï traàn tuïc. Hôn theá nöõa, chính Ngaøi ñaõ nhìn thaáy moät ngöôøi 

giaø, moät ngöôøi beänh, vaø moät xaùc cheát khieán Ngaøi ñaõ ñaët caâu hoûi taïi sao 

laïi nhö vaäy. Ngaøi caûm thaáy voâ cuøng ray röùt bôûi nhöõng caûnh töôïng ñoù. 

Ngaøi nghó roõ raøng roài ñaây Ngaøi cuõng khoâng traùnh khoûi nhöõng hoaøn 

caûnh naøy vaø cuõng seõ khoâng traùnh khoûi caùi chuoãi giaø, beänh vaø cheát naøy. 

Chính vì theá Ngaøi ñaõ nghó ñeán vieäc boû nhaø ra ñi tìm kieám chaân lyù. 

Trong caûnh tòch mòch cuûa moät ñeâm traêng thanh gioù maùt, ñeâm Raèm 
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thaùng baûy, yù nghó sau ñaây ñaõ ñeán vôùi Thaùi töû: “Thôøi nieân thieáu, tuoåi 

thanh xuaân cuûa ñôøi soáng, chaám döùt trong traïng thaùi giaø nua, maét môø, 

tai ñieác, giaùc quan suy taøn vaøo luùc con ngöôøi caàn ñeán noù nhaát. Söùc löïc 

cöôøng traùng hao moøn, tieàu tuïy vaø nhöõng côn beänh thình lình chaäp ñeán. 

Cuoái cuøng caùi cheát ñeán, coù leõ moät caùch ñoät ngoät, baát ngôø vaø chaám döùt 

khoaûng ñôøi ngaén nguûi cuûa kieáp soáng. Chaéc chaén phaûi coù moät loái thoaùt 

cho caûnh baát toaïi nguyeän, cho caûnh giaø cheát naøy.” Sau ñoù, luùc 29 tuoåi, 

vaøo ngaøy maø coâng chuùa Da Du Ñaø La haï sanh La Haàu La. Thaùi töû ñaõ 

töø boû vaø xem thöôøng nhöõng quyeán ruõ cuûa cuoäc ñôøi vöông giaû, khinh 

thöôøng vaø ñaåy lui nhöõng laïc thuù maø phaàn ñoâng nhöõng ngöôøi treû ñaém 

ñuoái say meâ. Ngaøi ñaõ ra ñi, laønh xa vôï con vaø moät ngai vaøng ñaày höùa 

heïn ñem laïi quyeàn theá vaø quang vinh. Ngaøi duøng göôm caét ñöùt loïn toùc 

daøi, boû laïi hoaøng baøo cuûa moät thaùi töû vaø ñaép leân mình taám y vaøng cuûa 

moät aån só, ñi vaøo röøng saâu vaéng veû ñeå tìm giaûi phaùp cho nhöõng vaán ñeà 

khoù khaên cuûa kieáp soáng maø töø laâu vaãn laøm Ngaøi baän taâm. Ngaøi ñaõ trôû 

thaønh nhaø tu haïnh khoå haïnh soáng lang thang raøy ñaây mai ñoù tu haønh 

giaùc ngoä. Thoaït tieân Ngaøi tìm ñeán söï höôùng daãn cuûa hai vò ñaïo sö noåi 

tieáng, Alara Kalama vaø Uddaka Ramaputta, hy voïng raèng hai vò naøy, 

voán laø baäc ñaïi thieàn sö, coù theå trao truyeàn cho Ngaøi nhöõng lôøi giaùo 

huaán cao sieâu cuûa phaùp moân haønh thieàn. Ngaøi haønh thieàn vaéng laëng vaø 

ñaït ñeán taàng thieàn cao nhaát cuûa phaùp naøy, nhöng khoâng thoûa maõn vôùi 

baát luaän gì keùm hôn Toái Thöôïng Toaøn Giaùc. Nhöng taàm möùc kieán thöùc 

vaø kinh nghieäm cuûa hai vò ñaïo sö naøy khoâng theå giuùp Ngaøi ñaït thaønh 

ñieàu maø Ngaøi haèng mong muoán. Maëc duø hai vò ñaïo sö ñaõ khaån khoaûn 

Ngaøi ôû laïi ñeå daïy doã ñeä töû, nhöng Ngaøi ñaõ nhaõ nhaën töø choái vaø ra ñi. 

Ngaøi vaãn tieáp tuïc thöïc haønh khoå haïnh cuøng cöïc vôùi bao nhieâu söï haønh 

xaùc. Tuy nhieân, nhöõng coá gaéng khoå haïnh cuûa Ngaøi ñaõ trôû thaønh voâ 

voïng, sau saùu naêm haønh xaùc, Ngaøi chæ coøn da boïc xöông, chöù khoâng 

coøn söùc löïc gì. Theá neân Ngaøi ñaõ thay ñoåi phöông phaùp vì khoå haïnh ñaõ 

cho thaáy voâ hieäu. Ngaøi ñaõ töø boû nhò bieân, ñi theo con ñöôøng trung ñaïo 

vaø trôû thaønh Phaät ôû tuoåi 35. Ñieåm cöïc kyù quan troïng caàn nhôù laø söï “töø 

boû traàn tuïc” trong Phaät giaùo khoâng bao giôø xuaát phaùt (gaây ra) bôûi söï 

tuyeät voïng trong ñôøi soáng thöôøng nhaät. Nhö Ñöùc Phaät ñoù, Ngaøi ñaõ soáng 

cuoäc ñôøi vöông giaû cuûa thôøi Ngaøi, nhöng Ngaøi nhaän ra caùi ñau khoå coá 

höõu luoân gaén lieàn vôùi cuoäc soáng cuûa chuùng höõu tình vaø hieåu raèng duø 

chuùng ta coù thoûa thích vôùi nhöõng thuù vui cuûa giaùc quan ñeán theá naøo ñi 

nöõa, thì cuoái cuøng chuùng ta cuõng vaãn phaûi ñoái maët vôùi thöïc teá cuûa laõo, 
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beänh, töû (giaø, beänh, cheát). Noùi toùm laïi, töø boû traàn tuïc trong Phaät giaùo 

coù nghóa laø töø boû nhöõng thuù vui duïc laïc traàn tuïc (nhöõng thöù maø cuoái 

cuøng seõ ñöa chuùng ta ñeán khoå ñau vaø phieàn naõo) ñeå ñi tìm chaân lyù cuûa 

cuoäc soáng trong ñoù khoâng coù tham saân si, töø ñoù chuùng ta coù theå soáng 

ñôøi haïnh phuùc mieân vieãn.  

Theo truyeàn thoáng Phaät giaùo, coù baûy thöù caàn ñöôïc buoâng boû: Thöù 

nhaát laø taâm taùnh bình ñaúng, buoâng boû gheùt thöông. Thöù nhì laø buoâng boû 

keû thaân ngöôøi thuø. Thöù ba laø buoâng boû loãi laàm thöông gheùt gaây ra bôûi 

tham, saân, si. Thöù tö laø buoâng boû lo aâu veà lôïi tha. Thöù naêm laø buoâng boû 

chaáp töôùng. Thöù saùu laø buoâng boû moïi vui söôùng cuûa mình, ñem thí cho 

ngöôøi. Thöù baûy laø buoâng boû khi laøm lôïi cho keû khaùc, laøm lôïi maø khoâng 

mong ñeàn ñaùp. Theo Kinh Hoa Nghieâm, Phaåm 27, chö Ñaïi Boà Taùt coù 

möôøi thöù khoâng dính maéc. Chö Ñaïi Boà Taùt truï trong nhöùt thieát trí 

chuùng sanh sai bieät thaân ñaïi tam muoäi coù theå ñaït ñöôïc möôøi thöù voâ sôû 

tröôùc: Thöù nhaát laø nôi taát caû coõi voâ sôû tröôùc. Thöù nhì laø nôi taát caû 

phöông voâ sôû tröôùc. Thöù ba laø nôi taát caû kieáp voâ sôû tröôùc. Thöù tö laø nôi 

taát caû chuùng sanh voâ sôû tröôùc. Thöù naêm laø nôi taát caû phaùp voâ sôû tröôùc. 

Thöù saùu laø nôi taát caû Boà Taùt voâ sôû tröôùc. Thöù baûy laø nôi taát caû Boà Taùt 

nguyeän voâ sôû tröôùc. Thöù taùm laø nôi taát caû tam muoäi voâ sôû tröôùc. Thöù 

chín laø nôi taát caû Phaät voâ sôû tröôùc. Thöù möôøi laø nôi taát caû ñòa voâ sôû 

tröôùc. Chö Boà Taùt an truï trong phaùp naày thôøi coù theå mau chuyeån taát caû 

töôûng vaø ñöôïc trí hueä thanh tònh voâ thöôïng: Voâ tröôùc nôi taát caû theá 

giôùi; voâ tröôùc nôi taát caû chuùng sanh; voâ tröôùc nôi taát caû caùc phaùp; voâ 

tröôùc nôi taát caû sôû taùc; voâ tröôùc nôi taát caû caùc thieän caên; voâ tröôùc nôi 

taát caû choã thoï sanh; voâ tröôùc nôi taát caû nguyeän; voâ tröôùc nôi taát caû 

haïnh; voâ tröôùc nôi taát caû chö Boà Taùt; voâ tröôùc nôi taát caû chö Phaät. 

Cuõng theo Kinh Hoa Nghieâm, Phaåm 38, chö ñaïi Boà Taùt coù möôøi taâm 

buoâng xaû (bình ñaúng): Thöù nhaát laø Taâm buoâng xaû chöùa nhoùm taát caû 

coâng ñöùc. Thöù nhì laø Taâm bình ñaúng phaùt taát caû nguyeän sai bieät. Thöù 

ba laø Taâm buoâng xaû nôi taát caû thaân chuùng sanh. Thöù tö laø Taâm buoâng 

xaû nôi nghieäp baùo cuûa taát caû chuùng sanh. Thöù naêm laø Taâm buoâng xaû 

nôi taát caû caùc phaùp. Thöù saùu laø Taâm buoâng xaû nôi taát caû caùc quoác ñoä 

tònh ueá. Thöù baûy laø Taâm buoâng xaû nôi taát caû tri giaûi cuûa chuùng sanh. 

Thöù taùm laø Taâm buoâng xaû nôi taát caû caùc haïnh khoâng phaân bieät. Thöù 

chín laø Taâm buoâng xaû nôi taát caû löïc khaùc nhau cuûa chö Phaät. Thöù möôøi 

laø Taâm buoâng xaû nôi trí hueä cuûa taát caû Nhö Lai. Chö Boà Taùt truï nhöõng 

trong phaùp naày thôøi ñöôïc taâm ñaïi bình ñaúng vaø voâ thöôïng cuûa Nhö Lai. 
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Equanimity (Letting Go) 

 

Letting-go in Buddhism means to renounce things that belong to 

the worldly world. Basically, renunciation is the recognition that all 

existence is permeated by suffering. When you realize this, it leads to 

what we might call a turning point. That is to say, the realization that 

all of common life is permeated by suffering causes us to look for 

something more or something different, something which is absent of 

sufferings and afflictions. In Buddhism, we have always been hearing 

about letting go and not clinging to anything. What does the Buddha 

mean on letting go? He means in daily activities, no way we can let go 

everything. We have to hold on things; however, try not to cling to 

them. For example, we try to make money for our living expenses, but 

not try to cling on making a lot of money to accumulate regardless of 

the means of making the money. A basic teaching of the Buddha on 

how to calm and rein in the “monkey” mind. When we feel asleep, just 

lie down in a quiet place, put the lights out and let go our minds and 

bodies. Practioners do everything with a mind that lets go. Do not 

expect any praise or reward. If we let go a little, we will have a little 

peace. If we let go a lot, we will have a lot of peace. If we let go 

completely, we will know complete peace and freedom. Buddhism 

goes a little further to encourage its devotees to practice ‘Equanimity,’ 

or ‘Upeksa’, for this is one of the most important Buddhist virues.  

Upeksa refers to a state that is neither joy nor suffering but rather 

independent of both, the mind that is in equilibrium and elevated above 

all distinctions. In fact, after a short period of time of practicing 

renunciation, we are able to eliminate the troublesome and illusory “I” 

as well as all artificial worries. Practitioners should always have this 

attitude ‘Looking but not seeing, hearing but not listening, smelling but 

not noticing the scent.’ Why is it described as ‘looking, but not seeing?’ 

Because the person is returning the light to shine within, and 

introspecting. Why is it ‘hearing, but not listening?’ Because he is 

turning the hearing to listen his own nature. Why does it say, ‘smelling, 

but not noticing the scent?’ Because he has gathered back his body and 

mind, and is not disturbed any longer by scent. At this time, the 

cultivator’s eyes contemplate physical forms, but the forms do not exist 
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for him. His ears hears sounds, but the sounds do not exist for him. His 

nose smells scents, but those scents do not exist for him. His tongue 

tastes flavors, but for him, those flavors do not exist. His body feels 

sensations, but does not attach itself to those sensations. His mind 

knows of things, but does not attach to them. Equanimity is not an 

intellectual concept, nor is it another thought to play with in our mind. 

It is a state of mind, a specific quality of consciousness or awareness to 

be attained through cultivation. In order to obtain equanimity, we have 

to exert a great deal of effort to cultivate on it, we have to train our 

mind and transform our basic attitude towards others. Equanimity does 

not only mean to renounce the material world, but it also means not to 

develop attachment, nor aversion towards anybody. There is no room 

for biased views or unequality in the mind of equanimity. A person 

with the mind of equanimity will take this unbiased views and equality 

that he has towards both friends and unknown people. If after a period 

of time of cultivation on the mind of equanimity, our feeling of 

attachment to our friends, aversion to our enemy and indifferent to 

unknown people will gradually fade away. This is the sign of progress 

in our cultivation. Sincere Buddhists should always remember that the 

mind of equanimity does not mean becoming indifferent to everyone, 

but it is a mind of equality and unbiased views towards anyone. 

Equanimity, or letting go, or Upeksa is one of the seven 

Bodhyangas. The Buddha taught: “If one wishes to penetrate into the 

profound realm of liberation of the Maha-Bodhisattvas, Buddhists must 

first be able to let go of all of the five desires of ordinary people.” 

According to the Vimalakirti Sutra, when Manjusri Bodhisattva called 

on to enquire after Upasaka Vimalakirti’s health, Manjusri asked 

Vimalakirti about “Upeksa”. Manjusri asked Vimalakirit: “What should 

be relinquish (upeksa) of a Bodhisattva?” Vimalakirti replied: “In his 

work of salvation, a Bodhisattva should expect nothing (i.e. no 

gratitude or reward) in return.” Abandonment is one of the most 

important entrances to the great enlightenment; for with it, we can turn 

away from the five desires. Equanimity is a basic teaching of the 

Buddha on how to calm and rein in the “monkey” mind. When we feel 

asleep, just lie down in a quiet place, put the lights out and let go our 

minds and bodies.  
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Zen masters Ekido and Tanzan were on a journey to Kyoto. When 

they approached the river side, they heard a girl’s voice calling for 

help. When they arrived they saw a young pretty girl, stranded in the 

river. Ekido immediately jumped down the river and carried the girl 

safely to the other side where, together with Tanzan, he continued his 

journey. As the sun began to set, and they made arrangements to settle 

down for the night, Tanzan could no longer contain himself and blurted 

out: “How could you pick up that girl? Do you remember that we are 

not allowed to touch women?” Ekido replied immediately: “I only 

carried the girl to the river bank, but you are still carrying her.”      

Equanimity, one of the most important Buddhist virues. Upeksa refers 

to a state that is neither joy nor suffering but rather independent of 

both, the mind that is in equilibrium and elevated above all distinctions. 

On the contrary, to give rein to one’s emotion means to surrender one’s 

heedlessnesses. In Buddhism, we have always been hearing about 

letting go and not clinging to anything. What does the Buddha mean on 

letting go? He means in daily activities, no way we can let go 

everything. We have to hold on things; however, try not to cling to 

them. For example, we try to make money for our living expenses, but 

not try to cling on making a lot of money to accumulate regardless of 

the means of making the money. Practioners do everything with a mind 

that lets go. Do not expect any praise or reward. If we let go a little, we 

will have a little peace. If we let go a lot, we will have a lot of peace. 

If we let go completely, we will know complete peace and freedom. In 

the Dharmapada Sutra, the Buddha taught: “Craving grows like a 

creeper which creeps from tree to tree just like the ignorant man 

wanders from life to life like a fruit-loving monkey in the forest 

(Dharmapada 334). Self-conquest is, indeed, better than the conquest 

of all other people. To conquer onself, one must be always self-

controlled and disciplined one’s action. By sustained effort, 

earnestness, temperance and self-control, the wise man may make for 

himself an island which no flood can overwhelm (Dharmapada 25).” 

Detachment is the attitude of those who give up, forget, do not 

attach any importance for what they have done for the benefit of 

others. In general, we feel proud, self-aggrandized when we do 

something to help other people. Quarrels, conflicts, or clashes between 

men or groups of men are due to passions such as greed or anger 
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whose source can be appraised as self-attachment or dharma-

attachment. The Buddha taught that if there is someone who misjudges 

us, we must feel pity for him; we must forgive him in order to have 

peace in our mind. The Bodhisattvas have totally liberated themselves 

from both self-attachment and dharma-attachment. When people enjoy 

material or spiritual pleasures, the Bodhisattvas also rejoice, from their 

sense of compassion, pity, and inner joy. They always consider human 

beings as their benefactors who have created the opportunities for them 

to practice the Four Immeasurable Minds on their way to 

Enlightenment. In terms of the Immeasurable Detachment, the 

Bodhisattvas consider all men equal, the clever as the stupid, 

themselves as others, they do everything as they have done nothing, 

say everything as they have said nothing, attain all spiritual levels as 

they have attained nothing.   

A basic teaching of the Buddha on how to calm and rein in the 

“monkey” mind. When we feel asleep, just lie down in a quiet place, 

put the lights out and let go our minds and bodies. The state of mental 

equilibrium in which the mind has no bent or attachment, and neither 

meditates nor acts, a state of indifference. Equanimity, one of the most 

important Buddhist virues. Upeksa refers to a state that is neither joy 

nor suffering but rather independent of both, the mind that is in 

equilibrium and elevated above all distinctions. In Buddhism, we have 

always been hearing about letting go and not clinging to anything. 

What does the Buddha mean on letting go? He means in daily 

activities, no way we can let go everything. We have to hold on things; 

however, try not to cling to them. For example, we try to make money 

for our living expenses, but not try to cling on making a lot of money to 

accumulate regardless of the means of making the money. Practioners 

do everything with a mind that lets go. Do not expect any praise or 

reward. If we let go a little, we will have a little peace. If we let go a lot, 

we will have a lot of peace. If we let go completely, we will know 

complete peace and freedom. 

After the Buddha realized all nature of life and human suffering in 

life; all living beings kill one another to survive, and that is a great 

source of suffering, Crown Prince Siddhattha stopped enjoying worldly 

pleasures. Furthermore, he himself saw an old man, a sick man, and a 

corpse that led him to ponder why it was; he also felt unsettled by these 
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sights. Clearly, he himself was not immune to these conditions, but was 

subject to the inevitable succession of old age, sickness and death. 

Thus He thought of leaving the world in search of truth and peace. In 

the silence of that moonlit and breezy night (it was the full-moon day 

of July) such thoughts as these arose in him “Youth, the prime of life 

ends in old age and man’s senses fail him at a time when they are most 

deeded. The health is weakened when diseases suddenly creeps in. 

Finally death comes, sudden perhaps and unexpected, and puts an end 

to this brief span of life. Surely there must be an escape from this 

unsatisfactoriness, from aging and death.” Then, at the age of twenty-

nine, in the flower of youthful manhood, on the day Princess Yasodara 

had given birth to Rahula, Prince Siddhartha Gotama, discarding and 

disdaining the enchantment of the royal life, scorning and spurning joys 

that most young people yearn for, the prince renounced wife and child, 

and a crown that held the promise of power and glory. He cut off his 

long locks of hair with his sword, doffed his royal robes, and putting on 

a hermit’s robe retreated into forest solitude to seek solution to those 

problems of life that so deeply stirred his mind. He became a penniless 

wandering ascetic to struggle for enlightenment. First He sought 

guidance from two famous sages at the time, Alara Kalama and 

Uddaka Ramaputta, hoping that they, being famous masters of 

meditation, would teach him all they know, leading him to the heigths 

of concentrative thought. He practiced concentration and reached the 

highest meditative attainments, but was not satisfied with anything less 

than a Supreme Enlightenment. These teachers’ range of knowledge 

and experience, however, was insufficient to grant him what he so 

earnestly sought. Though both sages asked him to stay to teach their 

followers, he declined and left. He continued to practice many 

penances and underwent much suffering. He practiced many forms of 

severe austerity. However, he got no hope after six years of torturing 

his body so much that it was reduced to almost a skeleton. He changed 

his method as his penances proved useless. He gave up extremes and 

adopted the Middle Path and became a Buddha at the age of 35. It is 

extremely important to remember that renunciation in Buddhism is 

never caused by despair in the ordinary course of life. As for the 

Buddha, he enjoyed the greatest possible happiness and privilege 

known in his day; however, he recognized the suffering inherent in 
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sentient existence, and realized that, no matter how much we may 

indulge ourselves in pleasures of the sense, eventually we must face 

the realities of old age, sickness, and death. In short, renunciation in 

Buddhism means to renounce the worldly pleasures (which will 

eventually cause sufferings and afflictions) to seek the truth of life 

which is absent of greed, anger and ignorance, so that we can obtain a 

life of eternal happiness. 

According to Buddhist tradition, there are seven abandonments or 

riddences: First, cherishing none and nothing. Second, no relations with others. 

Third, riddance of love and hate. Fourth, riddance of anxiety about the 

salvation of others. Fifth, riddance of the clinging of form. Sixth, giving to 

others. Seventh, benefitting others without hope of return. According to the 

Flower Adornement Sutra, Chapter 27, there are ten kinds of nonattachment of 

Great Enlightening Being. Great enlightening beings abide in the 

concentration of the differentiated bodies of all sentient beings can attain ten 

kinds of non-attachment: First, non-attachment in all lands. Second, non-

attachment in all places. Third, non-attachment in all times. Fourth, non-

attachment in respect to all beings. Fifth, non-attachment in respect to all 

phenomena. Sixth, non-attachment in respect in respect to all Enlightening 

Beings. Seventh, non-attachment in respect to all Enlightening Beings’ vows. 

Eighth, non-attachment in respect to all concentrations. Ninth, non-attachment 

in respect to all Buddhas. Tenth, non-attachment in respect to all the stages of 

enlightenment. Enlightening Beings who abide by these can quickly overturn 

all concepts and attain supreme pure wisdom: Non-attachment to all worlds; 

non-attachment to all sentient beings; non-attachment to all phenomena; non-

attachment to all actions; non-attachment to all roots of goodness; non-

attachment to all place of birth; non-attachment to all vows; non-attachment to 

all practices; non-attachment to all Enlightening Beings; non-attachment to all 

Buddhas. Also according to the Flower Adornment Sutra, Chapter 38, there 

are ten kinds of equanimity of Great Enlightening Beings: First, Equanimity in 

accumulating all virtues. Second, Equanimity in undertaking all different 

vows. Third, Equanimity in regard to all living beings. Fourth, Equanimity in 

regard to the consequences of actions of all living beings. Fifth, Equanimity in 

regard to all phenomena. Sixth, Equanimity in regard to all pure and defiled 

lands. Seventh, Equanimity in regard to understandings of all sentient beings. 

Eighth, Equanimity in regard to nonconceptualization of all practices. Ninth, 

Equanimity in regard to the nondifference of all Buddhas’ powers. Tenth, 

Equanimity in regard the wisdom of all Buddhas. Enlightening beings rest in 

these will attain the supreme great equanimity of Buddhas. 
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Chöông Saùu 

Chapter Six 

 

Voâ Minh Daãn Ñeán Chaáp Tröôùc 

 

Khi chuùng ta böôùc vaøo theá giôùi naøy chuùng ta trôû neân meâ ñaém vaät 

chaát, vaø töï trôû thaønh nguoàn goác cuûa duïc voïng. Chuùng ta thích thuù vôùi 

nhöõng tieän nghi vaät chaát vaø nhöõng khoaùi laïc cuûa giaùc quan. Vì theá 

chuùng ta chaáp tröôùc vaøo thaân naøy, nhöng xeùt cho cuøng thì chuùng ta thaáy 

raèng thaân naøy laø nguoàn goác cuûa khoå ñau phieàn naõo. Vì thaân naøy khoâng 

ngöøng thay ñoåi. Chuùng ta ao öôùc ñöôïc soáng maõi, nhöng töøng giôø töøng 

phuùt thaân xaùc naøy thay ñoåi töû treû sang giaø, töø soáng sang cheát. Chuùng ta 

coù theå vui söôùng trong luùc chuùng ta coøn treû trung khoûe maïnh, nhöng khi 

chuùng ta quaùn töôûng ñeán söï giaø nua beänh hoaïn, cuõng nhö caùi cheát luoân 

ñe doïa aùm aûnh thì söï lo aâu seõ traøn ngaäp chuùng ta. Vì theá chuùng ta tìm 

caùch troán chaïy ñieàu naøy baèng caùch neù traùnh khoâng nghó ñeán noù. Tham 

soáng vaø sôï cheát laø moät trong nhöõng hình thöùc chaáp tröôùc. Chuùng ta coøn 

chaáp tröôùc vaøo quaàn aùo, xe hôi, nhaø laàu vaø taøi saûn cuûa chuùng ta nöõa. 

Ngoaøi ra, chuùng ta coøn chaáp tröôùc vaøo nhöõng kyù öùc lieân quan ñeán quaù 

khöù hoaëc nhöõng döï tính cho töông lai nöõa. Theo Phaät giaùo, taát caû 

nhöõng chaáp tröôùc naøy ñeàu baét nguoàn töø Voâ Minh. Trong Phaät giaùo, voâ 

minh laø khoâng bieát hay muø quaùng hay söï cuoàng si cuûa taâm thöùc, khoâng 

coù khaû naêng phaân bieät veà tính thöôøng haèng vaø tính khoâng thöôøng haèng. 

Voâ minh laø söï ngu doát veà Töù Dieäu Ñeá, Tam baûo, Luaät Nhaân quaû, v.v. 

Avidya laø giai ñoaïn ñaàu tieân cuûa Thaäp nhò nhaân duyeân daãn ñeán moïi 

raéc roái treân ñôøi vaø laø goác reã cuûa moïi ñoäc haïi treân ñôøi. Ñaây laø yeáu toá 

chính laøm vöôùng víu chuùng sanh trong voøng luaân hoài sanh töû. Theo 

nghóa cuûa Phaät giaùo, Avidya chæ vieäc thieáu hieåu bieát veà töù dieäu ñeá, 

nghieäp baùo, nhaân duyeân, vaø nhöõng giaùo thuyeát chuû yeáu trong Phaät 

giaùo. Theo tröôøng phaùi Trung Quaùn, “voâ minh” chæ traïng thaùi cuûa moät 

tinh thaàn bò nhöõng thieân kieán vaø nhöõng ñònh kieán thoáng trò khieán cho 

moïi ngöôøi töï mình döïng leân moät theá giôùi lyù töôûng laãn loän hình thöùc vaø 

tính ña daïng vôùi hieän thöïc thöôøng ngaøy, haïn cheá caùch nhìn ñoái vôùi hieän 

thöïc. Voâ minh laø söï khoâng am hieåu baûn tính thaät cuûa theá giôùi laø hö 

khoâng vaø hieåu sai thöïc chaát cuûa caùc hieän töôïng. Nhö vaäy voâ minh coù 

hai chöùc naêng: moät laø che daáu baûn chaát thaät, vaø hai laø döïng leân moät 

hieän thöïc hö aûo. “Voâ minh” ñöôïc coi nhö laø hieän thöïc öôùc leä. Theo caùc 
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phaùi Kinh Löôïng Boä vaø Tyø Baø Sa Luaän Boä, “voâ minh” laø moät caùch 

nhìn thoáng nhaát vaø thöôøng haèng ñoái vôùi theá giôùi, trong khi thaät ra theá 

giôùi laø ña daïng vaø khoâng thöôøng haèng. “Voâ minh” laø laãn loän baûn chaát 

cuûa theá giôùi vôùi nhöõng veû beân ngoaøi. Theo quan ñieåm cuûa tröôøng phaùi 

Du Giaø, “voâ minh” coi ñoái töôïng nhö moät ñôn vò ñoäc laäp vôùi yù thöùc, 

nhöng trong hieän thöïc, noù gioáng nhö yù thöùc. 

Voâ minh laø khoâng giaùc ngoä, laø maéc xích thöù nhaát hay maét xích cuoái 

cuøng trong Thaäp Nhò Nhaân Duyeân. Voâ minh laø caùi taâm aùm ñoän, khoâng 

chieáu roïi ñöôïc roõ raøng söï lyù cuûa caùc phaùp. Voâ minh khoâng bieát gì ñeán 

con ñöôøng thoaùt khoå laø moät trong ba laäu hoaëc nuoâi döôõng doøng sanh töû 

luaân hoài. Voâ minh laø nguyeân nhaân chính cuûa söï khoâng giaùc ngoä cuûa 

chuùng ta. Voâ minh chæ laø giaû töôùng neân noù chòu aûnh höôûng cuûa sanh, 

dieät, taêng, giaûm, ueá, tònh, vaân vaân. Coù khi Voâ minh coù nghóa laø aûo 

töôûng. Nghóa laø boùng toái hoaøn toaøn khoâng coù aùnh chieáu saùng. Voâ minh 

laø laàm caùi döôøng nhö vôùi caùi thaät laø, hay hieän töôïng aûo töôûng maø cho 

laø thöïc taïi. Voâ minh chính laø nguyeân nhaân cuûa, sanh, laõo, lo aâu, saàu 

muoän, khoå sôû, beänh hoaïn, vaø cheát choùc. Voâ minh laø moät trong ba ngoïn 

löûa caàn phaûi daäp taét tröôùc khi böôùc chaân vaøo Nieát baøn. Ñaây laø traïng 

thaùi sai laàm cuûa taâm laøm khôûi daäy söï tin töôûng veà baûn ngaõ. 

Trong nhaø Thieàn, voâ minh laø nhìn moïi söï moïi vaät khoâng ñuùng nhö 

thaät. Khoâng hieåu söï thaät veà cuoäc ñôøi. Chöøng naøo maø chuùng ta khoâng 

phaùt trieån taâm mình ñeå ñaït ñöôïc trí tueä chöøng ñoù chuùng ta vaãn voâ minh 

veà baûn chaát ñuùng cuûa söï vaät. Theo Phaät giaùo, voâ minh coù nghóa laø coi 

caùi ngaõ hay caùi ta laø thaät. Vì si meâ maø ngöôøi ta khoâng thaáy ñöôïc caùi 

nhìn nhö thò, khoâng theå phaân bieät ñuùng sai. Ngu si laøm cho ngöôøi ta muø 

quaùng veà chaáp ngaõ, chaáp phaùp laø nhöõng thöù voâ thöôøng, luoân thay ñoåi 

vaø hoaïi dieät. Khi giaän döõ ñaõ khôûi leân thì con ngöôøi seõ khoâng coøn gì 

ngoaøi “si meâ.” Ñeå trieät tieâu si meâ baïn neân thieàn quaùn “nhaân duyeân.” 

Taát caû nhöõng vaán ñeà khoù khaên cuûa chuùng ta ñeàu baét nguoàn töø voâ minh 

vaø meâ hoaëc. Voâ minh laø bôïn nhô ñöùng haøng ñaàu vaø chính noù ñaõ daãn 

chuùng ta ñeán chaáp tröôùc. Beân caïnh chaáp tröôùc, tham lam, saân haän, ngaõ 

maïn vaø raát nhieàu bôïn nhô khaùc cuõng cuøng phaùt sanh chung vôùi voâ 

minh. Giaûi phaùp phaûi naèm trong nhöõng vaán ñeà aáy, vaø do ñoù, chuùng ta 

khoâng neân taùch rôøi, chaïy ñi tìm ôû ñaâu ngoaøi vaán ñeà. Phaân taùch vaø 

nghieân cöùu cho taän töôøng chuùng ta seõ thaáy raèng taát caû nhöõng vaán ñeà aáy 

ñeàu laø nhöõng vaán ñeà cuûa kieáp nhaân sinh, cuûa con ngöôøi, vaäy thì chuùng 

ta khoâng neân ñoå traùch nhieäm cho ai khaùc hôn laø con ngöôøi. Nhöõng vaán 
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ñeà thaät söï chuû chuùng ta phaûi ñöôïc vaø chæ ñöôïc giaûi quyeát baèng caùch döùt 

boû nhöõng aûo kieán vaø nhöõng khaùi nieäm sai laàm, vaø thu xeáp neáp soáng 

cuûa chuùng ta vaøo khuoân khoå ñieàu hoøa ñoàng nhòp vôùi thöïc taïi. Vaø ñieàu 

naøy chæ coù theå thöïc hieän ñöôïc qua thieàn haønh maø thoâi. Voâ minh coøn laø 

nhöõng tö töôûng vaø taùc yù naøo ngaên trôû khoâng cho chuùng ta giaûi thoaùt. 

Neáu chuùng ta muoán giaûi thoaùt khoûi nhöõng phieàn tröôïc naày, tröôùc tieân 

chuùng ta phaûi thaáy ñöôïc maët muõi cuûa chuùng qua Thieàn ñònh. Töông töï 

nhö nhöõng lôøi Phaät daïy trong kinh ñieån moãi khi gaëp ma vöông, Ngaøi 

lieàn baûo: “Ma Vöông! Ra ñaõ thaáy maët muõi cuûa ngöôi roài”. Ngöôøi tu taäp 

thieàn quaùn neân nhôù raèng muïc tieâu cuûa söï tu taäp thieàn quaùn theo ñuùng 

phöông phaùp laø ñeå loaïi tröø voâ minh, khai môû chaân taâm vaø duy trì chaùnh 

nieäm. Qua thieàn taäp, chuùng ta chuù troïng vaøo söï vieäc vôùi moät yù thöùc 

khoâng xao laõng. Chuùng ta cuõng khoâng suy nghó veà vieäc gì, khoâng phaân 

taùch, cuõng khoâng troâi laïc theo chö phaùp, maø luùc naøo cuõng nhìn thaáy 

ñöôïc töï taùnh cuûa baát cöù vieäc gì ñang xaûy ra trong taâm mình. Nhôø ñoù 

maø taâm cuûa chuùng ta daàn daàn ñöôïc soi saùng, coù nghóa laø voâ minh bò 

loaïi daàn ra khoûi taâm yù cuûa ngöôøi tu taäp thieàn quaùn. Neáu baïn nghó raèng 

taâm cuûa baïn coù theå ñöôïc khai môû bôûi moät vò thaày naøo ñoù ngoaøi kia, töùc 

laø baïn chaúng bao giôø tu taäp theo giaùo lyù nhaø Phaät caû. Neáu baïn nghó ai 

ñoù coù theå phaù vôû voâ minh cho baïn, baïn cuõng chaúng phaûi laø ngöôøi Phaät 

töû thuaàn thaønh. Toùm laïi, Phaät töû thuaàn thaønh chuùng ta neân quay veà vôùi 

chính mình, coá gaéng tu taäp heát söùc mình ñeå phaù vôõ voâ minh. Heã chuùng 

ta phaù vôõ ñöôïc moät ít voâ minh, chuùng ta seõ coù moät ít trí tueä saùng suoát. 

Neáu chuùng ta  phaù vôõ ñöôïc nhieàu voâ minh, chuùng ta seõ coù nhieàu trí tueä 

saùng suoát. Neáu chuùng ta phaù vôõ ñöôïc hoaøn toaøn voâ minh, chuùng ta seõ 

ñöôïc trí tueä saùng suoát hoaøn toaøn. Chöøng ñoù, cuoäc soáng cuûa chuùng ta chæ 

toaøn laø soáng vôùi trí tueä saùng suoát trong moïi luùc. Chöøng ñoù cuoäc soáng 

cuûa chuùng ta laø gì neáu khoâng muoán noùi ñoù laø cuoäc soáng an laïc, tænh 

thöùc, giaùc ngoä vaø hoaøn toaøn haïnh phuùc. 

 

Ignorance Leads to Attachments 

 

We are born from the desires of our father and mother. Then, when 

we emerge into this world, we become infatuated with many things, 

and become ourselves well-springs of desire. We relish physical 

comforts and the enjoyments of the senses. Thus, we are strongly 

attached to the body. But if we consider this attachment, we will see 
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that this is a potential source of sufferings and afflictions. For the body 

is constantly changing. We wish we could remain alive forever, but 

moment after moment the body is passing from youth to old age, from 

life to death. We may be happy while we are young and strong, but 

when we contemplate sickness, old age, and the ever present threat of 

death, anxiety overwhelms us. Thus, we seek to elude the inevitable by 

evading the thought of it. The lust for life and the fear of death are 

forms of attachment. We are also attached to our clothes, our car, our 

storied houses, and our wealth. Besides, we are also attached to 

memories concerning the past or anticipations of the future. According 

to Buddhism, all these attachments originated from Ignorance. In 

Buddhism, ignorance (Avidya) is noncognizance of the four noble 

truths, the three precious ones (triratna), and the law of karma, etc. 

Avidya is the first link of conditionality (pratityasampada), which leads 

to entanglement of the world of samsara and the root of all 

unwholesome in the world. This is the primary factor that enmeshes 

(laøm vöôùng víu) beings in the cycle of birth, death, and rebirth. In a 

Buddhist sense, it refers to lack of understanding of the four noble 

truths (Arya-satya), the effects of actions (karma), dependent arising 

(pratitya-samutpada), and other key Buddhist doctrines. In 

Madhyamaka, “Avidya” refers to the determination of the mind 

through ideas and concepts that permit beings to construct an ideal 

world that confers upon the everyday world its forms and manifold 

quality, and that thus block vision of reality. “Avidya” is thus the 

nonrecognition of the true nature of the world, which is empty 

(shunyata), and the mistaken understanding of the nature of 

phenomena. Thus “avidya” has a double function: ignorance veils the 

true nature and also constructs the illusory appearance. “Avidya” 

characterizes the conventional reality. For the Sautrantikas and 

Vaibhashikas, “Avidya” means seeing the world as unitary and 

enduring, whereas in reality it is manifold and impermanent. “Avidya” 

confers substantiality on the world and its appearances. In the 

Yogachara’s view, “avidya” means seeing the object as a unit 

independent of consciousness, when in reality it is identical with it. 

Ignorance means Unenlightened, the first or last of the twelve 

nidanas. Ignorance is Illusion or darkness without illumination, the 

ignorance which mistakes seeming for being, or illusory phenomena for 
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realities. Ignorance of the way of escape from sufferings, one of the 

three affluences that feed the stream of mortality or transmigration. 

Sometimes ignorance means “Maya” or “Illusion.” It means complete 

darkness without illumination. The ignorance which mistakes seeming 

for being, or illusory phenomena for realities. Ignorance is the main 

cause of our non-enlightenment. Ignorance os only a false mark, so it is 

subject to production, extinction, increase, decrease, defilement, purity, 

and so on. Ignorance is the main cause of our birth, old age, worry, 

grief, misery, and sickness, and death. Ignorance is one of the three 

fires which must be allowed to die out before Nirvana is attained. The 

erroneous state of mind which arises from belief in self. 

In Zen, ignorance is not seeing things as they really are. It is failing 

to understand the truth about life. As long as we have not develop our 

minds to obtain wisdom, we remain ignorant of the tru nature of things. 

According to Buddhism, ignorance means regarding the self as real. 

Due to ignorance, people do not see things as they really are, and 

cannot distinguish between right and wrong. They become blind under 

the delusion of self, clinging to things which are impermanent, 

changeable, and perishable. Once anger arises, one has nothing but 

“ignorance.” In order to eliminate “ignorance,” you should meditate on 

causality. All of our psychological problems are rooted in ignorance, in 

delusion. Ignorance is the crowning corruption for ignorance itself 

leads us to attachments. Besides attachments, our greeds, hates, 

conceits and a host of other defilements also go hand in hand with our 

ignorance. The solutions are to be found in the problems themselves 

and hence we should not run away from our problems. Analyze and 

scrutinize the problems, and you will see that they are human 

problems, so do not attribute them to non-humans. Our real problems 

can be solved only by giving up illusions and false concepts and 

bringing our lives into harmony with reality and this can be done only 

through meditation. Ignorance is also thoughts and impulses that try to 

draw us away from emancipation. If we wish to liberate ourselves from 

these hindrances, we should first recognize them through meditation. 

Just as the Buddha described in His discourses how He would exclaim, 

“Mara! I see you.”  Zen practitioners should remember that the purpose 

of disciplined meditation practice is to eliminate ignorance, to open the 

essential nature of mind, and to stabilize awareness. Through 
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meditation, we concentrate on things with an undistracted awareness. 

We are not thinking about anything, not analyzing, not getting lost in 

flux of things, but just seeing the nature of what is happening in the 

mind. Through practices of meditation, our mind becomes clearer and 

clearer; it is to say ‘ignorance’ is gradually eliminated through the 

course of meditation. If you think that your mind can only be opened by 

a certain master out there, you are never cultivating in accordance with 

Buddhism at all. If you think someone out there can eliminate 

ignorance for you, you are not a devout Buddhist. In short, we, devout 

Buddhists should turn inside and try our best to destroy ignorance. If we 

destroy a little ignorance, we will have a little more wisdom. If we 

destroy a lot of ignorance, we will have a lot more of wisdom. If we 

destroy ignorance completely, we will have a complete wisdom. At 

that time, our life is a life with complete wisdom at all times. At that 

time, what is our life if we don't want to say it is a life of peace, 

mindfulness, enlightenment, and complete happiness.  
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Chöông Baûy 

Chapter Seven 

 

Taám Göông Buoâng Boû Cuûa Ñöùc Phaät 

 

Töø boû theo Phaät giaùo coù nghóa laø töø boû theá tuïc. Moät caùch cô baûn, töø 

boû theá tuïc laø söï thöøa nhaän ñôøi laø beå khoå. Khi baïn nhaän thöùc ñöôïc ñieàu 

naøy thì noù coù theå daãn baïn ñeán caùi maø chuùng ta coù theå goïi laø böôùc 

ngoaët, ñoù laø söï nhaän thöùc taát caû moïi söï soáng thoâng thöôøng ñeàu bò traøn 

ngaäp bôûi khoå ñau phieàn naõo khieán chuùng ta ñi tìm moät söï soáng toát ñeïp 

hôn hay moät ñieàu gì khaùc bieät, trong ñoù khoâng coù khoå ñau phieàn naõo. 

Veà phaàn Ñöùc Phaät, sau Ngaøi khi nhaän chaân veà baûn chaát cuûa ñôøi soáng 

con ngöôøi laø khoå ñau; taát caû chuùng sanh gieát haïi laãn nhau ñeå sinh toàn, 

vaø chính ñoù laø nguoàn goác cuûa khoå ñau neân Thaùi töû Taát Ñaït Ña ñaõ 

chaám döùt nhöõng höôûng thuï traàn tuïc. Hôn theá nöõa, chính Ngaøi ñaõ nhìn 

thaáy moät ngöôøi giaø, moät ngöôøi beänh, vaø moät xaùc cheát khieán Ngaøi ñaõ 

ñaët caâu hoûi taïi sao laïi nhö vaäy. Ngaøi caûm thaáy voâ cuøng ray röùt bôûi 

nhöõng caûnh töôïng ñoù. Ngaøi nghó roõ raøng roài ñaây Ngaøi cuõng khoâng traùnh 

khoûi nhöõng hoaøn caûnh naøy vaø cuõng seõ khoâng traùnh khoûi caùi chuoãi giaø, 

beänh vaø cheát naøy. Chính vì theá Ngaøi ñaõ nghó ñeán vieäc boû nhaø ra ñi tìm 

kieám chaân lyù. Trong caûnh tòch mòch cuûa moät ñeâm traêng thanh gioù maùt, 

ñeâm Raèm thaùng baûy, yù nghó sau ñaây ñaõ ñeán vôùi Thaùi töû: “Thôøi nieân 

thieáu, tuoåi thanh xuaân cuûa ñôøi soáng, chaám döùt trong traïng thaùi giaø nua, 

maét môø, tai ñieác, giaùc quan suy taøn vaøo luùc con ngöôøi caàn ñeán noù nhaát. 

Söùc löïc cöôøng traùng hao moøn, tieàu tuïy vaø nhöõng côn beänh thình lình 

chaäp ñeán. Cuoái cuøng caùi cheát ñeán, coù leõ moät caùch ñoät ngoät, baát ngôø vaø 

chaám döùt khoaûng ñôøi ngaén nguûi cuûa kieáp soáng. Chaéc chaén phaûi coù moät 

loái thoaùt cho caûnh baát toaïi nguyeän, cho caûnh giaø cheát naøy.” Sau ñoù, luùc 

29 tuoåi, vaøo ngaøy maø coâng chuùa Da Du Ñaø La haï sanh La Haàu La. 

Thaùi töû ñaõ töø boû vaø xem thöôøng nhöõng quyeán ruõ cuûa cuoäc ñôøi vöông 

giaû, khinh thöôøng vaø ñaåy lui nhöõng laïc thuù maø phaàn ñoâng nhöõng ngöôøi 

treû ñaém ñuoái say meâ. Ngaøi ñaõ ra ñi, laønh xa vôï con vaø moät ngai vaøng 

ñaày höùa heïn ñem laïi quyeàn theá vaø quang vinh. Ngaøi duøng göôm caét ñöùt 

loïn toùc daøi, boû laïi hoaøng baøo cuûa moät thaùi töû vaø ñaép leân mình taám y 

vaøng cuûa moät aån só, ñi vaøo röøng saâu vaéng veû ñeå tìm giaûi phaùp cho 

nhöõng vaán ñeà khoù khaên cuûa kieáp soáng maø töø laâu vaãn laøm Ngaøi baän 

taâm. Ngaøi ñaõ trôû thaønh nhaø tu haïnh khoå haïnh soáng lang thang raøy ñaây 
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mai ñoù tu haønh giaùc ngoä. Thoaït tieân Ngaøi tìm ñeán söï höôùng daãn cuûa hai 

vò ñaïo sö noåi tieáng, Alara Kalama vaø Uddaka Ramaputta, hy voïng raèng 

hai vò naøy, voán laø baäc ñaïi thieàn sö, coù theå trao truyeàn cho Ngaøi nhöõng 

lôøi giaùo huaán cao sieâu cuûa phaùp moân haønh thieàn. Ngaøi haønh thieàn vaéng 

laëng vaø ñaït ñeán taàng thieàn cao nhaát cuûa phaùp naøy, nhöng khoâng thoûa 

maõn vôùi baát luaän gì keùm hôn Toái Thöôïng Toaøn Giaùc. Nhöng taàm möùc 

kieán thöùc vaø kinh nghieäm cuûa hai vò ñaïo sö naøy khoâng theå giuùp Ngaøi 

ñaït thaønh ñieàu maø Ngaøi haèng mong muoán. Maëc duø hai vò ñaïo sö ñaõ 

khaån khoaûn Ngaøi ôû laïi ñeå daïy doã ñeä töû , nhöng Ngaøi ñaõ nhaõ nhaën töø 

choái vaø ra ñi. Ngaøi vaãn tieáp tuïc thöïc haønh khoå haïnh cuøng cöïc vôùi bao 

nhieâu söï haønh xaùc. Tuy nhieân, nhöõng coá gaéng khoå haïnh cuûa Ngaøi ñaõ 

trôû thaønh voâ voïng, sau saùu naêm haønh xaùc, Ngaøi chæ coøn da boïc xöông, 

chöù khoâng coøn söùc löïc gì. Theá neân Ngaøi ñaõ thay ñoåi phöông phaùp vì 

khoå haïnh ñaõ cho thaáy voâ hieäu. Ngaøi ñaõ töø boû nhò bieân, ñi theo con 

ñöôøng trung ñaïo vaø trôû thaønh Phaät ôû tuoåi 35. Ñieåm cöïc kyø quan troïng 

caàn nhôù laø söï “buoâng boû traàn tuïc” trong Phaät giaùo khoâng bao giôø xuaát 

phaùt (gaây ra) bôûi söï tuyeät voïng trong ñôøi soáng thöôøng nhaät. Nhö Ñöùc 

Phaät ñoù, Ngaøi ñaõ soáng cuoäc ñôøi vöông giaû cuûa thôøi Ngaøi, nhöng Ngaøi 

nhaän ra caùi ñau khoå coá höõu luoân gaén lieàn vôùi cuoäc soáng cuûa chuùng höõu 

tình vaø hieåu raèng duø chuùng ta coù thoûa thích vôùi nhöõng thuù vui cuûa giaùc 

quan ñeán theá naøo ñi nöõa, thì cuoái cuøng chuùng ta cuõng vaãn phaûi ñoái maët 

vôùi thöïc teá cuûa laõo, beänh, töû (giaø, beänh, cheát). Noùi toùm laïi, buoâng boû 

traàn tuïc trong Phaät giaùo coù nghóa laø buoâng boû nhöõng thuù vui duïc laïc 

traàn tuïc (nhöõng thöù maø cuoái cuøng seõ ñöa chuùng ta ñeán khoå ñau vaø 

phieàn naõo) ñeå ñi tìm chaân lyù cuûa cuoäc soáng trong ñoù khoâng coù tham 

saân si, töø ñoù chuùng ta coù theå soáng ñôøi haïnh phuùc mieân vieãn. 

 

Buddha's Examples of Renunciation  

 

Renunciation in Buddhism means to renounce the worldly world. 

Basically, renunciation is the recognition that all existence is 

permeated by suffering. When you realize this, it leads to what we 

might call a turning point. That is to say, the realization that all of 

common life is permeated by suffering causes us to look for something 

more or something different, something which is absent of sufferings 

and afflictions. For the Buddha, after realizing all nature of life and 

human suffering in life; all living beings kill one another to survive, 
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and that is a great source of suffering, Crown Prince Siddhattha stopped 

enjoying worldly pleasures. Furthermore, he himself saw an old man, a 

sick man, and a corpse, that led him to ponder why it was, he also felt 

unsettled by these sights. Clearly, he himself was not immune to these 

conditions, but was subject to the inevitable succession of old age, 

sickness and death. Thus He thought of leaving the world in search of 

truth and peace. In the silence of that moonlit and breezy night (it was 

the full-moon day of July) such thoughts as these arose in him “Youth, 

the prime of life ends in old age and man’s senses fail him at a time 

when they are most deeded. The health is weakened when diseases 

suddenly creeps in. Finally death comes, sudden perhaps and 

unexpected, and puts an end to this brief span of life. Surely there must 

be an escape from this unsatisfactoriness, from aging and death.” Then, 

at the age of twenty-nine, in the flower of youthful manhood, on the 

day Princess Yasodara had given birth to Rahula, Prince Siddhartha 

Gotama, discarding and disdaining the enchantment of the royal life, 

scorning and spurning joys that most young people yearn for, the prince 

renounced wife and child, and a crown that held the promise of power 

and glory. He cut off his long locks of hair with his sword, doffed his 

royal robes, and putting on a hermit’s robe retreated into forest solitude 

to seek solution to those problems of life that so deeply stirred his 

mind. He became a penniless wandering ascetic to struggle for 

enlightenment. First He sought guidance from two famous sages at the 

time, Alara Kalama and Uddaka Ramaputta, hoping that they, being 

famous masters of meditation, would teach him all they know, leading 

him to the heigths of concentrative thought. He practiced concentration 

and reached the highest meditative attainments, but was not satisfied 

with anything less than a Supreme Enlightenment. These teachers’ 

range of knowledge and experience, however, was insufficient to grant 

him what he so earnestly sought. Though both sages asked him to stay 

to teach their followers, he declined and left. He continued to practice 

many penances and underwent much suffering. He practiced many 

forms of severe austerity. However, he got no hope after six years of 

torturing his body so much that it was reduced to almost a skeleton. He 

changed his method as his penances proved useless. He gave up 

extremes and adopted the Middle Path and became a Buddha at the 

age of 35. It is extremely important to remember that renunciation in 
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Buddhism is never caused by despair in the ordinary course of life. As 

for the Buddha, he enjoyed the greatest possible happiness and 

privilege known in his day; however, he recognized the suffering 

inherent in sentient existence, and realized that, no matter how much 

we may indulge ourselves in pleasures of the sense, eventually we 

must face the realities of old age, sickness, and death. In short, 

renunciation in Buddhism means to renounce the worldly pleasures 

(which will eventually cause sufferings and afflictions) to seek the truth 

of life which is absent of greed, anger and ignorance, so that we can 

obtain a life of eternal happiness. 
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Chöông Taùm 

Chapter Eight 

 

Luoân Hoïc Hoûi Giaùo Phaùp 

Ñeå Bieát Neân Buoâng Boû Caùi Gì 

 

Muoán bieát chuùng ta neân buoâng boû caùi gì thì tröôùc tieân chuùng ta neân 

hoïc hoûi giaùo phaùp. Beân caïnh ñoù, qua vieäc hoïc hoûi giaùo phaùp chuùng ta 

seõ thaáy coøn coù nhieàu lôïi laïc khaùc, vì chæ khi aáy chuùng ta môùi phaùt sanh 

öôùc muoán hoïc hoûi theâm giaùo phaùp moät caùch maïnh meõ, vì nhôø hoïc hoûi 

giaùo phaùp maø chuùng ta môùi hieåu ñöôïc phaùp, nhôø hoïc hoûi giaùo phaùp maø 

chuùng ta chaám döùt gaây toäi taïo nghieäp, nhôø hoïc hoûi giaùo phaùp maø chuùng 

chaám döùt haønh xöû nhöõng thöù voâ nghóa, nhôø hoïc hoûi giaùo phaùp maø cuoái 

cuøng chuùng ta coù theå ñaït ñeán Nieát Baøn. Noùi caùch khaùc, nhôø hoïc hoûi 

giaùo phaùp maø chuùng ta bieát taát caû nhöõng ñieåm then choát ñeå thay ñoåi 

cung caùch haønh xöû cuûa mình. Nhôø hoïc hoûi giaùo phaùp maø chuùng ta hieåu 

roõ Luaät Taïng, töø ñoù chuùng ta bieát trì giôùi vaø traùnh gaây theâm toäi, taïo 

theâm nghieäp. Nhôø hoïc hoûi giaùo phaùp maø chuùng ta thaâm nhaäp kinh taïng, 

töø ñoù chuùng ta môùi coù ñöôïc trí hueä ñeå töø boû nhöõng chuyeän voâ nghóa. 

Cuõng nhôø hoïc hoûi giaùo phaùp maø chuùng ta thoâng hieåu Luaän Taïng, töø ñoù 

töø boû si meâ baèng nhöõng phöông tieän taêng thöôïng tueä hoïc. Hoïc hoûi giaùo 

phaùp laø ngoïn ñeøn xua tan boùng toái voâ minh, laø taøi saûn quyù nhaát maø 

khoâng keû troäm naøo coù theå ñoaït ñöôïc. Maø thaät vaäy, heã chuùng ta phaù vôõ 

ñöôïc moät ít voâ minh, chuùng ta seõ coù moät ít trí tueä saùng suoát. Neáu chuùng 

ta  phaù vôõ ñöôïc nhieàu voâ minh, chuùng ta seõ coù nhieàu trí tueä saùng suoát. 

Neáu chuùng ta phaù vôõ ñöôïc hoaøn toaøn voâ minh, chuùng ta seõ ñöôïc trí tueä 

saùng suoát hoaøn toaøn. Chöøng ñoù, cuoäc soáng cuûa chuùng ta chæ toaøn laø 

soáng vôùi trí tueä saùng suoát trong moïi luùc. Chöøng ñoù cuoäc soáng cuûa 

chuùng ta laø gì neáu khoâng muoán noùi ñoù laø cuoäc soáng an laïc, tænh thöùc, 

giaùc ngoä vaø hoaøn toaøn haïnh phuùc? Hoïc hoûi giaùo phaùp coøn laø khí giôùi 

giuùp chuùng ta ñaùnh baïi keû thuø ngu doát. Hoïc hoûi giaùo phaùp laø ngöôøi baïn 

toát daïy cho chuùng ta caùc phöông tieän. Hoïc hoûi giaùo phaùp laø moät ngöôøi 

thaân khoâng boû chuùng ta khi ngheøo khoù. Hoïc hoûi giaùo phaùp coøn laø 

phöông thuoác giaûi saàu khoâng laøm gì toån haïi chuùng ta. Hoïc hoûi giaùo 

phaùp laø ñaïo quaân ñaùnh baïi taø haïnh. Phaät töû chaân thuaàn neân luoân nhôù 

raèng khi chuùng ta bieát theâm moät chöõ, chuùng ta ñaõ xua tan ñöôïc söï toái 
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taêm vaây quanh caùi chöõ ñoù. Neáu chuùng ta ñeå theâm ñöôïc moät chuùt gì ñoù 

vaøo kho trí tueä cuûa mình thì laäp töùc caùi kho aáy seõ deïp boû voâ minh ñeå 

nhöôøng choã dung chöùa aùùnh saùng trí tueä maø chuùng ta môùi ñöa vaøo. Caøng 

hoïc thì chuùng ta caøng coù aùnh saùng trí tueä laøm giaûm thieåu ñi voâ minh. Vò 

Tyø Kheo hay Tyø Kheo ni khoâng neân chæ hoïc giaùo phaùp maø khoâng aùp 

duïng nhöõng tu taäp caên baûn vaø coát loõi trong Phaät giaùo ñeå chuyeån hoùa 

phieàn naõo vaø taäp khí. Vò Tyø Kheo hay Tyø Kheo Ni hoïc hoûi giaùo ñieån 

thaâm saâu, sieâu vieät vaø uyeân aùo phaûi töï tìm caùch aùp duïng giaùo lyù aáy vaøo 

ñôøi soáng haèng ngaøy ñeå chuyeån hoùa khoå ñau vaø ñaït ñöôïc söï giaûi thoaùt.  

Chuùng ta coù neân ñoïc saùch baùo theá tuïc hay khoâng? Vò Tyø Kheo hay 

Tyø Kheo Ni naøo ñoïc saùch baùo theá tuïc, keå caû baêng phim, ñóa hình, hay 

chöông trình truyeàn hình vaø vi tính, cuõng nhö nhöõng cuoäc ñieän ñaøm vaø 

hình aûnh hay aâm thanh khaùc coù taùc duïng ñoäc haïi, töôùi taåm haït gioáng 

tham duïc, sôï haõi, baïo ñoäng vaø uûy mò ñau saàu, laø phaïm giôùi Ba Daät Ñeà, 

phaûi phaùt loà saùm hoái. Tuy nhieân, ngoaøi giaùo lyù Phaät giaùo, vò Tyø Kheo 

hay Tyø Kheo Ni coù theå ñoïc theâm nhöõng saùch veà lòch söû caùc neàn vaên 

minh treân theá giôùi, veà ñaïi cöông giaùo lyù veà nieàm tin cuûa caùc toân giaùo, 

nhöõng aùp duïng cuûa taâm lyù hoïc, vaø nhöõng khaùm phaù môùi cuûa khoa hoïc, 

vì nhöõng kieán thöùc naøy coù theå giuùp cho Taêng Ni hieåu vaø noùi giaùo lyù 

cho ñôøi moät caùch töông hôïp hôn vôùi hoaøn caûnh (kheá cô). Tuy nhieân, 

nhaát laø nhöõng ngöôøi taïi gia ñang tu taäp tænh thöùc coù theå ñoïc saùch baùo 

laønh maïnh vaø coù ích cho cuoäc soáng cuûa mình. 

 

Always Learn the Teachings 

So We Know What Should Be Ridden of 

  

In order to know what we should let go, we must first learn the 

teachings. Besides, through learning the teachings we also see so many 

other benefits, for owing to our study the teachings, we understand 

Dharma; owing to our study the teachings, we stop committing wrong 

doings; owing to our study the teachings, we abandon the meaningless 

behaviors; owing to our study the teachings, we eventually achieve 

nirvana. In other words, by virtue of our study the teachings, we will 

know all the key points for modifying our behavior. Owing to study the 

teachings, we will understand the meaning of the Vinaya Basket and, 

as a result, will stop committing sins by following the high training of 

ethics. Owing to study the teachings, we will understand the meaning 
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of the Sutra Basket, and as a result, we will be able to abandon such 

meaningless things as distractions, by following the high training in 

single-pointed concentration. Also owing to study the teachings, we 

understand the meaning of the Abhidharma Basket, and so come to 

abandon delusions by means of the high training in wisdom. Study the 

teachings is the lamp to dispel the darkness of ignorance. It is the best 

of possession that thieves cannot rob us of it. As a matter of fact, if we 

destroy a little ignorance, we will have a little more wisdom. If we 

destroy a lot of ignorance, we will have a lot more of wisdom. If we 

destroy ignorance completely, we will have a complete wisdom. At 

that time, our life is a life with complete wisdom at all times. At that 

time, what is our life if we don't want to say it is a life of peace, 

mindfulness, enlightenment, and complete happiness? Study the 

teachings is also a weapon to defeat our enemies of blindness to all 

things. It is our best friend who instructs us on the means. Study the 

teachings is a relative who will not desert us when we are poor. It is a 

medicine against sorrow that does us no harm. It is the best force that 

dispatches against our misdeeds. Devout Buddhists should always 

remember that when we know one more letter, we get rid of ourselves 

a bit of ignorance around that letter. So, when we know the other 

letters, we have dispelled our ignorance about them too, and added 

even more to our wisdom. The more we study the teachings the more 

light of wisdom we gain that helps us decrease ignorance. A Bhiksu or 

Bhiksuni should not study the teachings without applying the basic and 

essential practices of Buddhism in order to transform his or her 

afflictions and habit energies. A Bhiksu or Bhiksuni who is studying 

teachings of a profound, metaphysical, and mystical nature, should 

always ask himself or herself how he or she may apply these teachings 

in his or her daily life to transform his or her suffering and realize 

emancipation.  

Should we read worldly books and magazines? A Bhiksu or 

Bhiksuni who reads worldly books and magazines, including videos, 

video discs, television and internet programs, as well as conversations 

on telephone and other images or sounds that have toxic effect, 

watering the seeds of sexual desire, fear, violence, sentimental 

weakness, and depression, commits an Expression of Regret Offence. 

However, in addition to reading books on Buddhism, he or she can read 
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books on the history of civilizations of the world, general history and 

teachings of other religious faiths, applied psychology, and most recent 

scientific discoveries because these areas of knowledge can help him 

or her to understand and share the teachings to people in a way that is 

appropriate to their situation. However, laypeople, especially those 

who are practicing mindfulness, can read healthy and useful books and 

magazines for their living.  
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Chöông Chín 

Chapter Nine 

 

Buoâng Boû Seõ Ñöôïc Thöïc Hieän  

Moät Caùch Töï Nhieân Khi Chuùng Ta Luoân Bieát  

Hoå Theïn Vôùi Nhöõng Loãi Laàm Trong Quaù Khöù 

 

Bieát hoå theïn vôùi nhöõng loãi laàm trong quaù khöù theo Phaät giaùo coù 

nghóa laø saùm hoái hay saùm ma. Saùm Hoái coù nghóa laø thaân neân kieân trì 

nhaãn naïi noùi ra nhöõng loãi laàm cuûa mình, vaø thænh caàu tieàn nhaân tha thöù. 

Ñaây laø moät trong nhöõng phöông caùch buoâng boû tuyeät vôøi nhaát treân 

ñöôøng tu taäp cuûa haønh giaû bôûi vì moät khi chuùng ta nguyeän khoâng bao 

giôø taùi phaïm nöõa töùc laø chuùng ta ñaõ buoâng boû vónh vieãn roài. Trong voâ 

soá kieáp luaân hoài cuûa ta keå töø voâ thuûy cho ñeán ngaøy nay, vì voâ minh 

tham aùi taøi, saéc, danh, thöïc, thuøy, cuûa caûi, quyeàn uy, vaân vaân phuû che 

khieán cho chôn taùnh cuûa chuùng ta bò meâ môø, do ñoù thaân khaåu yù gaây taïo 

khoâng bieát bao nhieâu ñieàu laàm laïc. Hôn nöõa, do töø nôi ngaõ vaø ngaõ sôû 

chaáp, nghóa laø chaáp laáy caùi ta vaø caùi cuûa ta, maø chuùng ta chæ muoán giöõ 

phaàn lôïi cho rieâng mình maø khoâng caàn quan taâm ñeán nhöõng toån haïi cuûa 

ngöôøi khaùc, vì theá maø chuùng ta voâ tình hay coá yù laøm naõo haïi voâ löôïng 

chuùng sanh, taïo ra voâ bieân toäi nghieäp, oan traùi chaát choàng. Ngay caû 

ñeán ngoâi Tam Baûo chuùng ta cuõng khoâng chöøa, nhöõng toäi nghieäp nhö 

vaäy khoâng sao keå xieát. Nay may maén coøn chuùt duyeân laønh dö laïi töø 

kieáp tröôùc neân gaëp vaø ñöôïc thieän höõu tri thöùc daïy doã, daét dìu, khieán 

hieåu ñöôïc ñoâi chuùt ñaïo lyù, thaáy bieát söï loãi laàm. Theá neân chuùng ta phaûi 

phaùt taâm hoå theïn aên naên, ñem ba nghieäp thaân khaåu yù ra maø chí thaønh 

saùm hoái. Saùm hoái laø moät trong nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi 

giaùc, vì nhôø ñoù maø noäi taâm chuùng ta luoân ñöôïc goäi röõa. 

Saùm nghóa laø saùm tröø caùi loãi laàm xöa, caûm thaáy hoå theïn vôùi nhöõng 

loãi laàm ñaõ phaïm phaûi trong quaù khöù. Hoái laø caûi söûa, quyeát taâm söûa ñoåi 

ñeå khoâng coøn taùi phaïm nöõa. Saùm hoái hay Saùm ma coù nghóa laø thaân neân 

kieân trì nhaãn naïi noùi ra nhöõng loãi laàm cuûa mình, vaø thænh caàu tieàn nhaân 

tha thöù. Hôn nöõa, saùm hoái laø söï thuù loãi veà nhöõng haønh ñoäng ñaõ qua cuûa 

mình, nhöõng sai laàm veà vaät lyù vaø taâm lyù, taâm ta ñöôïc thanh tònh do söï 

saùm hoái nhö vaäy, vaø vì noù giaûi thoaùt cho ta khoûi moät caûm giaùc toäi loãi 

neân ta caûm thaáy deã chòu hôn. Trong voâ soá kieáp luaân hoài cuûa ta keå töø voâ 
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thuûy cho ñeán ngaøy nay, vì voâ minh tham aùi taøi, saéc, danh, thöïc, thuøy, 

cuûa caûi, quyeàn uy, vaân vaân phuû che khieán cho chôn taùnh cuûa chuùng ta 

bò meâ môø, do ñoù thaân khaåu yù gaây taïo khoâng bieát bao nhieâu ñieàu laàm 

laïc. Hôn nöõa, do töø nôi ngaõ vaø ngaõ sôû chaáp, nghóa laø chaáp laáy caùi ta vaø 

caùi cuûa ta, maø chuùng ta chæ muoán giöõ phaàn lôïi cho rieâng mình maø 

khoâng caàn quan taâm ñeán nhöõng toån haïi cuûa ngöôøi khaùc, vì theá maø 

chuùng ta voâ tình hay coá yù laøm naõo haïi voâ löôïng chuùng sanh, taïo ra voâ 

bieân toäi nghieäp, oan traùi chaát choàng. Ngay caû ñeán ngoâi Tam Baûo chuùng 

ta cuõng khoâng chöøa, nhöõng toäi nghieäp nhö vaäy khoâng sao keå xieát. Nay 

may maén coøn chuùt duyeân laønh dö laïi töø kieáp tröôùc neân gaëp vaø ñöôïc 

thieän höõu tri thöùc daïy doã, daét dìu, khieán hieåu ñöôïc ñoâi chuùt ñaïo lyù, 

thaáy bieát söï loãi laàm. Phaät töû thuaàn thaønh neân luoân nhôù raèng nhöõng ñieàu 

xaáu mình laøm töø tröôùc thì hoâm qua keå nhö laø ngaøy cuoái. Cuõng keå töø 

hoâm nay chuùng ta baét ñaàu moät cuoäc ñôøi môùi. Neáu nhö mình khoâng 

sieâng naêng saùm hoái nghieäp toäi do mình taïo ra seõ tieáp tuïc khieán mình 

maõi ñoïa laïc theâm maõi maø thoâi. Theá neân chuùng ta phaûi phaùt taâm hoå 

theïn aên naên, ñem ba nghieäp thaân khaåu yù ra maø chí thaønh saùm hoái. Saùm 

hoái laø moät trong nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì nhôø ñoù 

maø noäi taâm chuùng ta luoân ñöôïc goäi röõa. Saùm hoái khoâng coù nghóa laø daøn 

xeáp vôùi chính mình, khoâng phaûi laø coù moät thaùi ñoä laõnh ñaïm hay maäp 

môø, maø laø ñaùnh boùng Phaät taùnh cuûa mình baèng caùch loaïi boû daàn nhöõng 

aûo töôûng vaø oâ nhieãm ra khoûi taâm mình. Söï thöïc haønh saùm hoái chính laø 

haïnh Boà Taùt, qua ñoù khoâng nhöõng ngöôøi ta ñaùnh boùng Phaät taùnh cuûa 

mình maø coøn phuïc vuï tha nhaân nöõa. Saùm hoái laø ñieàu tieân quyeát khoâng 

theå thieáu ñöôïc trong ñôøi soáng toân giaùo. Hy voïng laø moïi ngöôøi seõ khoâng 

ngöøng lieân tuïc thöïc haønh saùm hoái trong cuoäc soáng haèng ngaøy cuûa mình. 

Chính vì vaäy maø Ñöùc Phaät daïy trong Kinh Phaùp Hoa: “Trong töông lai, 

neáu coù ai thöïc haønh (tu taäp) phaùp saùm hoái thì haõy neân bieát raèng ngöôøi 

aáy ñaõ maëc aùo cuûa hoå theïn, ñöôïc chö Phaät che chôû vaø giuùp ñôõ, chaúng 

bao laâu ngöôøi aáy seõ ñaït ñöôïc trí tueä toái thöôïng.” 

Saùm hoái vì “nhö thò ñaúng toäi, voâ löôïng voâ bieân.” Nghóa laø saùm hoái 

vì nhöõng toäi nhö vaäy khoâng bôø beán, khoâng haïn löôïng. Khoâng nhöõng toäi 

mình khoâng theå keå heát ñöôïc maø noù coøn nhieàu khoâng bieân teá. Neáu nhö 

ñaõ bieát toäi nghieäp cuûa mình saâu daày nhö vaäy thì mình neân ñoái tröôùc 

Phaät tieàn maø saùm hoái. Trong saùm hoái, söï thaønh taâm laø toái yeáu. Khi saùm 

hoái phaûi thaønh taâm maø saùm hoái, ví baèng gian doái thì duø coù traûi qua traêm 
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ngaøn vaïn öùc, haèng haø sa soá kieáp cuõng khoâng theå naøo laøm cho toäi 

nghieäp tieâu tröø ñöôïc. Coå ñöùc coù daïy moät baøi saùm hoái nhö sau:  

 Moïi thöù aùc nghieäp trong quaù khöù 

        Ñeàu do voâ thæ tham, saân, si 

        Nôi thaân, khaåu, yù maø sanh ra, 

        Con nay thaûy ñeàu xin saùm hoái.  

Baøi saùm vaên naày chaúng nhöõng coù theå laøm mình saùm hoái ñöôïc toäi 

chöôùng, maø noù coøn cho mình thaáy nguyeân nhaân cuûa vieäc taïo toäi. Phaät 

töû chaân thuaàn neân luoân nhôù raèng baát luaän laø toäi do thaân taïo ra nhö laø 

saùt sanh, troäm caép, taø daâm; hoaëc do nôi mieäng taïo ra nhö noùi laùo, noùi 

lôøi ñoäc aùc, noùi lôøi theâu deät, noùi löôõi hai chieàu; hoaëc laø toäi phaùt sinh töø 

nôi yù nhö tham, saân, si, vaân vaân, mình phaûi khaån thieát saùm hoái. Neáu 

khoâng thì mình seõ ngaøy caøng sa laày trong bieån nghieäp chöôùng naëng neà.  

Caûm giaùc toäi loãi thöôøng hieän dieän moãi khi chuùng ta noùi hay laøm 

ñieàu gì baát thieän vaø gaây neân ñau khoå cho ngöôøi khaùc, maëc daàu hoï 

khoâng bieát. Ngöôøi Phaät töû khoâng neân mang thöù maëc caûm naøy, maø neân 

thay vaøo ñoù baèng söï hoái caûi saùng suoát. Ngöôøi Phaät töû chaân thuaàn neân 

luoân nhôù raèng lôøi noùi vaø vieäc laøm baát thieän seõ mang laïi haäu quaû xaáu 

neân moãi khi laøm vieäc gì khoâng phaûi chuùng ta neân thaønh thaät chaáp nhaän 

vaø söûa sai. Ngoaïi ñaïo tin raèng coù caùi goïi laø “Ñaáng cöùu chuoäc” treân theá 

gian naøy, nhöng ñaïo Phaät khoâng nhaán maïnh ñeán söï chuoäc loãi. Theo 

ñaïo Phaät, moãi ngöôøi phaûi töï tu ñeå cöùu laáy chính mình. Chuùng ta coù theå 

giuùp ñôû ngöôøi khaùc baèng tö töôûng, lôøi noùi hay vieäc laøm, nhöng chuùng ta 

khoâng theå nhaän laõnh haäu quaû theá cho nhöõng nghieäp döõ maø ngöôøi aáy ñaõ 

gaây taïo. Tuy nhieân, Phaät giaùo nhaán maïnh ñeán loøng bi maãn cuûa caùc vò 

Boà Taùt nhaèm giuùp chuùng sanh nheï bôùt khoå ñau phieàn naõo. Theo Phaät 

giaùo, hoái haän coù nghóa laø caûm thaáy tieác cho nhöõng haønh ñoäng trong quaù 

khöù. Hoái haän cho nhöõng vieäc laøm baát thieän hay khoâng coù ñaïo ñöùc trong 

quaù khöù laø hoái haän tích cöïc; tuy nhieân neáu hoái tieác cho nhöõng vieäc laøm 

toát trong quaù khöù laø hoái haän tieâu cöïc. Theo Phaät giaùo, Phaät töû chaân 

thuaàn neân luoân luoân saùm hoái nghieäp chöôùng laø vì töø voâ thæ tham, saân, si 

ñaõ khieán thaân khaåu yù taïp gaây voâ bieân aùc nghieäp. Cuõng do ba thöù ñoäc 

naày laøm chuû neân thaân theå mình môùi phaïm vaøo nhöõng toäi nhö saùt sanh, 

troäm caép, taø daâm. Nôi mieäng thì saûn sanh ra nhöõng toäi voïng ngöõ, noùi 

lôøi theâu deät, aùc ñoäc, noùi löôõi hai chieàu. Nay ñem troïn caû ba nghieäp 

thanh tònh thaân, khaåu vaø yù thaønh taâm saùm hoái tröôùc möôøi phöông tam 

theá caùc Ñöùc Nhö Lai. Saùm Hoái Nghieäp Chöôùng coøn laø haïnh nguyeän 
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thöù tö trong Phoå Hieàn Thaäp Haïnh Nguyeän. Beân caïnh ñoù, nghi thöùc phaùt 

loà saùm hoái toäi loãi laø nghi thöùc tu taäp thöôøng xuyeân trong caùc khoùa leã 

cuûa chö Taêng Ni. 

Theo Kinh Töù Thaäp Nhò Chöông, Chöông 3, Ñöùc Phaät daïy: “Ngöôøi 

coù laàm loãi maø khoâng töï saùm hoái ñeå mau chaám döùt taâm taïo toäi aùc, thì toäi 

loãi seõ choàng chaát vaøo thaân nhö nöôùc chaûy veà bieån, daàn daàn trôû neân saâu 

roäng. Neáu ngöôøi coù toäi maø töï nhaän bieát toäi, boû aùc laøm laønh thì toäi loãi töï 

dieät, nhö beänh ñöôïc ñoå moà hoâi daàn daàn seõ khoûi.” Trong Kinh Phaùp 

Hoa, Ñöùc Phaät daïy veà söï saùm hoái cuûa ba haïng ngöôøi nhö sau: Giaû nhö 

moät Thanh Vaên phaù boû tam quy, nguõ giôùi, taùm giôùi, caùc giôùi cuûa Tyø 

Kheo, caùc giôùi cuûa Sa di, Sa di Ni, Thöùc xoa ma na vaø caùc uy nghi; vaø 

giaû nhö do ngöôøi aáy ngu si, do taâm xaáu aùc hay taø vaïy maø phaïm caùc 

giôùi vaø uy nghi. Neáu ngöôøi aáy muoán dieät tröø khieán khoâng coøn caùc laàm 

loãi ñeå trôû laïi thaønh moät Tyø kheo ñaày ñuû caùc phaùp cuûa haøng Sa moân thì 

ngöôøi aáy phaûi chaêm chæ ñoïc caùc kinh Phöông Ñaúng, tö duy veà phaùp 

“Khoâng” thaâm saâu cuûa ñeä nhaát nghóa, khieán caùi trí tueä “Khoâng” töông 

öùng vôùi taâm cuûa mình. Neân bieát raèng trong moãi moät nieäm, moïi oâ nhieãm 

cuûa toäi loãi cuûa ngöôøi aáy seõ vónh vieãn chaám döùt, khoâng coøn chuùt taøn dö. 

Ñaáy goïi laø ngöôøi ñaày ñuû caùc phaùp vaø giôùi cuûa haøng Sa moân vaø ñaày ñuû 

caùc uy nghi. Ngöôøi nhö theá seõ xöùng ñaùng ñöôïc heát thaûy trôøi vaø ngöôøi 

cuùng döôøng. Giaû nhö coù Öu Baø Taéc vi phaïm caùc oai nghi vaø laøm caùc 

vieäc xaáu. Laøm caùc vieäc xaáu töùc laø baûo raèng Phaät phaùp laø sai laàm, laø 

xaáu; baøn luaän nhöõng vieäc xaáu cuûa töù chuùng; phaïm toäi troäm caép, taø daâm 

maø khoâng bieát hoå theïn. Neáu ngöôøi aáy muoán saùm hoái vaø ñoaïn tröø caùc 

toäi loãi thì phaûi chuyeân ñoïc tuïng caùc kinh Phöông Ñaúng vaø tö duy veà ñeä 

nhaát nghóa. Giaû nhö coù moät vò vua, ñaïi thaàn, Baø la moân, tröôûng giaû hay 

vieân quan maûi meâ tham caàu caùc duïc laïc, phaïm naêm nghòch toäi, phæ 

baùng caùc kinh Phöông Ñaúng, laøm ñuû möôøi ñieàu aùc. Quaû baùo cuûa nhöõng 

ñieàu aùc lôùn lao naøy seõ khieán hoï bò ñoïa laïc vaøo caùc ñöôøng aùc nhanh hôn 

möa baõo. Chaéc chaén hoï seõ rôi vaøo ñòa nguïc A tyø. Neáu hoï muoán dieät tröø 

caùc nghieäp chöôùng naøy thì hoï phaûi khôûi loøng hoå theïn vaø caûi hoái caùc toäi 

loãi. Neáu hoï muoán dieät tröø caùc nghieäp chöôùng naøy thì hoï phaûi khôûi loøng 

hoå theïn vaø caûi hoái caùc toäi loãi. Hoï phaûi chaùnh taâm, khoâng phæ baùng Tam 

Baûo, khoâng gaây chöôùng ngaïi cho haøng xuaát gia, khoâng laøm aùc ñoái vôùi 

ngöôøi thöïc haønh phaïm haïnh. Hoï phaûi uûng hoä cuùng döôøng ngöôøi trì giöõ 

Ñaïi thöøa, hoï phaûi nhôù nieäm ñeán caùi “Khoâng” cuûa yù nghóa ñeä nhaát cuûa 

kinh phaùp thaâm saâu. Hoï phaûi hieáu döôõng cha meï, cung kính caùc baäc 
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thaày vaø caùc vò tröôûng thöôïng. Hoï phaûi trò nöôùc theo chaùnh phaùp vaø 

khoâng eùp uoång nhaân daân moät caùch baát coâng. Hoï phaûi ra leänh khaép 

nöôùc neân giöõ saùu ngaøy trai giôùi vaø khoâng ñöôïc saùt sanh. Hoï phaûi tin 

vaøo nhôn quaû moät caùch saâu ñaäm, tin vaøo con ñöôøng cuûa caùi thöïc taùnh 

duy nhaát vaø bieát raèng Ñöùc Phaät baát dieät.  

Ngöôøi tu Phaät ñöøng neân buoâng lung taïo toäi loãi, maø ngöôïc laïi caàn 

phaûi laøm nhieàu vieäc coâng ñöùc. Laøm ñöôïc nhö vaäy môùi mong buø ñaép 

ñöôïc phaàn naøo toäi loãi maø mình ñaõ gaây taïo töø tröôùc. Tuy nhieân, neáu 

phaïm loãi chuùng ta caàn phaûi phaùt loà saùm hoái, vì toäi loãi daàu lôùn taày trôøi, 

neáu bieát saùm hoái, toäi thôøi tieâu tan. Phaät töû chaân thuaàn phaûi saùm hoái nhö 

theá naøo? Chuùng ta phaûi ôû tröôùc töù chuùng keå ra taát caû toäi loãi maø mình ñaõ 

phaïm phaûi, phaûi noùi roõ moïi chi tieát cuûa caùc toäi vaø phaùt nguyeän raèng töø 

nay veà sau tuyeät ñoái seõ khoâng taùi phaïm. Nhö vaäy chö Phaät vaø chö Boà 

Taùt seõ hoä trì cho chuùng ta tu taäp tröø saïch nghieäp toäi. Vì nhöõng toäi loãi 

tröôùc kia cuûa chuùng ta ñeàu laø “Voâ taâm sôû phaïm,” töùc laø do voâ yù maø 

phaïm. Neáu mình ñaõ phaùt loà saùm hoái maø vaãn coøn tieáp tuïc taùi phaïm, töùc 

laø ñaõ bieát roõ maø vaãn coá yù vi phaïm, thì goïi laø minh tri coá phaïm, thì daàu 

cho coù saùm hoái ñi nöõa cuõng khoâng coù taùc duïng, bôûi vì noù thuoäc loaïi 

ñònh nghieäp, töông lai taát nhieân chuùng ta phaûi chòu quaû baùo. Phaät töû 

chaân thuaàn ñöøng neân coù tö töôûng taïo toäi roài saùm hoái laø heát, laø keå nhö 

voâ toäi. Roài töø ñoù cöù gaây nghieäp taïo toäi, gaây xong roài laïi saùm hoái, saùm 

hoái roài laïi gaây. Neáu nhö vaäy thì toäi cuûa chuùng ta seõ chaát choàng cao leân 

nhö hoøn nuùi Tu Di, keát quaû taát nhieân laø con ñöôøng ñòa nguïc khoâng theå 

traùnh khoûi. Coù ngöôøi tin nôi “Thuû töôùng saùm hoái”, töùc laø pheùp saùm hoái 

caàu söï coù maët cuûa Phaät ñeå ñöôïc taän tröø toäi loãi. Ñònh taâm tin chaéc raèng 

Phaät xoa ñaàu vaø xaû toäi cho mình. Tuy nhieân, haønh giaû neân tu taäp thieàn 

vaø quaùn töôûng leõ voâ sanh, döùt caùc phieàn naõo, traùnh ñöôïc nhöõng tö 

töôûng sai traùi cuõng nhö aûo töôûng vaø maøn voâ minh che laáp Trung ñaïo.  

Ñöùc Phaät daïy: “Thaân laø nguoàn goác cuûa taát caû noãi khoå, laø nguyeân 

nhaân cuûa moïi hình phaït vaø quaû baùo trong tam ñoà aùc ñaïo.” Chuùng sanh 

vì ngu muoäi neân chæ bieát coù thaân mình chôù chaúng caàn bieát ñeán thaân 

ngöôøi khaùc. Chæ bieát noãi khoå cuûa mình chôù chaúng nghó ñeán noãi khoå cuûa 

ngöôøi. Chæ bieát mình caàu ñöôïc yeân vui, maø khoâng bieát raèng ngöôøi khaùc 

cuõng mong ñöôïc yeân vui. Hôn nöõa, cuõng vì voâ minh maø ta khôûi taâm bæ 

thöû, töø ñoù maø sanh ra yù töôûng thaân sô, daàn daàn keát thaønh thuø oaùn laãn 

nhau, gaây nghieäp oan traùi tieáp noái ñôøi ñôøi kieáp kieáp. Thaân nghieäp coù 

ba loãi lôùn laø saùt sanh, troäm caép vaø taø daâm. Muoán saùm hoái nôi thaân, 
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phaûi ñem thaân leã kính Tam Baûo, nghó bieát raèng saéc thaân naày voâ thöôøng, 

nhieàu beänh hoaïn khoå ñau, vaø haèng luoân thay ñoåi, chuyeån bieán, roát laïi 

chuùng ta chaúng theå naøo chuû trì hay chæ huy ñöôïc thaân naày. Vì theá chuùng 

ta chôù neân quaù leä thuoäc vaøo thaân vaø ñöøng neân vì thaân naày maø taïo ra 

caùc ñieàu aùc nghieäp. Cuõng theo Ñöùc Phaät, mieäng laø cöûa ngoû cuûa taát caû 

moïi oaùn hoïa. Quaû baùo cuûa khaåu nghieäp naëng neà vaøo baäc nhaát. Khaåu 

nghieäp coù boán thöù laø noùi doái, noùi lôøi maï lî, noùi lôøi theâu deät, vaø noùi löôõi 

hai chieàu. Do nôi boán caùi nghieäp aùc khaåu naày maø chuùng sanh gaây taïo 

ra voâ löôïng voâ bieân toäi loãi, hoaëc noùi lôøi bay böôùm, ngoït ngaøo, giaû doái, 

löøa gaït, ngoân haønh traùi nhau. Moät khi aùc taâm ñaõ sanh khôûi thì khoâng 

noùi chi ñeán ngöôøi khaùc, maø ngay caû cha meï, sö tröôûng, chuùng ta cuõng 

khoâng chöøa, khoâng moät ñieàu naøo maø ta khoâng phæ baùng, chuùng ta 

khoâng töø moät lôøi noùi ñoäc aùc, truø ruûa naøo, hoaëc noùi lôøi ly taùn khieán cho 

coát nhuïc chia lìa, khoâng noùi coù, coù noùi khoâng, noùi böøa baõi voâ traùch 

nhieäm. Phaät töû chôn thuaàn phaûi luoân saùm hoái khaåu nghieäp, phaûi duøng 

caùi mieäng toäi loãi ngaøy xöa maø phaùt ra nhöõng lôøi ca tuïng, taùn thaùn coâng 

ñöùc cuûa chö Phaät, tuyeân noùi nhöõng ñieàu laønh, khuyeân baûo keû khaùc tu 

haønh, ngoài thieàn, nieäm Phaät hay tuïng kinh. Sau ñoù, theà troïn ñôøi khoâng 

duøng mieäng löôõi ñoù noùi ra nhöõng lôøi thoâ tuïc, hoån laùo. Ñoái tröôùc Tam 

Baûo phaûi thaønh kính baøy toû toäi loãi chaúng daùm che daáu. Cuõng cuøng caùi 

mieäng löôõi toäi loãi ngaøy xöa ñaõ töøng gaây taïo ra bieát bao aùc khaåu nghieäp, 

thì ngaøy nay taïo döïng ñöôïc voâ löôïng coâng ñöùc vaø phöôùc laønh. Phaät töû 

chôn thuaàn neân luoân nhôù raèng taát caû naêm thöùc töø nhaõn, nhó, tyû, thieät, 

thaân, sôû dó gaây neân voâ soá toäi loãi laø do ôû nôi yù thöùc. YÙ thöùc naày cuõng ví 

nhö meänh leänh cuûa vua ban xuoáng quaàn thaàn. Maét öa ngaém baäy, tai 

ham nghe aâm thanh du döông, muõi öa ngöûi muøi höông hoa, son phaán, 

löôõi öa phaùt ngoân taø vaïy, thaân öa thích söï suùc chaïm mòn maøng. Taát caû 

toäi nghieäp gaây ra töø naêm thöùc naày ñeàu do chuû nhaân oâng laø taâm hay yù 

thöùc maø phaùt sanh ra. Cuoái cuøng phaûi bò ñoïa vaøo tam ñoà aùc ñaïo, chòu 

voâ löôïng thoáng khoå nôi ñòa nguïc, ngaï quyû, suùc sanh. Trong Kinh Phaùp 

Cuù, Ñöùc Phaät daïy: “Phoøng yù nhö phoøng thaønh, giöõ taâm nhö giöõ gìn 

troøng con maét. Giaëc cöôùp coâng ñöùc, moät ñôøi hay nhieàu ñôøi, khoâng gì 

hôn yù.” Nay muoán saùm hoái yù nghieäp, tröôùc heát phaûi nghó raèng ba 

nghieäp tham saân si cuûa yù laø maàm moáng gaây taïo neân voâ löôïng nghieäp 

toäi, laø maøng voâ minh che maát trí hueä, laø phieàn naõo bao phuû chôn taâm. 

Thaät laø ñaùng sôï. Phaät töû chôn thuaàn phaûi ñem heát taâm yù saùm hoái aên 

naên, theà khoâng taùi phaïm. Chuùng ta töø voâ thæ kieáp ñeán nay, do nôi chaáp 
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ngaõ quaù naëng neân bò voâ minh haønh xöû, thaân, khaåu, yù vì theá maø taïo ra 

voâ löôïng nghieäp nhaân, thaäm chí ñeán caùc vieäc nghòch aân boäi nghóa ñoái 

vôùi cha meï, Tam Baûo, vaân vaân chuùng ta cuõng khoâng töø. Ngaøy nay giaùc 

ngoä, aét phaûi sanh loøng hoã theïn aên naên baèng caùch ñem ba nghieäp thaân 

khaåu yù aáy maø chí thaønh saùm hoái. Nhö Ñöùc Di Laëc Boà Taùt, ñaõ laø baäc 

Nhaát sanh Boå xöù thaønh Phaät vaäy maø moãi ngaøy coøn phaûi saùu thôøi leã 

saùm, caàu cho mau döùt voâ minh, huoáng laø chuùng ta! Ngöôøi Phaät töû chaân 

thuaàn neân phaùt nguyeän saùm hoái nghieäp chöôùng nôi thaân khaåu yù, höng 

long ngoâi Tam Baûo, ñoä khaép chuùng sanh ñeå chuoäc laïi loãi xöa vaø ñaùp 

ñeàn boán troïng aân Tam Baûo, cha meï, sö tröôûng, vaø chuùng sanh. Thaân 

nghieäp toû baøy toäi loãi, nguyeän khoâng saùt sanh, khoâng troäm caép, khoâng taø 

daâm, vaø phaùt loà caàu ñöôïc tieâu tröø, roài duøng thaân aáy maø haønh thieän 

nghieäp nhö boá thí cuùng döôøng, vaân vaân. Khaåu nghieäp toû baøy toäi loãi, 

nguyeän khoâng noùi doái, khoâng noùi lôøi ñaâm thoïc, khoâng chöûi ruõa, khoâng 

noùi lôøi voâ tích söï, khoâng noùi lôøi hung döõ, khoâng noùi lôøi ñaâm thoïc, 

khoâng noùi löôõi hai chieàu, vaø phaùt loà caàu ñöôïc tieâu tröø. Sau ñoù duøng 

khaåu aáy maø nieäm Phaät, tuïng kinh, hay aên noùi thieän laønh, vaân vaân. YÙ 

nghieäp phaûi thaønh khaån aên naên, nguyeän khoâng ganh gheùt, khoâng xaáu 

aùc, khoâng baát tín, khoâng tham, khoâng saân, khoâng si meâ, theà khoâng taùi 

phaïm. Khi saùm hoái chuùng ta phaùt nguyeän:  

“Con xin saùm hoái taát caû nhöõng haønh vi baát thieän cuûa con.  

  Möôøi haønh vi baát thieän vaø naêm troïng nghieäp. 

  Ñaõ phaïm töø voâ thuûy ñeán nay bôûi taâm thöùc bò voâ minh laán aùp.” 

Noùi toùm laïi, buoâng boû seõ ñöôïc hieän thöïc moät caùch töï nhieân khi 

chuùng ta luoân bieát hoå theïn vôùi nhöõng vieäc laøm sai traùi cuûa mình trong 

quaù khöù, bôûi vì khi thaáy ñöôïc nhö vaäy chuùng ta seõ khoâng tieáp tuïc khö 

khö oâm chaáp vaøo mình nhöõng sai traùi naày nöõa. Haønh giaû chuùng ta neân 

coá gaéng saùm hoái taát caû nhöõng haønh ñoäng baát thieän ñaõ phaïm töø voâ thuûy. 

Chuùng ta ñaõ mang khoâng bieát bao nhieâu laø thaân xaùc moãi khi chuùng ta 

ñöôïc sanh ra. Theo quan ñieåm Phaät giaùo, cheát khoâng phaûi laø söï chaám 

döùt maø laø moät loái daãn ñeán söï taùi sanh khaùc. Taâm thöùc chæ di chuyeån töø 

ñôøi naøy sang ñôøi khaùc. Ñieåm baét ñaàu cuûa moät tieán trình nhö theá thaät 

khoâng theå naøo truy cöùu ñöôïc. Tuy nhieân, söï hieän höõu cuûa chuùng ta 

trong voøng luaân hoài sanh töû thì khoâng voâ haïn moät caùch töï nhieân. Coù theå 

thöïc hieän ñeå chaám döùt noù. Caùch duy nhaát ñeå laøm ñöôïc vieäc naøy laø thöïc 

chöùng söï voâ ngaõ. Gioáng nhö moät haït gioáng khoâng coù söï baét ñaàu nhöng 

baûn chaát cuûa noù khoâng phaûi laø voâ haïn. Neáu chuùng ta ñoát haït gioáng aáy 
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laø chuùng ta coù theå huûy dieät khaû naêng moïc leân cuûa noù. Ñoù laø söï chaám 

döùt. Raát khoù cho chuùng ta nhôù laïi taát caû nhöõng haønh vi baát thieän maø 

chuùng ta ñaõ laøm trong taát caû nhöõng kieáp quaù khöù, nhöng chuùng ta coù 

theå nghó ñeán nhöõng haønh vi baát thieän maø chuùng ta ñaõ phaïm töø luùc maø 

chuùng ta coù theå nhôù ñöôïc. Khi saùm hoái, Phaät töû thuaàn thaønh neân luoân 

nghó veà nhöõng haønh vi baát thieän ñaõ phaïm trong voâ soá kieáp quaù khöù, 

caøng xa caøng toát ngay caû khoâng nhaän ra chuùng ñöôïc. Saùm hoái khoâng 

phaûi laø chuyeän giaûn dò ñeå töôøng thuaät nhöõng haønh vi baát thieän maø 

khoâng coù yù nghó nghieâm tuùc veà söï aên naên. Caùch thieän xaûo ñeå saùm hoái 

laø saùm hoái vôùi moät caûm giaùc hoái haän chaân thaät. Do ñoù, nhôù laïi nhöõng 

haønh vi baát thieän ñaõ phaïm trôû neân caàn thieát vaø nhôø ñoù chuùng ta coù theå 

nhôù vaø caûm thaáy hoái loãi veà chuùng. Ñieàu naøy seõ daãn ñöôøng cho chuùng 

ta chuoäc loãi nhöõng toäi aùc cuûa chính mình. Baûn chaát töï nhieân saün coù cuûa 

taâm chuùng ta laø aùnh saùng trong suoát. Noù chính laø söï nhaân caùch hoùa cuûa 

söï hoaøn haûo. Nhöng baûn chaát trong suoát aáy taïm thôøi bò che ñaäy. Noù bò 

baån nhô; bò che môø bôûi chính nhöõng caûm xuùc tieâu cöïc cuûa chuùng ta. Ñoù 

laø taïi sao chuùng ta noùi trong khi saùm hoái raèng bôûi vì taâm con bò voâ minh 

laán aùp, töø voâ thuûy con ñaõ phaïm nhöõng haønh vi baát thieän. Do taâm voïng 

töôûng, ngay caû trong cuoäc soáng hieän taïi, chuùng ta lieân tuïc hoaït ñoäng 

vôùi nhöõng haønh ñoäng baát thieän. Chuùng ta khoâng coù töï do ñeå traùnh 

nhöõng caûm xuùc tieâu cöïc. Chuùng ta bò noâ leä bôûi chuùng. Chuùng ta laø teân 

tuø cuûa chính chuùng ta. Thí duï nhö khi giaän döõ khôûi leân trong chuùng ta, 

chuùng ta trôû thaønh hoaøn toaøn chòu söï kieåm soaùt cuûa caûm xuùc tieâu cöïc 

naøy. Noù laøm chuùng ta suy nghó vaø haønh xöû nhöõng ñieàu maø chuùng ta 

khoâng muoán laøm. Neáu chuùng ta chòu luøi laïi moät böôùc vaø thöû nhìn vaøo 

göông khi chuùng ta giaän döõ, thì chuùng ta seõ thaáy söï giaän döõ ñaõ laøm gì 

ñeán chuùng ta. Luùc ñoù chuùng ta seõ thaáy quyeàn löïc cuûa söï giaän döõ noù phaù 

huûy chuùng ta vaø nhöõng ngöôøi chung quanh. Chuùng ta coù theå töï hoûi 

khoâng bieát chuùng ta coù theå chuoäc loãi moät haønh vi baát thieän nhö laø moät 

trong naêm troïng nghieäp hay khoâng. Theo Trung Quaùn Luaän, baát cöù 

haønh vi baát thieän naøo ñeàu coù theå ñöôïc chuoäc loãi. Ñaây laø tính chaát cuûa 

nhöõng ñieàu baát thieän. Neáu chuùng ta khoâng queân laõng chuùng, vaø chuùng 

chöa ñöôïc chín muøi, laø chuùng ta coù theå thanh tònh hoùa chuùng. Nhöõng 

haønh vi khoâng ñaïo ñöùc thì baûn chaát laø baát thieän nhöng chuùng coù moät 

ñaëc tính laø coù theå ñöôïc thanh tònh hoùa. Coù ngöôøi tin raèng hoï coù theå 

traùnh khoûi nhöõng haäu quaû cuûa haønh ñoäng tieâu cöïc ñaõ phaïm. Hoï laø 

nhöõng ngöôøi khoâng tin vaøo luaät nhaân quaû. Chuùng ta mieãn baøn ñeán hoï. 
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Phaät töû thuaàn thaønh neân luoân nhôù raèng theo luaät nhaân quaû, haäu quaû cuûa 

baát cöù haønh ñoäng naøo, duø thieän hay baát thieän, phaûi ñöôïc ñoái dieän bôûi 

chính ngöôøi ñoù. Noùi caùch khaùc, moïi ngöôøi phaûi chòu traùch nhieäm cho 

nhöõng haønh ñoäng cuûa chính mình.  

 

Letting Go Will Be Naturally Achieved  

When We Always Feel a Great Sense of  

Shame and Remorse for the Past Errors  

 

Patience or forebearance of repentance or regret for error. This is 

one of the most wonderful methods of letting go in the path of 

cultivation because once we vow never to commit something again that 

means we let it go forever. From infinite reincarnations in the past to 

the present, we have existed in this cycle of rebirths. Because of 

ignorance and greediness for desires of talent, beauty, fame, food, 

sleep, wealth, and power, etc. which have masked and covered our true 

nature, causing us to to lose our ways and end up committing endless 

karmic transgressions. Moreover, because of our egotistical nature, we 

only hold to the concept of self and what belong to us, we are only 

concerned with benefiting ourselves but have absolutely no regards on 

how our actions may affect others. Thus, in this way, whether 

unintentionally or intentionally, we often bring pains and sufferings to 

countless sentient beings, committing infinite and endless 

unwholesome karma, consequently, creating countless enemies. Even 

the most precious Triple Jewels, we still make false accusations and 

slander. All such karmic transgressions are countless. Now we are 

fortunate enough, having a few good karma leftover from former lives, 

to be able to meet a good knowing advisor to guide and lead us, giving 

us the opportunity to understand the philosophy of Buddhism, begin to 

see clearly our former mistakes and offenses. Therefore, it is necessary 

to feel ashame, be remorseful, and bring forth the three karmas of 

body, speech and mind to repent sincerely. Repentance is one of the 

most entrances to the great enlightenment; for with it, the mind within 

is always stilled.  

Repentance means repenting of past errors, feeling a great sense of 

shame and remorse for the transgressions we made in the past (repent 

misdeeds and mental hindrances or karmic obstacles). Reform means 
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turning away from the future errors, resolving to improve oneslef and 

never making those mistakes again. Patience or forebearance of 

repentance or regret for error. In addition, repentance is the confession 

of our own past physical and mental misdeeds, our minds are purified 

by such repentance, and because it frees us from a sense of sin, we feel 

greatly refreshed. From infinite reincarnations in the past to the 

present, we have existed in this cycle of rebirths. Because of ignorance 

and greediness for desires of talent, beauty, fame, food, sleep, wealth, 

and power, etc. which have masked and covered our true nature, 

causing us to lose our ways and end up committing endless karmic 

transgressions. Moreover, because of our egotistical nature, we only 

hold to the concept of self and what belong to us, we are only 

concerned with benefitting to ourselves but have absolutely no regards 

on how our actions may affect others. Thus, in this way, whether 

unintentionally or intentionally, we often bring pains and sufferings to 

countless sentient beings, committing infinite and endless 

unwholesome karma, consequently, creating countless enemies. Even 

the most precious Triple Jewels, we still make false accusations and 

slander. All such karmic transgressions are countless. Now we are 

fortunate enough, having a few good karma leftover from former lives, 

to be able to meet a good knowing advisor to guide and lead us, giving 

us the opportunity to understand the philosophy of Buddhism, begin to 

see clearly our former mistakes and offenses. Sincere Buddhists should 

always remember that all bad deeds ended yesterday. Since today, we 

start a new day for our life. If we don’t diligently repent, then the 

karma from past offenses will continue to make us fall. Therefore, it is 

necessary to feel ashame, be remorseful, and bring forth the three 

karmas of body, speech and mind to repent sincerely. Repentance is 

one of the most important entrances to the great enlightenment; for 

with it, the mind within is always stilled. Repentance does not mean to 

compromise with oneself, not having a lukewarm or equivocal attitude, 

but polishing one’s Buddha-nature by gradually removing illusions and 

defilements from one’s mind. The practice of repentance consists in the 

Bodhisattva practice, through which one not only polishes his Buddha-

nature but also renders service to others. Repentance is an 

indispensable requisite of religious life. It is to be hoped that all people 

will repeatedly perform repentance in their daily lives. Thus the 
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Buddha taught in the Lotus Sutra: “If, in the future worlds, there be any 

who practices laws of repentance, know that such a man has put on the 

robes of shame, is protected and helped by the Buddhas, and will attain 

Perfect Enlightenment before long.” 

Repentance of all offenses for “all such offenses, limitless and 

boundless.” Our offenses are not only beyond reckoning, they are 

indeed vast beyond all bounds. Now that we realize how deep our 

offenses are and how serious our obstructions are, we should sincerely 

repent before the Buddhas. In repentance, sincerity is essential. When 

we seek to repent and reform we must confess sincerely. If we are not 

sincere about repenting of our sins, then even after many eons as there 

are sands in a hundred million Ganges Rivers, the karma of our 

offenses will never be cancelled. Ancient virtues taught the following 

verse of repentance:  

      For all the bad karmas created in the past, 

      Based upon beginningless greed, hatred and stupidity. 

      And born of body, mouth and mind, 

      I now repent and reform.  

This verse of repentance not only allows us to repent of our 

offenses which have become obstructions, it also explains what caused 

us to create those offenses. Sincere Buddhists should always remember 

that whether it is the three offenses of killing, stealing, and sexual 

misconduct which we commit with our bodies; or the lying, frivolous 

talks, scolding, and backbiting committed in our speech; or the greed, 

hatred and stupidity in our mind, we must sincerely repent of them all. 

Otherwise, we will be sinking deeper and deeper in the sea of karmas 

as our offenses grow heavier.  

The state of feeling of guilt presents when we have spoken or done 

something that cause suffering to others, even though they don’t know. 

Buddhists should not bear in their mind such feeling. Instead, we 

should genuinely remorse. Good Buddhists should always remember 

that unwholesome speeches and deeds will surely bear their bad fruits. 

Thus, whenever we have done something wrong, we should honestly 

admit and correct our wrong-doings. Externalists believe that there 

exists a so-called “Redeemer” in this world, but Buddhism does not 

stress on atonement. According to Buddhism, each person must work 

out his own salvation. We can help others by thought, words, and 
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deeds, but cannot bear another’s results or take over consequences of 

another’s errors or misdeeds. However, Buddhism stresses on 

compassion of Bodhisattvas which help other beings relieve sufferings 

and afflictions. According to Buddhism, regret can be either a 

wholesome or unwholesome or neutral mind. Regret is a mind which 

feels sorrow or remorse about past actions. Regret for negative past 

actions (non-virtuous) is a positive regret; however, regret for positive 

past actions (virtuous) is a negative regret. According to Buddhism, 

sincere Buddhists should always repent misdeeds and mental 

hindrances means from beginningless kalpas in the past, we have 

created all measureless and boundless evil karma with our body, mouth 

and mind because of greed, hatred and ignorance. And due to the evil 

influence of the three poisons, our bodies engage in the karma of 

killing, stealing, and sexual misconduct. In our speech, we engage in 

lying, frivolous talks, scolding, backbiting, and so on. Now we bow 

before all Buddhas of ten directions that we completely purify these 

three karmas. Repent misdeeds and mental hindrances, the fourth of 

the ten conducts and vows of Universal Worthy Bodhisattva. Besides, 

the rules for repentance and confession is a regular confessional 

service for monks and nuns.  

According to the Sutra In Forty-Two Sections, Chapter 5, the 

Buddha said: “If a person has many offenses and does not repent of 

them but merely stop thinking about them, the offenses will engulf him, 

just as water returning to the sea will gradually become deeper and 

broader. If a person has offenses and repents (practices good), the 

offenses will dissolve of themselves, just as a sick person begins to 

perspire and is gradually be cured.” In the Lotus Sutra, the Buddha 

taught about repentance of the three major classes as follows: Suppose 

that a Sravaka breaks the threefold refuge, the five precepts, the eight 

precepts, the precepts of Bhikshus, of Bhikshunis, of Sramaneras, of 

Sramanerikas, and of Sikshamanas, and their dignified behavior, and 

also suppose that because of his foolishness, evil, and bad and false 

mind he infringes many precepts and the rules of dignified behavior. If 

he desires to rid himself of and destroy these errors, to become a 

Bhikshu again and to fulfill the laws of monks, he must diligently read 

the all the Vaipulya sutras (sutras of Great Extent), considering the 

profound Law of the Void of the first principle, and must bring this 
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wisdom of the Void to his heart; know that in each one of his thoughts 

such a one will gradually end the defilement of all his longstanding sins 

without any remainder. This is called one who is perfect in the laws 

and precepts of monks and fulfills their dignified behavior. Such a one 

will be deserved to be served by all gods and men. Suppose any 

Upasaka violates his dignified behavior and does bad things. To do bad 

things means, namely, to proclaim the error and sins of the Buddha-

laws, to discuss evil things perpetrated by the four groups, and not to 

feel shamed even in committing theft and adultery. If he desires to 

repent and rid himself of these sins, he must zealously read and recite 

the Vaipulya sutras and must think of the first principle. Suppose a 

king, a minister, a Brahman, and other citizens, an elder, a state 

official, all of these persons seek greedily and untiringly after desires, 

commit the five deadly sins, slander the the Vaipulya sutras, and 

perform the ten evil karma. Their recompense for these great evils will 

cause them to fall into evil paths faster than the breaking of a 

rainstorm. They will be sure to fall into the Avici hell. If they desire to 

rid themselves of and destroy these impediments of karmas, they must 

raise shame and repent all their sins. They want to rid themselves of 

karmas, they must constantly have the right mind, not slander the Three 

Treasures nor hinder the monks nor persecute anyone practicing 

brahma-conduct. They must support, pay homage to, and surely salute 

the keeper of the Great Vehicle; they must remember the profound 

doctrine of sutras and the Void of the first principle. They must 

discharge their filial duty to their fathers and mothers and to respect 

their teachers and seniors. They must rule their countries with the 

righteous law and not to oppress their people unjustly. They must issue 

within their states the ordinance of the six day of fasting and to cause 

their people to abstain from killing wherever their powers reach. They 

must believe deeply the causes and results of things, to have faith in 

the way of one reality, and to know that the Buddha is never extinct.  

Buddhists should not commit offenses. On the contrary, we should 

create more merit and virtue to offset the offenses that we committed 

before. However, if we commit offenses, we should repent, for once 

repented, great offenses will be eradicated. What should devout 

Buddhists repent? We should tell all of our offenses in front of the 

fourfold assembly and vow not to repeat those offenses again. To be 
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able to do this, Buddhas and Bodhisattvas will support and help us 

eradicate our karmas, for our offenses from before were all committed 

unintentionally. If we already vowed to repent and we still deliberately 

commit the same offense again, repentance will not help. Our act will 

become fixed karma and in the future we will definitely receive the 

retribution. Devout Buddhists should not think that if we create 

offenses, we can simply repent to eradicate these offenses, and so keep 

on creating more offenses while continuously vowing to repent. In the 

future, the offenses accumulated will be as high as Mount Meru. This 

way, there is no way we can avoid falling into hells. Some people seek 

the presence of the Buddha to rid one of sinful thoughts and passions. 

To hold repentance before the mind until the sign of Buddha’s 

presence annihilates the sin. However, Zen practitioners should 

cultivate meditation and contemplation to prevent wrong thoughts and 

delusions that hinder the truth. 

The Buddha taught: “The body is the origin of all sufferings, is the 

root of all tortures, punishments and karmic retributions in the three 

domains.” Because of ignorance and stupidity, sentient beings are only 

concerned with our bodies and have not the slightest care of other 

people’s bodies. We are only aware of our own sufferings, but 

completely oblivious of others’ pains and sufferings. We only know of 

our hopes for peace and happiness but unaware that others, too, have 

hope for peace and happiness. Moreover, because of ignorance and 

stupidity, we give rise to the mind of self and other, which gives rise to 

the perception of friends and strangers. Gradually over time, this 

perception sometimes develops into feuds and hatred among people, 

who become enemies for countless aeons (life after life, one 

reincarnation after reincarnation). There are three kinds of body 

karma: killing, stealing, and sexual misconducts. To repent the body 

karma, we should bow and prostrate our body to the Triple Jewels, and 

realize that our body is inherently impermanent, filled with sicknesses, 

constantly changing, and transforming. Thus, in the end, we cannot 

control and command it.  We should never be so obssessed and overly 

concerned with our body and let it causes so many evil deeds. Also 

according to the Buddha, the mouth is the gate and door to all hateful 

retaliations. The karmic retribution for speech-karma is the greatest. 

Speech-karma gives rise to four great karmic offenses: lying, insulting, 
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gossiping, and speaking with a double-tongue maner. Because of these 

four unwholesome speeches, sentient beings accumulate infinite and 

endless offenses ranging from speaking artificially, sweetly, 

manipulatively to speaking untruthfully, words and actions 

contradicting one another, etc. Once the mind of hatred arises, not 

mention strangers, even one’s parents, religious masters, etc., there is 

not an insult one will not speak. No malicious words will be spared, 

whether saying hateful words with intention of causing separation 

between two people, saying something happened when it didn’t or 

when it didn’t happened saying it did; thus speaking irresponsibly and 

chaotically without the slightest consideration of what is being said. 

Sincere Buddhists should always repent the body-karma by using the 

“mouth of transgressions” of the past to change it into praises and 

glorification of the virtuous practices of the Buddhas. Use that speech 

often to speak of kindness, encouraging others to cultivate the Way and 

change for the better, i.e. sitting meditation, Buddha-Recitation, or 

chanting sutras, etc. Thereafter, for the remainder of this life, vow not 

to use one mouth and tongue to speak vulgarly, disrespectfully, and 

before the Triple Jewels, sincerely confess and willingly admit to all 

offenses without concealment. Thus, use the same mouth and tongue 

which has created countless offenses in the past to give birth to infinite 

merits, virtues, and wholesome karma at the present. Sincere Buddhists 

should always remember that the mind consciousness is the reason to 

give rise to infinite offenses of the other five consciousnesses, from 

Sight, Hearing, Scent, Taste, and Touch Consciousnesses. The mind 

consciousness is similar to an order passed down from the King to his 

magistrates and chancellors. Eyes take great pleasure in looking and 

observing unwholesome things, ears take great pleasure in listening to 

melodious sounds, nose takes great pleasure in smelling aromas and 

fragrance, tongue takes great pleasure in speaking vulgarly and 

irresponsibly as well as finding joy in tasting the various delicacies, 

foods, and wines, etc; body takes great pleasure in feeling various 

sensations of warmth, coolness, softness, velvet clothing. Karmic 

offenses arise from these five consciousness come from their master, 

the Mind; the mind consciousness is solely responsible for all their 

actions.  In the end, this will result in continual drowning in the three 

evil paths, enduring infinite pains and sufferings in hells, hungry ghosts, 
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and animals. In the Dharmapada, the Buddha taught: “Guard one’s 

mind much like guarding a castle; protect the mind similar to protecting 

the eye ball. Mind is an enemy capable of destroying and eliminating 

all of the virtues and merits one has worked so hard to accumulate 

during one’s existence, or sometimes many lifetimes. To repent the 

mind-karma, sincere Buddhists should think that the three karmas of 

Greed, Hatred, and Ignorance of the mind are the roots and foundations 

of infinite karmic transgressions. The mind-karma is the web of 

ignorance which masks our wisdom and is the affliction and worry that 

cover our true nature. It should be feared and needs be avoided. 

Sincere Buddhists should use their heart and mind to sincerely confess 

and repent, be remorseful, and vow never again to commit such 

offenses. From infinite eons, because we have been drowning deeply 

in the concept of “Self,” ignorance has ruled and governed us. Thus, 

our body, speech, and mind have created infinite karmas and even 

great transgressions, such as being ungrateful and disloyal to our 

fathers, mothers, the Triple Jewels, etc, were not spared. Now that we 

are awakened, it is necessary to feel ashamed and be remorseful by 

using the same three karmas of body, speech, and mind to repent 

sincerely. Maitreya Bodhisattva, even as a “One-Birth Maha-

Bodhisattva,” six times daily he still performs the repentance ceremony 

praying to eliminate binding ignorance quickly. As a Maha-

Bodhisattva, his ‘binding ignorance’ is infinitesimal, yet He still 

repents to eliminate them. Sincere Buddhists should develop vow to 

feel ashamed and be remorseful by using the same three karmas of 

body, speech, and mind to repent sincerely, to make the Triple Jewels 

glorious, help and rescue sentient beings, in order to compensate and 

atone for past transgressions and repay the four-gratefuls including the 

Triple Jewels, parents, teachers of both life and religion, and all 

sentient beings. Body karma openly confess all transgressions, vow not 

to kill or prohibiting taking of life, not to steal or prohibiting stealing, 

not to commit adultery or prohibiting commiting adultery, and pray for 

them to disappear, and then use that body to practice wholesome 

actions, such as alms givings, offerings, etc. Speech karma openly 

confess all transgressions, vow not to lie, not to exaggerate, not to 

abuse (curse), not to have ambiguous talk, not to insult, not to 

exaggerate, not to speak with a double-tongue, and pray for them to 
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disappear, and then use that speech to practice Buddha Recitation, 

chant sutras, speak wholesomely, etc. Mind Karma must be genuine, 

remorseful, vow not to be covetous, not to be malicious, not to be 

unbelief, not to be greedy, not to be hatred, not to be ignorant, vowing 

not to revert back to the old ways. When making confession, we should 

vow: 

       “I confess all my unwholesome deeds. 

        The ten non-virtues and the five heinous crimes. 

        Committed to date from time without beginning. 

        Through my mind overwhelmed by ignorance.” 

In short, letting go will be naturally achieved when we always feel 

a great sense of shame and remorse for our past errors, because when 

we really see our wrongdoings, we will not continue to stubbornly 

attach to them any more. We, Buddhist practitioners, try to confess our 

negative actions committed from time without beginning. When we 

first took birth, given the countless number of bodies into which we 

have been born. According to Buddhism point of view, death is not an 

end but a means leading to another rebirth. The conscious mind only 

migrates from life to life. The starting point of such a process is 

impossible to retrace. However, our existence in samsara is not 

naturally infinite. It is possible to put an end to it. The only way to do is 

by realizing selflessness. As seed has no beginning but it is not 

naturally infinite, if we burn the seed we can destroy its potential to 

grow. That is the end of it. It is extremely difficult for us to remember 

the negative conduct of all our past lives, but we can think of negative 

deeds we have committed since such a time we can remember. When 

making confession, sincere Buddhists should always think about the 

non-virtuous deeds of countless past lives even though we cannot 

identify them. Confession is not a simple thing of narrating our 

negative deeds with no serious thought of repentance. The skillful way 

of making confessions is to do it with a real feeling of remorse. 

Therefore, it becomes necessary to recollect our misdeeds so that one 

can think about them and feel sorry about them. This will lead you to 

expiate your crime. The innate nature of our mind is clear light. It is the 

very personification of perfection; however, this clear light is 

temporarily obscured. It is contaminated; beclouded by our own 

afflictive emotions. That is why we say in our confession that through 
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our mind overwhelmed by ignorance we have committed since time 

without beginning unwholesome deeds. Due to our deluded mind, even 

in this present life, we are constantly operating with negative actions. 

We do not have much freedom from afflictive emotions. We are 

enslaved by them. We are prisoners of our own devices. For example, 

when anger rises in us, we become completely under the control of this 

afflictive emotion. It makes us think and act in ways we do not want to. 

If we step back and look in a mirror when we become angry, we will 

see what anger has done to us. We will see anger’s power to destroy us 

and others around us. We might wonder if it is indeed possible to 

expiate a non-virtuous deed such as one of these five heinous crimes. 

According to “Prasanghika Madhyamika,” any kind of negative deed 

can be expiated. This is a property of negativities. If we do not leave 

them unattended until they are ripen, we can purify them. Non-virtuous 

deeds are negative by nature but have the quality of being purified. 

There are people who believe that they can get away with whatever 

negative action they commit. They are those who do not believe in the 

law of cause and effect. We have no comment on these people. 

Sincere Buddhists should always remember that according to the law of 

cause and effect, the consequences of any kind of act one commits, 

virtuous or non-virtuous, must be faced by that same person. In other 

words, each person is responsible for his own actions. 
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Chöông Möôøi 

Chapter Ten 

 

Buoâng Boû Meâ Tín Dò Ñoan 

 

Ñaïo Phaät khoâng chaáp nhaän nhöõng vieäc boác soá boùi queû, ñeo buøa hoä 

maïng, xem ñòa lyù, coi ngaøy, vaân vaân. Taát caû nhöõng vieäc naøy ñeàu laø 

nhöõng meâ tín voâ ích trong ñaïo Phaät. Tuy nhieân, vì tham lam, sôï haõi vaø 

meâ muoäi maø moät soá Phaät töû vaãn coøn baùm víu vaøo nhöõng vieäc meâ muoäi 

dò ñoan naøy. Chöøng naøo maø ngöôøi ta thaáu hieåu nhöõng lôøi daïy cuûa Ñöùc 

Phaät, chöøng ñoù ngöôøi ta seõ nhaän thöùc raèng moät caùi taâm thanh tònh coù 

theå baûo veä mình vöõng chaéc hôn nhöõng lôøi boùi toaùn troáng roãng, nhöõng 

mieáng buøa voâ nghóa hay nhöõng lôøi taùn tuïng muø môø, chöøng ñoù ngöôøi ta 

seõ khoâng coøn leä thuoäc vaøo nhöõng thöù voâ nghóa aáy nöõa. Trong giaùo 

huaán cao thöôïng cuûa Ñöùc Phaät, loøng chaân thaät, töø maãn, hieåu bieát, nhaãn 

nhuïc, quaûng ñaïi bao dung, vaø nhöõng ñöùc tính cao ñeïp khaùc thaät söï baûo 

veä vaø mang laïi cho chuùng ta haïnh phuùc vaø thònh vöôïng thaät söï. Dò ñoan 

taø thuyeát hay loái meâ tín nhö thôø ñaàu coïp, ñaàu traâu, hay thôø thaàn raén rít, 

bình voâi oâng taùo, xin xaâm, boùi queû, vaân vaân, khoâng phaûi laø giaùo lyù cuûa 

ñaïo Phaät. Ñaïo Phaät laø ñaïo cuûa trí tueä vaø ñaïo Phaät khoâng bao giôø chaáp 

nhaän meâ tín dò ñoan; tuy nhieân, nhöõng nieàm tin coù tính caùch meâ tín vaø 

leã nghi cuùng kieán ñaõ ñöôïc moät soá ngöôøi ñöa vaøo ñaïo Phaät nhaèm loâi 

cuoán quaàn chuùng. Nhöng moät luùc sau thì nhöõng daây leo ñöôïc troàng ñeå 

trang hoaøng laêng taãm ñaõ leo phuû caû laêng taãm, vaø keát quaû laø giaùo lyù toân 

giaùo bò gaït ra nhöôøng choã cho nhöõng nghi thöùc meâ tín. Vôùi Phaät giaùo, 

tin töôûng toân giaùo maø khoâng hieåu bieát töôøng taän veà toân giaùo ñoù töùc laø 

muø quaùng, khoâng khaùc gì meâ tín dò ñoan. Daàu coù hieåu bieát maø khoâng 

chòu nhaän ra chaân nguïy hay hieåu bieát sai, khoâng hôïp vôùi leõ töï nhieân, ñoù 

cuõng laø meâ tín hay tín ngöôõng khoâng chaân chaùnh. Tin raèng neáu baïn 

gieo hoät ôùt thì baïn seõ coù caây ôùt vaø cuoái cuøng laø baïn seõ coù nhöõng traùi ôùt. 

Tuy nhieân, neáu baïn sôùm nhaän chaân ra raèng ôùt cay, laø loaïi traùi maø baïn 

khoâng muoán, duø ñaõ lôõ gieo, baïn coù theå khoâng boùn phaân töôùi nöôùc, leõ 

ñöông nhieân caây ôùt seõ eøo oït, seõ khoâng sanh traùi. Töông töï nhö vaäy, neáu 

bieát haønh ñoäng nhö vaäy laø aùc, laø baát thieän, baïn khoâng haønh ñoäng thì dó 

nhieân laø baïn khoâng phaûi gaùnh laáy haäu quaû xaáu aùc. Ñöùc Phaät hoaøn toaøn 

phuû nhaän vieäc tin töôûng raèng baát cöù ñieàu gì xaûy ra cho moät ngöôøi, hoaëc 

toát hoaëc xaáu, laø do cô hoäi, soá meänh hay vaän may ruûi. Moïi vieäc xaûy ra 
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ñeàu coù nguyeân nhaân cuûa noù vaø coù moái lieân heä chaët cheõ naøo ñoù giöõa 

nhaân vaø quaû. Ngöôøi muoán tin Phaät cuõng ñöøng voäi vaøng ñeán vôùi Phaät 

giaùo baèng söï hieåu laàm hay söï muø quaùng. Baïn neân töø töø tìm toøi, hoïc hoûi 

tröôùc khi quyeát ñònh sau cuøng. Nhöõng toân giaùo thôø thaàn linh thì luoân 

xem lyù trí vaø trí tueä nhö laø keû thuø cuûa nieàm tin vaø loøng trung thaønh vôùi 

giaùo ñieàu vì vôùi hoï chæ coù tin hay khoâng tin maø thoâi, chöù khoâng coù ñieàu 

gì khaùc nöõa ñeå lyù luaän. Kyø thaät, neáu chuùng ta chaáp nhaän coù caùi goïi laø 

thaàn linh voâ song thì chuùng ta khoâng theå chaáp nhaän baát cöù söï khaùm phaù 

cô baûn naøo cuûa khoa hoïc hieän ñaïi, cuõng khoâng theå chaáp nhaän thuyeát 

tieán hoùa cuûa Darwin hay söï tieán hoùa cuûa vuõ truï do khoa hoïc hieän ñaïi 

mang ñeán. Vì theo nhöõng ngöôøi tin töôûng thaàn linh thì caùi goïi laø thaàn 

linh voâ song hay thöôïng ñeá ñaõ saùng taïo ra loaøi ngöôøi vaø vuõ truï cuøng 

moät luùc vaø caû ba thöù, thaàn linh, con ngöôøi vaø vuõ truï ñeàu rieâng reõ nhau. 

Tuy nhieân, khoa hoïc hieän ñaïi ñoàng yù vôùi nhöõng gì maø Ñöùc Phaät ñaõ daïy 

hôn hai möôi saùu theá kyù veà tröôùc, vaø khoa hoïc ñaõ chöùng minh ñöôïc vuõ 

truï nhö laø moät tieán trình thay ñoåi voâ taän. Hôn nöõa, söï tin töôûng vaøo 

thaàn linh cöùu roãi ñaõ gaây neân moät moái nguy hieåm ñaùng sôï cho nhaân 

loaïi, ñaëc bieät töø theá kyû thöù nhaát ñeán maõi cuoái theá kyû thöù möôøi chín, vì 

nhöõng ngöôøi tin töôûng söï cöùu roãi ñöôïc thaàn linh hay thöôïng ñeá ban cho 

hoï roài thì hoï laïi baét ñaàu nghó raèng hoï cuõng phaûi aùp ñaët söï cöùu roãi cho 

ngöôøi khaùc. Chính vì lyù do ñoù maø caùc xöù theo Cô Ñoác giaùo ñaõ gôûi binh 

lính vaø coá ñaïo cuûa hoï ñi khaép theá giôùi ñeå cöùu roãi nhöõng daân toäc khaùc 

baèng vuõ löïc. Vaø keát quaû laø ngöôøi ta ñaõ nhaân danh “Chuùa Trôøi” ñeå taøn 

saùt vaø chinh phuïc haøng trieäu trieäu ngöôøi. Phaät giaùo thì ngöôïc laïi vôùi 

caùc toân giaùo tin töôûng thaàn linh. Phaät giaùo daïy raèng con ngöôøi phaûi 

phaùt trieån trí tueä. Tuy nhieân, trí tueä trong Phaät giaùo khoâng phaûi laø loaïi 

trí tueä ñöôïc baûo hay ñöôïc daïy. Chaân trí tueä hay trí tueä thöïc söï laø nhìn 

thaáy tröïc tieáp vaø töï mình hieåu. Vôùi loaïi trí tueä naøy, con ngöôøi coù taâm 

löôïng côûi môû hôn, con ngöôøi chòu laéng nghe quan ñieåm töông phaûn cuûa 

ngöôøi khaùc hôn laø tin töôûng moät caùch muø quaùng. Phaät töû thuaàn thaønh 

khoâng bao giôø tin vaøo luaät tröôøng cöûu. Ñöùc Phaät coâng nhaän luaät voâ 

thöôøng vaø hoaøn toaøn phuû nhaän söï hieän höõu tröôøng cöûu cuûa söï vaät. Vaät 

chaát vaø tinh thaàn ñeàu laø nhöõng yù nieäm tröøu töôïng khoâng thaät, thaät söï 

chæ laø nhöõng yeáu toá luoân thay ñoåi hay chö phaùp, lieân heä laãn nhau, sanh 

khôûi tuøy thuoäc laãn nhau. Nhö vaäy nieàm tin trong Phaät giaùo coù nghóa laø 

tin töôûng vaøo Ñöùc Phaät nhö moät vò Ñaïo sö, tin giaùo phaùp cuûa Ngaøi nhö 

ngoïn ñuoác soi ñöôøng vaø tin Taêng chuùng laø nhöõng göông haïnh veà loái 
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soáng theo Phaät giaùo. Theo quan ñieåm Phaät giaùo veà nieàm tin, moïi ngöôøi 

coù toaøn quyeàn löïa choïn cho mình moät nieàm tin, khoâng ai coù quyeàn can 

döï vaøo nieàm tin cuûa ai. Ñöùc Phaät daïy trong Kinh Kalama: “Khoâng neân 

chaáp nhaän ñieàu gì chæ vì lyù do truyeàn thoáng, quyeàn theá cuûa vò thaày, hay 

vì noù laø quan ñieåm cuûa nhieàu ngöôøi, hay cuûa moät nhoùm ñaëc bieät, hay 

ngöôïc laïi. Moïi thöù ñeàu phaûi ñöôïc caân nhaéc, quan saùt vaø phaùn xeùt xem 

ñuùng hay sai döôùi aùnh saùng nhaän thöùc veà lôïi ích cuûa chính mình. Neáu 

laø sai khoâng neân baùc boû ngay maø neân ñeå laïi xeùt theâm nöõa. Nhö vaäy 

chuùng ta thaáy roõ raøng Phaät giaùo ñaët caên baûn ôû kinh nghieäm caù nhaân, 

hôïp lyù, thöïc haønh ñaïo ñöùc noäi taâm. Khoâng caàn phaûi vaâng phuïc thaàn 

thaùnh, cuõng khoâng caàn phaûi laáy loøng moät vò thaày naøo. Vôùi ngöôøi Phaät 

töû, khoâng coù chuyeän gaén boù vôùi moät nieàm tin muø quaùng hay vôùi caùc tín 

ñieàu cöùng nhaéc, nhöõng nghi leã, nhöõng Thaùnh thö hay huyeàn thoaïi. Ñöùc 

Phaät thöôøng khaúng ñònh vôùi töù chuùng raèng cöùu roãi coù ñaït ñöôïc bôûi con 

ngöôøi vaø chæ do con ngöôøi maø khoâng caàn baát cöù moät trôï löïc nhoû naøo 

cuûa caùi goïi laø thöôïng ñeá hay thaàn linh. Noùi toùm laïi, ngöôøi tu Phaät töø boû 

meâ tín dò ñoan cuõng ñoàng nghóa vôùi vieäc chuùng ta buoâng boû nhöõng sai 

laàm khoâng caàn thieát treân böôùc ñöôøng tu taäp cuûa chính mình. Ñaây laø 

moät trong nhöõng phöông caùch buoâng boû tuyeät vôøi nhaát cuûa haønh giaû tu 

Phaät. 

 

Riddance of Superstitions 

 

Buddhism does not accept such practices as fortune telling, wearing 

magic charms for protection, fixing lucky sites for building, prophessing 

and fixing lucky days, etc. All these practices are considered useless 

superstitions in Buddhism. However, because of greed, fear and 

ignorance, some Buddhists still try to stick to these superstituous 

practices. As soon as people understand the Buddha’s teachings, they 

realize that a pure heart can protect them much better than empty 

words of fortune telling, or wearing nonsense charms, or ambiguous 

chanted words and they are no longer rely on such meaningless things. 

In the noble teachings of the Buddha, it is honesty, kindness, 

understanding, patience, generosity, forgiveness, loyalty and other 

good qualities that truly protect us and give us true happiness and 

prosperity. Strange principles and unorthodox theories. Belief or rite 

unreasoningly upheld by faith such as venerating the head of tiger, and 
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buffalo, the snake and centipede deities, the Lares, consulting 

fortunteller, reading the horoscope, etc., don’t belong to the Buddhist 

teachings. Buddhism means wisdom. And, Buddhism never accept 

superstitions; however, superstitious beliefs and rituals are adopted to 

decorate a religion in order to attract the multitude. But, after some 

time, the creeper which is planted to decorate the shrine outgrows and 

outshines the shrine, with the result that religious tenets are relegated 

to the background and supertitious beliefs and rituals become 

predominent. With Buddhism, to believe religion without 

understanding it thoroughly, it’s a blind faith, or it’s not different from 

superstition. Even though understanding but understanding without 

finding to see if it’s right or wrong, in accordance or not in accordance 

with truth, with reality, it’s also a form of superstition or wrong belief. 

Believe that when you sow a seed of hot-pepper, you will have a hot-

pepper tree and eventually you will reap hot-pepper fruit. However, 

even though you have already sown the seed of hot-pepper, but you 

realize that you don’t like to eat fruit that is hot, you stop fertilizing and 

watering the hot-pepper tree, the tree will wither and die, and will not 

produce any fruit. Similarly, if you know an action is bad and 

unwholesome, you refuse to act, of course you will not receive any bad 

or unwholesome consequence. The Buddha refuses to believe that 

whatever happens to a person, either good or bad, is due to chance, 

fate or fortune. Everything that happens has a specific cause or causes 

and there must be some tight relationships between the cause and the 

effect. Those who want to believe in Buddhism should not rush to 

become a Buddhist with the wrong understanding or blind belief in 

Buddhism. You should take your time to do more researches, to ask 

questions, and to consider carefully before making your final decision. 

Religions that worship god have always considered reason and wisdom 

as the enemy of faith and dogma for them there exist only “believe” or 

“not believe” and nothing else. In fact, if we accept that there exists a 

so-called almighty god, we cannot accept any of the findings of modern 

science; neither Darwin’s science of biological evolution nor the 

theories of the nature and evolution of the universe coming from 

modern physics. They believe that a so-called creator god invented 

humankind and the universe all at once and that these three realms of 

god, man and universe, all are separate. However, modern science 
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agrees with what the Buddha taught almost twenty-six centuries ago, 

and proves that the universe as one infinite process of change. 

Furthermore, the belief of salvation by god caused a serious danger to 

the whole world, especially from the first century to the end of the 

nineteenth century, for those who believe in the salvation of god 

believe that they must impose salvation on others. For this reason, 

Catholic countries sent their troops and priests all over the world to 

save others by force. And as a result, millions of people got killed or 

slaughtered and subjugated in the name of god. Buddhism is in contrast 

with other religions that believe in god. Buddhism teaches that one 

must develop wisdom. However, wisdom in Buddhism is not simply 

believing in what we are told or taught. True wisdom is to directly see 

and understand for ourselves. With this wisdom, people will have an 

open mind that listens to others’ points of view rather than being 

closed-minded; people will also carefully examine fatcs that 

contradicts their belief rather than blindly believing. Sincere Buddhists 

never believe in the law of eternity. The Buddha accepts the law of 

impermanence or change and denies the existence of eternal 

substances. Matter and spirit are false abstractions that, in reality, are 

only changing factors or dharmas which are connected and which arise 

in functional dependence on each other. Thus, Buddhist faith means 

that the devotee accepts the Buddha as a Teacher and a Guide, His 

doctrine as way of life, and the Sangha community as the examplars of 

this way of life. According to Buddhist point of view in faith, everyone 

is completely free to make his own choice in faith, no one has the right 

to interfere with other people’s choice. Let’s take a close look in the 

Buddha’s teaching in the Kalama Sutra: “Nothing should be accepted 

merely on the ground of tradition or the authority of the teacher, or 

because it is the view of a large number of people, distinguished or 

otherwise. Everything should be weighed, examined and judged 

according to whether it is true or false in the light of one’s own true 

benefits. If considered wrong, they should not be rejected but left for 

further considerations.” Therefore, we see clearly that Buddhism is 

based on personal expeirence, rationalism, practice, morality, and 

insight. There is no need to propitiate gods or masters. There is no 

blind adherence to a faith, rigid dogmas, rituals, scriptures, or myths. 

The Buddha always confirmed his disciples that a salvation can only be 
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gained by man and by man only during his life without the least help 

from a so-called god or gods. In short, Buddhist practitioners get rid of 

superstitions also means we let go unnecessary mistakes on our own 

path of cultivation. This is one of the most wonderful methods of letting 

go of Buddhist practitioners. 
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Chöông Möôøi Moät 

Chapter Eleven 

 

Buoâng Boû Söï Taàm Caàu Voâ Taän 

 

Haønh giaû tu Phaät neân luoân nhôù raèng tu taäp laø khoâng coù caùi taâm caàu 

danh caàu lôïi, ñaõ dieät tröø ñöôïc naêm goác reã cuûa ñòa nguïc, töùc laø tieàn taøi, 

saéc duïc, danh tieáng, aên vaø nguû, khoâng coù taâm luyeán aùi vaøo nhöõng thöù 

aáy trong moïi hoaøn caûnh, trong moïi luùc, aáy ñích thöïc laø haønh giaû tu theo 

Phaät. Chuùng ta phaûi coá gaéng tu taäp baèng coâng phu cuûa chính mình, chôù 

ham danh tieáng, lôïi loäc, vaân vaân. Phaûi tu taäp theo tinh thaàn cuûa chö Boà 

Taùt Vaên Thuø, Phoå Hieàn, Quaùn AÂm, Ñòa Taïng, cuøng caùc Boà Taùt khaùc vì 

caùc vò Boà Taùt thöôøng laáy söï thaønh töïu cuûa chuùng sanh laøm söï thaønh töïu 

cuûa chính mình. Caùc ngaøi khoâng phaân bieät ngöôøi vôùi ta. Boà Taùt thöôøng 

nghe thaáy roài tuøy hyû taùn thaùn coâng ñöùc cuûa moïi ngöôøi. 

Ñoái vôùi ñaïo Phaät, duïc laïc nguõ traàn thaät laø phuø du vaø hö aûo, chôït 

ñeán roài chôït ñi. Phaûi chaêng ñoù laø haïnh phuùc thaät söï khi mình cöù maõi 

saên ñuoåi moät caùi gì mong manh, mau taøn vaø luoân thay ñoåi? Haõy nhìn 

xem bieát bao nhieâu ñieàu phieàn toaùi khoù khaên maø chuùng ta gaëp phaûi khi 

chuùng ta cöù maõi ñi tìm nhöõng caûm giaùc maø chuùng ta cho laø haïnh phuùc. 

Nhieàu ngöôøi vì quaù ham muoán höôûng thuï laïc thuù neân hoï ñaõ coù nhöõng 

haønh vi phaïm phaùp, gaây ra nhöõng toäi aùc taày trôøi khieán cho ngöôøi khaùc 

phaûi khoå ñau phieàn naõo. Hoï chæ nghó ñeán laïc thuù taïm bôï cuûa giaùc quan 

maø queân ñi söï khoå ñau cuûa ngöôøi khaùc. Hoï khoâng hieåu ñöôïc haäu quaû 

tai haïi, nhöõng keát quaû thaûm khoác hoï phaûi gaët laáy sau naày do nhöõng toäi 

loãi maø hoï ñaõ gaây ra. Ngay caû haïng phaøm phu tuïc töû vaãn coù theå bieát 

ñöôïc nhöõng phuùt giaây haïnh phuùc ngaén nguûi vaø nhöõng khoå ñau maø hoï 

phaûi gaùnh laáy laø khoâng caân xöùng, khoâng ñaùng ñeå hoï ñeo ñuoåi theo duïc 

laïc traàn theá. Phaät töû chaân thuaàn neân luoân nhôù raèng ñau khoå ñi lieàn theo 

ham muoán. Moïi vaán ñeà treân theá gian coù goác reã töø nhöõng ham muoán 

duïc laïc nguõ traàn. Vì con ngöôøi muoán tieáp tuïc höôûng thuï duïc laïc nguõ 

traàn maø coù nhöõng baát hoøa trong gia ñình. Cuõng vì nhu caàu höôûng thuï 

duïc laïc maø baïn beø haøng xoùm ñoâi khi khoâng theå cö xöû toát ñeïp vôùi nhau. 

Cuõng vì duïc laïc nguõ traàn maø ngöôøi naày choáng laïi ngöôøi kia, nöôùc naày 

choáng laïi nöôùc kia. Cuõng chính vì duïc laïc nguõ traàn maø bieát bao nhieâu 

ñieàu khoå ñau, phieàn naõo, vaø moïi thöù phieàn toaùi ñaõ xaûy ra treân khaép theá 
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giôùi. Cuõng chính do duïc laïc nguõ traàn maø con ngöôøi trôû neân daõ man, ñoäc 

aùc, taøn baïo vaø maát haún nhaân taùnh.  

Theo Toå Boà Ñeà Ñaït Ma, vò toå thöù 28 doøng Thieàn AÁn Ñoä vaø cuõng laø 

vò sô toå cuûa doøng Thieàn Trung Hoa, “Voâ Sôû Caàu” laø moät trong boán 

haïnh cuûa Thieàn giaû. Ngöôøi ñôøi maõi maõi ñaém meâ, vieäc gì cuõng tham 

tröôùc, theá goïi laø caàu. Baäc trí ngoä leõ chaân, chuyeån ngöôïc theá tuïc, neân an 

taâm truï nôi voâ vi, thaân hình tuøy nghi maø vaän chuyeån. Muoân vaät ñeàu laø 

khoâng, coù gì vui maø caàu ñöôïc. Heã coù coâng ñöùc thì lieàn coù haéc aùm ñuoåi 

theo. ÔÛ laâu trong ba coõi khaùc naøo nhö trong nhaø löûa. Coù thaân coù khoå, 

ñöôïc gì maø vui? Thoâng suoát ñöôïc vaäy aét buoâng heát söï vaät, döùt töôøng, 

chaúng caàu. Kinh noùi: ‘Coøn caàu coøn khoå. Heát caàu môùi ñöôïc vui. Xeùt 

bieát khoâng caàu môùi thöïc laø ñaïo haïnh neân noùi laø haïnh khoâng caàu mong. 

Sau cuoäc noùi chuyeän vôùi vua Haùn Vuõ Ñeá veà tu haønh tònh haïnh voâ caàu, 

Toå Boà Ñeà Ñaït Ma ñaõ daïy veà “Tam Voâ Sôû Caàu”nhö sau: Khoâng, voâ 

töôùng giaûi thoaùt hay ñoaïn tröø moïi hình töôùng beân ngoaøi laø giaûi thoaùt, 

vaø voâ nguyeän, hay ñoaïn tröø taát caû moïi mong caàu cho ñeán khi naøo 

khoâng coøn moät maûy may ham muoán hay coá gaéng ñeå ñaït ñöôïc baát cöù 

thöù gì laø giaûi thoaùt, moät trong ba loaïi giaûi thoaùt. Thaät vaäy, chö phaùp 

höõu vi nhö aûo nhö moäng, sanh dieät, dieät sanh. Coù caùi gì thöôøng haèng 

cho chuùng ta theo ñuoåi? Hôn nöõa, theá giôùi hieän töôïng chæ laø töông ñoái, 

trong tai hoïa ñoâi khi coù phöôùc baùo, trong phöôùc baùo coù khi laø tai hoïa. 

Theá neân ngöôøi tu Phaät neân luoân giöõ taâm mình bình thaûn vaø khoâng 

khuaáy ñoäng trong moïi tình huoáng, leân xuoáng hay hoïa phöôùc. Giaû duï 

nhö moät vò Taêng tu taäp haåm hiu nôi sôn laâm cuøng coác, ít ngöôøi thaêm 

vieáng hoaøn caûnh soáng thaät laø khoå sôû coâ ñoäc, nhöng cuoäc tu giaûi thoaùt 

thaät laø tinh chuyeân. Theá roài ít laâu sau ñoù coù vaøi ngöôøi tôùi thaêm cuùng 

döôøng vì nghe tieáng phaïm haïnh cuûa ngöôøi, tuùp leàu naêm xöa chaúng bao 

laâu bieán thaønh moät ngoâi chuøa ñoà xoä, Taêng chuùng ñoâng ñaûo, chöøng ñoù 

phöôùc thònh duyeân haûo, nhöng thöû hoûi coù maáy vò coøn coù ñuû thì giôø ñeå 

tinh chuyeân tu haønh nhö thuôû haøn vi? Luùc aáy cuoäc tu chaúng nhöõng roõ 

raøng ñi xuoáng, maø laém luùc coøn gaây toäi taïo nghieäp vì nhöõng loâi cuoán 

beân ngoaøi. Theá neân ngöôøi tu Phaät neân luoân ghi taâm phaùp “Tam voâ sôû 

caàu naày.” Theo Kinh Töù Thaäp Nhò Chöông, “Coù vò sa Moân hoûi Phaät, 

‘Bôûi lyù do gì maø bieát ñöôïc ñôøi tröôùc, maø hoäi nhaäp ñöôïc ñaïo chí 

thöôïng?’ Ñöùc Phaät daïy: ‘Taâm thanh tònh, chí vöõng beàn thì hoäi nhaäp ñaïo 

chí thöôïng, cuõng nhö khi lau kính heát dô thì trong saùng hieån loä; ñoaïn 

taän aùi duïc vaø taâm voâ sôû caàu thì seõ bieát ñôøi tröôùc’.” 
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Riddance of Unlimited Seeking 

 

Buddhist practitioners should always remember that to cultivate 

without thoughts of seeking fame and benefit, for they have already 

eradicated the five roots of the hell: wealth, sex, fame, food, and sleep 

in all circumstances. We should cultivate the Way with our own effort; 

do not crave fame and profits. We should follow the spirit of the 

Bodhisattvas Manjusri, Samantabhadra, Avalokitesvara, Ksitigarbha, 

and other Bodhisattvas for they feel that living beings’ 

accomplishments are the same as their own accomplishment. They do 

not make dictinctions between self and others. Bodhisattvas joyfully 

support the merit and virtue they see and hear others doing.  

To Buddhism, sensual pleasure are something fleeting, something 

that comes and goes. Can something be really called “Happiness” 

when it is here one moment and gone the next? Is it really so enjoyable 

to go around hunting for something so ephemeral, which is changing all 

the time? Look at the amount of trouble we have to go through to get 

all those sensual pleasures which we think will bring us happiness. 

Some people have such strong desire for pleasure that they will break 

the law, commit brutal crimes and cause others to suffer just so they 

can experience these pleasures. They may not understand how much 

suffering they themselves will have to endure in the future as a 

consequence of the unwholesome acts they have committed. Even 

ordinary people may become aware that a disproportionate amount of 

suffering is necessary to bring together a few moments of happiness so 

much that it really is not worth it. Devout Buddhists should always 

remember that suffering will always follow craving. All the problems 

in this world are rooted in the desire for pleasure. It is on account of the 

need for pleasure that quarrels occur within the family that neighbors 

do not get along well, that states have conflict and nations go to war. It 

is also on account of sense-based pleasures that sufferings, afflictions, 

and all kinds of problems plague our world, that people have gone 

beyond their humanness into great cruelty and inhumanity.  

According to the first patriarch Bodhidharma, the 28
th

 Patriarch 

from India and also the 1
st

 Patriarch in China, “Not to seek after 

anything” is one of the four disciplinary processes. By ‘not seeking 
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after anything’ is meant this: “Men of the world, in eternal confusion, 

are attached everywhere to one thing or another, which is called 

seeking. The wise, however, understand the truth and are not like the vulgar. 

Their minds abide serenely in the uncreated while the body turns about in 

accordance with the laws of causation. All things are empty and there is 

nothing desirable and to be sought after. Wherever there is nothing merit of 

brightness there follows the demerit of darkness. The triple world there one 

stays too long is like a house on fire; all that has a body suffers, and who 

would ever know what is rest? Because the wise are thoroughly acquainted 

with this truth, they get neer attached to anything that becomes, their thoughts 

are quieted, they never seek. Says the sutra: ‘Wherever there is seeking, there 

you have sufferings; when seeking ceases you are blessed. Thus we know that 

not to seek is verily the way to the truth. Therefore, one should not seek after 

anything.” Bodhidharma taught about three Non-seeking practices or three 

doors of liberation: Emptiness, signlessness or to get rid of the idea of form, or 

externals. There are no objects to be perceived by sense-organs, one of the 

three emancipations, and wishlessness or to get rid of all wishes or desires 

until no wish of any kind whatsoever remains in the cultivator’s mind, for he 

no longer needs to strive for anything, one of the three emancipations. Trully 

speaking, worldly phenomena are dharmas are illusory and dream-like, born 

and destroyed, destroyed and born. So what is there which is true ever-lasting 

and worth seeking?  Furthermore, worldly phenomena are all relative, in 

calamities are found blessings, in blessings there is misfortune. Therefore, 

Buddhist cultivators should always keep their minds calm and undisturbed in 

all situations, rising or falling, unfortunate or blessed.  For example, when a 

monk cultivates alone in a deserted hut with few visitors. Although his living 

conditions are miserable and lonely, his cultivation is diligent. After a while, 

virtuous people learn of his situation and come to offer and seek for his 

guidance, his used-to-be hut now become a huge magnificient temple, filled 

with monks and nuns. By then, his blessings may be great, his cultivation has 

not only obviously declined, sometimes external events may attract him to 

causing more bad karma. Therefore, Buddhist cultivators should always keep 

in mind these three Non-seeking practices. According to the Forty-Two 

Sections Sutra, “A Sramana asked the Buddha: ‘What are the causes and 

conditions by which one come to know past lives and also by which one’s 

understanding enables one to attain the Way?’ The Buddha said: ‘By purifying 

the mind and guarding the will, your understanding can achieve (attain) the 

Way. Just as when you polish a mirror, the dust vanishes and brightness 

remains; so, too, if you cut off and do not seek desires, you can then know past 

lives.”  
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Chöông Möôøi Hai 

Chapter Twelve 

 

Buoâng Boû Tam Ñoäc Tham Saân Si 

 

Ñoäc coøn goïi laø Caáu hay Chöôùng, laø nhöõng thöù ñoäc haïi hay nhöõng 

moùn phieàn naõo lôùn. Ñaây laø nhöõng thöù aùc caên baûn gaén lieàn trong ñôøi 

soáng khôûi sanh ñau khoå. Ñoäc bao goàm lôøi noùi ñaéng cay, nghòch phaùp 

hay phaùp traùi duyeân. Ñoäc coøn laø chaát ñoäc cuûa tham duïc hay söï nhieãm 

ueá cuûa tham duïc. Ñoäc duïc hay aùi ñoäc laøm toån haïi cho vieäc tu haønh 

Phaät phaùp. Ngoaøi ra, si ñoäc, moät trong tam ñoäc, söï ñoäc haïi cuûa ngu si 

(ngu si chaúng nhöõng haïi mình maø coøn haïi ngöôøi, chaúng nhöõng naõo loaïn 

mình maø coøn naõo loaïn ngöôøi khaùc); vaø xuùc ñoäc hay söï ñoäc haïi cuûa xuùc 

chaïm, töø aùm chæ ñaøn baø. Theo Ñöùc Phaät, coù boán thöù ñoäc trong thaân theå, 

hay boán con raén ñoäc trong gioû aùm chæ töù ñaïi trong thaân theå (taïo neân 

thaân theå con ngöôøi). YÙù noùi töù ñaïi ñaát, nöôùc, löûa, gioù coù theå laøm toån haïi 

con ngöôøi. Tam Ñoäc coøn ñöôïc goïi laø Tam Caáu hay Tam Chöôùng, laø ba 

thöù ñoäc haïi hay ba moùn phieàn naõo lôùn. Ñaây laø nhöõng thöù aùc caên baûn 

gaén lieàn trong ñôøi soáng khôûi sanh ñau khoå. Phieàn naõo coù raát nhieàu, noùi 

roäng thì ñeán 84 ngaøn, noùi heïp thì coù 10 loaïi phieàn naõo goác, trong coù coù 

tam ñoäc tham saân si. Tam Ñoäc Tham, Saân, Si chaúng nhöõng gaây phieàn 

chuoác naõo cho ta, maø coøn ngaên chaän khoâng cho chuùng ta höôûng ñöôïc 

höông vò thanh löông giaûi thoaùt.  

Buoâng Boû Caùi Ñoäc Thöù Nhaát Laø Loøng Tham: Loøng tham hay loøng 

ham muoán vò kyû thuùc ñaåy chuùng ta thoûa maõn nhöõng gì mình caàn cuõng 

nhö nhöõng gì mình khoâng xöùng ñaùng ñöôïc nhö aên uoáng, nhaø cöûa, xe coä, 

taøi saûn vaø danh voïng, vaân vaân. Maét thì ham nhìn nôi saéc ñeïp khoâng 

bieát chaùn, tai ham nghe moïi thöù aâm thanh du döông, muõi ham mong 

ngöûi muøi höông caùc loaïi, löôõi ham neám caùc vò beùo boå ngoït ngon, thaân 

ham nhöõng xuùc chaïm mòn maøng, vaø yù ham caùc söï gheùt thöông bæ thöû, 

vaân vaân. Loøng tham cuûa con ngöôøi nhö thuøng khoâng ñaùy, nhö bieån caû 

laáy nöôùc lieân tuïc töø traêm ngaøn soâng hoà to nhoû, heát ngaøy naày qua ngaøy 

khaùc. Trong thôøi maït phaùp naày, chuùng sanh noùi chung vaø nhaân loaïi noùi 

rieâng, ñaõ vaø ñang duøng ñuû moïi phöông caùch, thuû ñoaïn, möu chöôùc ñeå 

löôøng gaït vaø taøn haïi laãn nhau. Theá neân cuoäc ñôøi cuûa chuùng sanh, nhaát 

laø nhaân loaïi, voán dó ñaõ ñau khoå, laïi caøng ñau khoå hôn. Taát caû ñeàu do 

nôi taùnh tham lam, loøng ích kyû boûn xeûn maø ra. Chính baèng möu gian 
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chöôùc quyû, doái gaït, phöông tieän cuõng nhö laät loïng baèng moïi thuû ñoaïn 

ñeå ñaït cho baèng ñöôïc. Loøng tham laø maõnh löïc tinh thaàn maïnh meõ 

khieán cho ngöôøi ta ñaáu tranh gieát choùc, loïc löøa doái traù laãn nhau, ngay 

caû nhöõng haønh ñoäng taøn ñoäc cuõng khoâng chöøa. Tham lam laø moùn thöù 

nhaát trong tam ñoäc. Tham lam ñoái vôùi taøi saûn ngöôøi khaùc coù nghóa laø 

tìm caùch ñeå chieám ñoaït vaät khoâng phaûi cuûa mình. Khi tham lam naèm 

trong taâm yù cuûa chuùng ta thì khoâng ngöôøi naøo khaùc thaáy ñöôïc vì noù voâ 

hình voâ töôùng. Nhöng taâm tham naøy laïi coù theå khieán chuùng ta laøm 

nhöõng vieäc xu nònh, ñuùt loùt, löøa ñaûo hay troäm caép ñeå ñaït ñöôïc nhöõng 

ñieàu maø chuùng ta mong muoán. Tham laø caên baát thieän ñaàu tieân che ñaäy 

loøng tham töï kyû, söï ao öôùc, luyeán aùi vaø chaáp tröôùc. Taùnh cuûa noù laø 

baùm víu vaøo moät söï vaät naøo ñoù hay tham lam ñaém nhieãm nhöõng gì noù 

öa thích. Nghieäp duïng cuûa noù laø söï baùm chaët, nhö thòt baùm chaët vaøo 

chaûo. Noù hieän leân aùp cheá khi chuùng ta khoâng chòu buoâng boû. Nguyeân 

nhaân gaàn ñöa ñeán tham laø vì chuùng ta chæ thaáy söï höôûng thuï trong söï 

vieäc. Ngöôøi ta thöôøng tham taøi, tham saéc, tham danh, tham thöïc, tham 

thuøy hay saéc, thinh, höông, vò, xuùc, vaân vaân vaø vaân vaân. Theo Hoaø 

Thöôïng Narada trong Ñöùc Phaät vaø Phaät Phaùp, coù ba ñieàu kieän caàn thieát 

ñeå thaønh laäp nghieäp tham lam: thöù nhaát laø vaät sôû höõu cuûa ngöôøi khaùc; 

thöù nhì laø taâm theøm muoán, öôùc mong ñöôïc laøm chuû vaät aáy; vaø thöù ba laø 

laáy vaät aáy khoâng coù söï cho pheùp cuûa ngöôøi khaùc. Theo Kinh Phuùng 

Tuïng trong Tröôøng Boä Kinh, coù naêm loaïi xan tham: thöù nhaát laø xan 

tham ñoái vôùi truù xöù; thöù nhì laø xan tham ñoái vôùi gia ñình; thöù ba laø xan 

tham ñoái vôùi caùc vaät thaâu hoaïch; thöù tö laø xan tham ñoái vôùi saéc; vaø thöù 

naêm laø xan tham ñoái vôùi Phaùp. Laïi coøn naêm loaïi tham lam buûn xæn: thöù 

nhaát laø truï xöù khan, hay moät mình ta ôû ñaây, chaúng cho ai khaùc vaøo ñaây; 

thöù nhì laø gia chuû thí khan, hay moät mình ta ôû nhaø naày laøm vieäc boá thí, 

chöù chaúng ai khaùc; thöù ba laø thí khan hay moät mình ta nhaän cuûa boá thí 

naày; thöù tö laø dö taùn khan hay moät mình ta nhaän söï taùn thaùn naày chöù 

chaúng ai khaùc; vaø thöù naêm laø phaùp khan hay moät mình ta bieát thaâm 

nghóa cuûa kinh naày chöù chaúng cho ngöôøi khaùc bieát. Theo Thanh Tònh 

Ñaïo, coù naêm loaïi tham: thöù nhaát laø tham ñoái vôùi choã ôû; thöù hai laø tham 

ñoái vôùi quyeán thuoäc; thöù ba laø tham ñoái vôùi lôïi loäc; thöù tö laø tham ñoái 

vôùi phaùp; vaø thöù naêm laø tham ñoái vôùi tieáng khen. 

Tham vaø Duïc laø ham muoán cuûa caûi traàn theá. Haàu heát ngöôøi ñôøi 

thöôøng ñònh nghóa haïnh phuùc traàn tuïc nhö laø söï thoûa maõn cuûa moïi tham 

duïc. Tham duïc traàn theá laø voâ haïn, nhöng chuùng ta laïi khoâng coù khaû 
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naêng nhaän ra chuùng vaø tham duïc khoâng ñöôïc thoûa maõn thöôøng gaây ra 

khoå ñau phieàn naõo cho mình vaø cho ngöôøi. Khi chuùng ta chæ phaàn naøo 

thoûa maõn tham duïc, chuùng ta luoân coù khuynh höôùng tieáp tuïc theo ñuoåi 

chuùng cho ñeán khi ñöôïc thoûa maõn, chính vì vaäy maø chuùng ta caøng gaây 

neân khoå ñau cho mình vaø cho ngöôøi. Ngay caû khi ñaõ thoûa maõn tham 

duïc, chuùng ta cuõng khoå ñau. Chuùng ta chæ nghieäm ñöôïc chaân haïnh phuùc 

vaø an nhin töï taïi khi chuùng ta coù ít tham duïc. Ñaây cuõng laø moät trong 

nhöõng böôùc lôùn ñeán beán bôø giaûi thoaùt cuûa chuùng ta. Ñöùc Phaät daïy: 

“Tham lam chính laø nguoàn goác cuûa khoå ñau. Moïi vaät roài seõ thay ñoåi, vì 

theá khoâng neân luyeán aùi hay vöôùng víu vaøo moät thöù gì. Neân nhieáp taâm 

thanh tònh tìm chaân lyù vaø ñaït ñeán haïnh phuùc vónh haèng.” Bieát tri tuùc 

thieåu duïc laø bieát seõ giuùp chuùng ta dieät tröø tham duïc. Ñieàu naày coù nghóa 

laø bieát thoûa maõn vôùi nhöõng ñieàu kieän vaät chaát khaû dó giuùp cho chuùng ta 

coù ñaày ñuû söùc khoûe ñeå tu taäp. Ñaây laø phöông caùch höõu hieäu nhaát ñeå 

caét ñöùt löôùi tham duïc, an oån thaân taâm vaø coù nhieàu thì giôø giuùp ñôû tha 

nhaân. Tham lam vaø saân haän vöøa coù thaät maø cuõng vöøa laø aûo töôûng. 

Nhöõng phieàn naõo maø chuùng ta thöôøng goïi laø tham aùi, tham duïc, tham 

lam, hay saân haän, si meâ, vaân vaân chæ laø nhöõng caùi teân beà ngoaøi. Gioáng 

nhö tröôøng hôïp chuùng ta goïi caùi nhaø naày ñeïp, caùi kia xaáu, to, nhoû, vaân 

vaân ñoù khoâng phaûi laø söï thaät. Nhöõng caùi teân ñöôïc goïi moät caùch quy 

öôùc nhö vaäy khôûi phaùt töø söï tham aùi cuûa chuùng ta. Neáu chuùng ta muoán 

moät caùi nhaø lôùn hôn chuùng ta xem caùi nhaø maø chuùng ta ñang coù laø nhoû. 

Loøng tham aùi khieán chuùng ta coù söï phaân bieät. Thaät ra, chaân lyù khoâng 

coù teân goïi. Noù theá naøo thì ñeå noù theá aáy. Haõy nhìn söï vaät theo ñuùng 

thöïc töôùng cuûa chuùng, ñöøng ñònh danh theo quan nieäm thieân leäch cuûa 

mình. Baïn laø ngöôøi ñaøn oâng hay ñaøn baø chæ laø söï bieåu hieän beân ngoaøi 

cuûa söï vaät. Thaät ra, baïn chæ laø moät söï keát hôïp cuûa nhieàu yeáu toá, laø moät 

toång hôïp cuûa caùc uaån bieán ñoåi khoâng ngöøng. Khi baïn coù moät taâm hoàn 

töï do, côûi môû, baïn khoâng coøn söï phaân bieät nöõa. Chaúng coù lôùn hay nhoû, 

chaúng coù toâi vaø anh. Chaúng coù gì caû. Voâ ngaõ hay khoâng coù moät linh 

hoàn vónh cöûu. Thöïc ra cuoái cuøng thì chaúng coù ngaõ hay voâ ngaõ gì caû. Ñoù 

chæ laø nhöõng danh töø quy öôùc. Tham lam phaûi ñöôïc quaân bình baèng söï 

chuù taâm vaøo ñeà muïc baát tònh. Dính maéc vaøo voùc daùng coù theå laø moät 

cöïc ñoan. Gaëp tröôøng hôïp nhö theá chuùng ta phaûi ñeå taâm ñeán moät cöïc 

ñoan khaùc cuûa cô theå. Chuùng ta haõy quan saùt cô theå vaø xem ñoù nhö 

moät xaùc cheát. Haõy nhìn vaøo tieán trình tan raõ, huûy hoaïi cuûa moät xaùc 

cheát. Cuõng coù theå quan saùt töøng boä phaän cuûa cô theå nhö tim, phoåi, gan, 
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maét, maùu, nöôùc tieåu, moà hoâi, vaân vaân. Haõy nhôù laïi hình aûnh cuûa caùc 

yeáu toá baát tònh cuûa cô theå moãi khi tham lam phaùt sanh. Laøm nhö theá seõ 

traùnh khoûi tham lam quaáy nhieãu.  

Buoâng Boû Caùi Ñoäc Thöù Nhì Laø Saân Haän: Saân haän laø taâm töø choái 

caùc ñoái töôïng khoâng vöøa loøng; chaúng haïn, trong luùc haønh thieàn, taâm 

khoù chòu khi cô theå bò ñau nhöùc. Saân haän laø moät trong ba phieàn naõo 

chính khieán taâm chuùng sinh meâ môø. Hai phieàn naõo kia laø tham lam vaø 

si meâ. Saân haän laø söï ñaùp laïi  caûm xuùc ñoái vôùi vieäc gì khoâng thích ñaùng 

hay khoâng coâng baèng. Neáu khoâng ñaït ñöôïc caùi mình ham muoán cuõng 

coù theå ñöa ñeán saân haän. Saân haän lieân heä tôùi vieäc töï baûo veä mình. Tuy 

nhieân, theo giaùo thuyeát nhaø Phaät thì saân haän töï bieåu loä trong noù moät tö 

caùch thoâ loã, phaù maát haønh giaû moät caùch höõu hieäu nhaát. Ñöùc Phaät tuyeân 

boá raát roõ raøng raèng moät taâm ñaày nhöõng saân haän vaø thuø ñòch khoâng theå 

hieåu moät caùch toát ñeïp, khoâng theå noùi moät caùch toát ñeïp. Moät ngöôøi oâm 

aáp nuoâi döôõng söï baát maõn vaø uaát haän seõ khoâng laøm dòu bôùt haän thuø cuûa 

mình. Chæ vôùi taâm baát haïi vaø loøng töø maãn ñoái vôùi chuùng sanh moïi loaøi 

môùi coù theå chaám döùt ñöôïc haän thuø. Chính vì theá maø trong kinh Phaùp 

Cuù, Ñöùc Phaät daïy ñeå cheá ngöï saân haän, chuùng ta phaûi phaùt trieån loøng töø 

bi baèng caùch thieàn quaùn vaøo loøng töø bi. Theo Phaät giaùo, caên baûn cuûa söï 

saân giaän thöôøng thöôøng laø do söï sôï haõi maø ra. Vì khi chuùng ta noåi giaän 

leân thöôøng chuùng ta khoâng coøn sôï haõi ñieàu gì nöõa, tuy nhieân, ñaây chæ laø 

moät loaïi naêng löôïng muø quaùng. Naêng löôïng cuûa söï giaän döõ coù tính 

caùch taøn phaù vaø khoâng xaây döïng ñöôïc chuyeän gì heát. Thaät vaäy, giaän döõ 

thaùi quaù coù theå daãn ñeán vieäc töï mình keát lieãu ñôøi mình. Vì vaäy Ñöùc 

Phaät daïy: “Khi mình giaän ai, haõy lui laïi vaø raùng maø nghó ñeán moät vaøi 

ñieàu toát cuûa ngöôøi aáy. Laøm ñöôïc nhö vaäy, côn giaän töï noù seõ nguoâi ñi.” 

Söï saân haän ñoát chaùy trong loøng chuùng sanh, gaây neân bieát bao caûnh traùi 

yù vaø thuø nghòch cho ngöôøi khaùc. Ngöôøi saân haän noùi naêng thoâ bæ khoâng 

coù chuùt töø bi, taïo neân khoâng bieát bao nhieâu laø khoå naõo. Trong Tam 

Ñoäc, moãi thöù coù moät aùc tính ñoäc ñaùo khaùc nhau; tuy nhieân, saân haän coù 

moät töôùng traïng voâ cuøng thoâ baïo, noù laø keû thuø phaù hoaïi ñöôøng tu cuõng 

nhö coâng haïnh cuûa ngöôøi tu Phaät maïnh meõ nhaát. Lyù do laø khi moät nieäm 

saân haän ñaõ sanh khôûi trong taâm thì lieàn theo ñoù coù muoân ngaøn thöù 

chöôùng ngaïi khaùc laäp töùc hieän ra, ngaên trôû con ñöôøng tu ñaïo, coâng 

haïnh cuõng nhö söï tieán tu cuûa ngöôøi hoïc ñaïo. Chính vì theá maø coå ñöùc coù 

daïy raèng: “Nhöùt nieäm saân taâm khôûi, baù vaïn chöôùng moân khai.” (coù 

nghóa laø khi moät nieäm oaùn thuø vöøa chôùm khôûi, thì coù ngaøn muoân cöûa 
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chöôùng khai môû). Thí duï nhö ñang luùc ngoài thieàn, boãng chôït nhôù ñeán 

ngöôøi kia baïc aùc, xaáu xa, gaây cho ta nhieàu ñieàu cay ñaéng xöa nay. Do 

nghó nhôù nhö theá neân taâm ta chaúng nhöõng khoâng yeân, maø coøn sanh ra 

caùc söï buoàn giaän, böùc röùc. Thaân tuy ngoài yeân ñoù maø loøng daãy ñaày 

phieàn naõo saân haän. Thaäm chí coù ngöôøi khoâng theå tieáp tuïc toïa thieàn 

ñöôïc nöõa, cuõng nhö khoâng theå tieáp tuïc laøm nhöõng gì hoï ñang laøm vì 

taâm hoï bò traøn ngaäp bôûi phieàn naõo. Laïi coù ngöôøi böïc töùc ñeán queân aên 

boû nguû, nhieàu khi muoán laøm gì cho keû kia phaûi cheát lieàn töùc khaéc môùi 

haû daï. Qua ñoù môùi bieát caùi taâm saân haän noù luoân daøy xeùo taâm can vaø 

phaù hoaïi con ñöôøng tu taäp cuûa ngöôøi tu nhö theá naøo. Chính vì thaáy nhö 

theá maø Ñöùc Phaät ñaõ daïy caùch ñoái trò saân haän trong Kinh Phaùp Hoa nhö 

sau: “Laáy ñaïi töø bi laøm nhaø, laáy nhaãn nhuïc laøm aùo giaùp, laáy taát caû 

phaùp khoâng laøm toøa ngoài.” Chuùng ta phaûi neân nghó raèng khi ta khôûi taâm 

giaän hôøn phieàn naõo laø tröôùc tieân töï ta laøm khoå ta. Chính ngoïn löûa saân 

haän aáy beân trong thì thieâu ñoát noäi taâm, coøn beân ngoaøi thì noù khieán thaân 

ta ngoài ñöùng chaúng yeân, than daøi, thôû vaén. Nhö theá aáy, chaúng nhöõng 

chuùng ta khoâng caûi hoùa ñöôïc keû thuø, maø coøn khoâng ñem laïi chuùt naøo 

an vui lôïi laïc cho chính mình.  

Saân haän laø nguyeân nhaân chính cuûa khoå ñau vaø ñòa nguïc. Saân haän laø 

caên baûn phieàn naõo “Saân Khueå” hay söï noùng naûy. Saân Haän xaõy ra khi 

chuùng ta ñeø neùn söï caûm xuùc giaän vaøo saâu beân trong. Saân haän laø moät 

trong tam ñoäc, hay moät trong ba ngoïn löûa ñang ñoát chaùy taâm. Saân haän 

laø nhieân lieäu ñoát chaùy caû röøng coâng ñöùc cuûa keû tu haønh. Ngöôøi tu phaûi 

luoân cheá ngöï saân haän vaø phaùt trieån loøng töø bi trong taâm. Theo taâm lyù 

hoïc Phaät giaùo, yeáu toá taâm thöùc veà saân haän luoân noái keát vôùi kinh 

nghieäm khoå ñau. Ngöôøi ta coù theå tham vaø laïc cuøng moät luùc, nhöng 

khoâng theå naøo vöøa saân haän maø laïi vöøa vui veû cuøng moät luùc ñöôïc. Baát 

kyø ai vun xôùi oaùn gheùt, saân haän, giaän döõ, tính aùc nuoâi döôõng söï traû thuø 

hay baûo toàn loøng caêm giaän ñeàu bò troùi buoäc vaøo kinh nghieäm khoå ñau 

nhö theá, vì ngöôøi aáy ñaõ chaáp chaët vaøo moät nguoàn coäi raát maïnh cuûa khoå 

ñau. Nhöõng ai gieo haän thuø cho ngöôøi khaùc nhö gieát choùc hay haønh haï 

hay caét xeùo thaân theå, coù theå seõ taùi sanh vaøo nhöõng caûnh giôùi nôi maø hoï 

phaûi caûm thoï nhöõng kinh nghieäm cöïc kyø ñau ñôùn, nhöùc nhoái, khaéc 

nghieät. Chæ trong nhöõng hoaøn caûnh nhö theá hoï môùi coù theå kinh nghieäm 

nhöõng noãi khoán khoå maø do söï baát thieän cuûa chính hoï, hoï ñaõ töï ñem ñeán 

cho chính hoï. Ñöùc Phaät daïy: “Giaëc cöôùp coâng ñöùc, khoâng gì hôn saân 

haän. Vì khi taâm saân haän noåi leân thì chuùng sanh laäp töùc taïo nghieäp, vaø 
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do ñoù maø muoân ngaøn chöôùng ngaïi laäp töùc hieän ra, ngaên che Thaùnh ñaïo, 

laáp môø Phaät taùnh. Cho neân noùi ‘Nhöùt nieäm saân taâm khôûi, baù vaïn 

chöôùng moân khai,’ nghóa laø chæ vì moät nieäm giaän töùc maø phaûi laõnh chòu 

bao nhieâu chöôùng naïn.” 

Theo Hoøa Thöôïng Narada trong Ñöùc Phaät vaø Phaät Phaùp, coù hai 

ñieàu kieän caàn thieát ñeå thaønh laäp nghieäp saân haän: thöù nhaát laø töø moät 

ngöôøi khaùc; vaø thöù nhì laø töø tö töôûng muoán taïo phieàn naõo cho ngöôøi ñoù. 

Ñaëc taùnh cuûa saân haän laø gheùt hay khoâng öa nhöõng caûnh traùi nghòch. 

Nghieäp duïng cuûa noù laø töï baønh tröôùng vaø ñoát chaùy thaân taâm cuûa chính 

noù. Saân haän laø moät trong tam ñoäc, hay moät trong ba ngoïn löûa ñang ñoát 

chaùy taâm. Saân haän laø nhieân lieäu ñoát chaùy caû röøng coâng ñöùc cuûa keû tu 

haønh. Ngöôøi tu phaûi luoân cheá ngöï saân haän vaø phaùt trieån loøng töø bi trong 

taâm. Theo taâm lyù hoïc Phaät giaùo, yeáu toá taâm thöùc veà saân haän luoân noái 

keát vôùi kinh nghieäm khoå ñau. Ngöôøi ta coù theå tham vaø laïc cuøng moät 

luùc, nhöng khoâng theå naøo vöøa saân haän maø laïi vöøa vui veû cuøng moät luùc 

ñöôïc. Baát kyø ai vun xôùi oaùn gheùt, saân haän, giaän döõ, tính aùc nuoâi döôõng 

söï traû thuø hay baûo toàn loøng caêm giaän ñeàu bò troùi buoäc vaøo kinh nghieäm 

khoå ñau nhö theá, vì ngöôøi aáy ñaõ chaáp chaët vaøo moät nguoàn coäi raát maïnh 

cuûa khoå ñau. Nhöõng ai gieo haän thuø cho ngöôøi khaùc nhö gieát choùc hay 

haønh haï hay caét xeùo thaân theå, coù theå seõ taùi sanh vaøo nhöõng caûnh giôùi 

nôi maø hoï phaûi caûm thoï nhöõng kinh nghieäm cöïc kyø ñau ñôùn, nhöùc nhoái, 

khaéc nghieät. Chæ trong nhöõng hoaøn caûnh nhö theá hoï môùi coù theå kinh 

nghieäm nhöõng noãi khoán khoå maø do söï baát thieän cuûa chính hoï, hoï ñaõ töï 

ñem ñeán cho chính hoï. Söï saân haän ñoát chaùy trong loøng chuùng sanh, gaây 

neân bieát bao caûnh traùi yù vaø thuø nghòch cho ngöôøi khaùc. Ngöôøi saân haän 

noùi naêng thoâ bæ khoâng coù chuùt töø bi, taïo neân khoâng bieát bao nhieâu laø 

khoå naõo. Trong Tam Ñoäc, moãi thöù coù moät aùc tính ñoäc ñaùo khaùc nhau; 

tuy nhieân, saân haän coù moät töôùng traïng voâ cuøng thoâ baïo, noù laø keû thuø 

phaù hoaïi ñöôøng tu cuõng nhö coâng haïnh cuûa ngöôøi tu Phaät maïnh meõ 

nhaát. Lyù do laø khi moät nieäm saân haän ñaõ sanh khôûi trong taâm thì lieàn 

theo ñoù coù muoân ngaøn thöù chöôùng ngaïi khaùc laäp töùc hieän ra, ngaên trôû 

con ñöôøng tu ñaïo, coâng haïnh cuõng nhö söï tieán tu cuûa ngöôøi hoïc ñaïo. 

Chính vì theá maø coå ñöùc coù daïy raèng: “Nhöùt nieäm saân taâm khôûi, baù vaïn 

chöôùng moân khai.” (coù nghóa laø khi moät nieäm oaùn thuø vöøa chôùm khôûi, 

thì coù ngaøn muoân cöûa chöôùng khai môû). Thí duï nhö ñang luùc ngoài 

thieàn, boãng chôït nhôù ñeán ngöôøi kia baïc aùc, xaáu xa, gaây cho ta nhieàu 

ñieàu cay ñaéng xöa nay. Do nghó nhôù nhö theá neân taâm ta chaúng nhöõng 
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khoâng yeân, maø coøn sanh ra caùc söï buoàn giaän, böùc röùc. Thaân tuy ngoài 

yeân ñoù maø loøng daãy ñaày phieàn naõo saân haän. Thaäm chí coù ngöôøi khoâng 

theå tieáp tuïc toïa thieàn ñöôïc nöõa, cuõng nhö khoâng theå tieáp tuïc laøm nhöõng 

gì hoï ñang laøm vì taâm hoï bò traøn ngaäp bôûi phieàn naõo. Laïi coù ngöôøi böïc 

töùc ñeán queân aên boû nguû, nhieàu khi muoán laøm gì cho keû kia phaûi cheát 

lieàn töùc khaéc môùi haû daï. Qua ñoù môùi bieát caùi taâm saân haän noù luoân daøy 

xeùo taâm can vaø phaù hoaïi con ñöôøng tu taäp cuûa ngöôøi tu nhö theá naøo. 

Chính vì thaáy nhö theá maø Ñöùc Phaät ñaõ daïy caùch ñoái trò saân haän trong 

Kinh Phaùp Hoa nhö sau: “Laáy ñaïi töø bi laøm nhaø, laáy nhaãn nhuïc laøm aùo 

giaùp, laáy taát caû phaùp khoâng laøm toøa ngoài.” Chuùng ta phaûi neân nghó raèng 

khi ta khôûi taâm giaän hôøn phieàn naõo laø tröôùc tieân töï ta laøm khoå ta. Chính 

ngoïn löûa saân haän aáy beân trong thì thieâu ñoát noäi taâm, coøn beân ngoaøi thì 

noù khieán thaân ta ngoài ñöùng chaúng yeân, than daøi, thôû vaén. Nhö theá aáy, 

chaúng nhöõng chuùng ta khoâng caûi hoùa ñöôïc keû thuø, maø coøn khoâng ñem 

laïi chuùt naøo an vui lôïi laïc cho chính mình. 

Khi saân haän noåi leân phaûi nieäm taâm töø. Khi taâm noùng giaän noåi leân 

chuùng ta phaûi quaân bình chuùng baèng caùch khai trieån taâm töø. Neáu coù ai 

laøm ñieàu xaáu ñoái vôùi chuùng ta hay giaän chuùng ta, chuùng ta cuõng ñöøng 

noùng giaän. Neáu saân haän noåi leân, chuùng ta caøng meâ muoäi vaø toái taêm hôn 

ngöôøi ñoù nöõa. Haõy saùng suoát giöõ taâm töø aùi vaø thöông ngöôøi ñoù vì hoï 

ñang ñau khoå. Haõy laøm cho taâm traøn ñaày tình thöông, xem ngöôøi ñang 

giaän doãi mình nhö anh, chò, em thaân yeâu cuûa mình. Luùc baáy giôø chuùng 

ta haõy chuù taâm vaøo caûm giaùc töø aùi, vaø laáy söï töø aùi laøm ñeà muïc thieàn 

ñònh. Traûi loøng töø ñeán taát caû chuùng sanh treân theá gian naày. Chæ coù loøng 

töø aùi môùi thaéng ñöôïc söï saân haän maø thoâi. Cuõng theo Hoøa Thöôïng 

Narada trong Ñöùc Phaät vaø Phaät Phaùp, ñaây laø nhöõng haäu quaû taát yeáu 

cuûa söï saân haän: thöù nhaát laø thaân hình xaáu xa; thöù nhì laø cô theå beänh 

hoaïn; vaø thöù ba laø baåm taùnh khoù thöông. Muoán saùm hoâí taâm saân haän 

tröôùc nhaát chuùng ta neân saùm hoái yù nghieäp. Phaät töû chôn thuaàn neân luoân 

nhôù raèng taát caû naêm thöùc töø nhaõn, nhó, tyû, thieät, thaân, sôû dó gaây neân voâ 

soá toäi loãi laø do ôû nôi yù thöùc. YÙ thöùc naày cuõng ví nhö meänh leänh cuûa vua 

ban xuoáng quaàn thaàn. Maét öa ngaém baäy, tai ham nghe aâm thanh du 

döông, muõi öa ngöûi muøi höông hoa, son phaán, löôõi öa phaùt ngoân taø vaïy, 

thaân öa thích söï xuùc chaïm mòn maøng. Taát caû toäi nghieäp gaây ra töø naêm 

thöùc naày ñeàu do chuû nhaân oâng laø taâm hay yù thöùc maø phaùt sanh ra. Cuoái 

cuøng phaûi bò ñoïa vaøo tam ñoà aùc ñaïo, chòu voâ löôïng thoáng khoå nôi ñòa 

nguïc, ngaï quyû, suùc sanh. Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Phoøng yù 
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nhö phoøng thaønh, giöõ taâm nhö giöõ gìn troøng con maét. Giaëc cöôùp coâng 

ñöùc, moät ñôøi hay nhieàu ñôøi, khoâng gì hôn yù.” Nay muoán saùm hoái yù 

nghieäp, tröôùc heát phaûi nghó raèng ba nghieäp tham saân si (see Tam Ñoäc) 

cuûa yù laø maàm moáng gaây taïo neân voâ löôïng nghieäp toäi, laø maøng voâ minh 

che maát trí hueä, laø phieàn naõo bao phuû chôn taâm. Thaät laø ñaùng sôï. Phaät 

töû chôn thuaàn phaûi ñem heát taâm yù saùm hoái aên naên, theà khoâng taùi phaïm.  

Noùi veà thaùi ñoä chaáp nhaän hay khoâng chaáp nhaän phaãn noä vaø khoâng 

hoan hyû, theo Kinh Trung Boä, Ñöùc Phaät daïy: “Phaãn noä vaø khoâng hoan 

hyû, Baø la moân Akkosaka Bharadvaja ñi ñeán Theá Toân, sau khi ñeán y noùi 

nhöõng lôøi khoâng toát ñeïp, aùc ngöõ, phæ baùng vaø nhieác maéng Theá Toân. 

Ñöôïc nghe noùi nhö vaäy, Theá Toân noùi vôùi Baø la moân Akkosaka 

Bharadvaja: “Naøy Baø la moân, oâng nghó theá naøo? Caùc thaân höõu baø con 

huyeát thoáng, caùc khaùch coù ñeán vieáng thaêm oâng khoâng? Baø la moân 

Akkosaka Bharadvaja traû lôøi: “Thænh thoaûng caùc thaân höõu baø con huyeát 

thoáng, caùc khaùch coù ñeán vieáng. Ñöùc Phaät baûo: “Naøy Baø la moân, oâng 

nghó theá naøo? OÂng coù söûa soaïn cho hoï caùc moùn aên loaïi cöùng, loaïi meàm 

vaø caùc ñoà neám khoâng?” Baø la moân Akkasoka traû lôøi: “Thænh thoaûng coù 

söûa soaïn cho hoï caùc moùn aên loaïi cöùng, loaïi meàm vaø caùc loaïi ñoà neám.” 

Ñöùc Phaät hoûi tieáp: “Nhöng naøy Baø la moân, neáu hoï khoâng nhaän, thôøi 

caùc moùn aên aáy seõ veà ai?” Baø la moân Akkasoka ñaùp: “Neáu hoï khoâng 

nhaän, thôøi caùc moùn aên aáy seõ veà laïi chuùng toâi.” Ñöùc Phaät noùi tieáp: 

“Cuõng vaäy, naøy Baø la moân, neáu oâng phæ baùng chuùng toâi laø ngöôøi khoâng 

phæ baùng laïi, maéng nhieác chuùng toâi laø ngöôøi khoâng maéng nhieác laïi, xæ 

vaû chuùng toâi laø ngöôøi khoâng xæ vaû laïi, chuùng toâi khoâng thaâu nhaän söï 

vieäc aáy töø oâng, thôøi naøy Baø la moân, söï vieäc aáy laïi veà oâng. Naøy Baø la 

moân, ai phæ baùng laïi khi bò phæ baùng, nhieác maéng laïi khi bò nhieác maéng, 

xæ vaû laïi khi bò xæ vaû, thôøi nhö vaäy, naøy Baø la moân, ngöôøi aáy ñöôïc xem 

laø höôûng thoï, ñaõ san seû vôùi oâng. Coøn chuùng toâi khoâng cuøng höôûng thoï 

söï vieäc aáy vôùi oâng, khoâng cuøng san seû söï vieäc aáy vôùi oâng, thôøi naøy Baø 

la moân, taát caû söï vieäc aáy laïi veà vôùi oâng vaø taát caû söï vieäc aáy chæ veà laïi 

vôùi oâng maø thoâi.” Chính vì theá maø Ñöùc Phaät thöôøng luoân nhaéc nhôû 

chuùng ñeä töû raèng: “Haän thuø khoâng theå chaám döùt baèng haän thuø, chæ coù 

tình thöông môùi chaám döùt ñöôïc haän thuø maø thoâi.” Ngaøi cuõng nhaéc tieáp: 

“Caøng gaëp nhieàu oan traùi, Nhö Lai caøng haønh thieän vì Nhö Lai chæ laáy 

aân traû oaùn maø thoâi.” Coù ngöôøi tin raèng “laáy aân traû oaùn” laø vieäc laøm 

khoâng thöïc teá vaø hoï tin raèng “ñao kieám phaûi ñöôïc traû baèng ñao kieám.” 

Vaâng, “laáy ñao kieám traû ñao kieám” quaû laø deã nghó vaø deã laøm, nhöng 
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raát coù theå laøm nhö vaäy chuùng ta seõ bò sa laày trong khoù khaên traéc trôû. 

Thaät laø khoù khaên khi phaûi laáy aân traû oaùn. Thaät laø khoù khaên khi phaûi 

mæm cöôøi vôùi keû vöøa môùi vung tay ñaùnh mình, nhöng ngöôøi con Phaät 

phaûi laéng nghe lôøi Phaät daïy, phaûi laáy aân traû oaùn trong moïi thôøi, moïi 

luùc, moïi hoaøn caûnh. Ñöùc Phaät daïy: “Giaëc cöôùp coâng ñöùc, khoâng gì hôn 

saân haän. Vì khi taâm saân haän noåi leân thì chuùng sanh laäp töùc taïo nghieäp, 

vaø do ñoù maø muoân ngaøn chöôùng ngaïi laäp töùc hieän ra, ngaên che Thaùnh 

ñaïo, laáp môø Phaät taùnh. Cho neân noùi ‘Nhöùt nieäm saân taâm khôûi, baù vaïn 

chöôùng moân khai,’ nghóa laø chæ vì moät nieäm giaän töùc maø phaûi laõnh chòu 

bao nhieâu chöôùng naïn.” Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Ngöôøi 

kia laêng maï toâi, ñaùnh ñaäp toâi, phaù haïi toâi, vaø cöôùp ñoaït cuûa toâi.” Ai 

coøn oâm aáp taâm nieäm aáy, thì söï oaùn haän khoâng theå naøo döùt heát 

(Dharmapada 3). “Ngöôøi kia laêng maï toâi, ñaùnh ñaäp toâi, phaù haïi toâi, vaø 

cöôùp ñoïat cuûa toâi.” Ai boû ñöôïc taâm nieäm aáy, thì söï oaùn giaän töï nhieân 

san baèng (Dharmapada 4). ÔÛ theá gian naày, chaúng phaûi haän thuø tröø ñöôïc 

haän thuø, chæ coù töø bi môùi tröø ñöôïc haän thuø. Ñoù laø ñònh luaät cuûa ngaøn 

xöa (Dharmapada 5). Xaû boû loøng giaän döõ, tröø dieät taùnh kieâu caêng, giaûi 

thoaùt moïi raøng buoäc, khoâng chaáp tröôùc danh saéc; ngöôøi khoâng coù moät 

vaät chi aáy, söï khoå chaúng coøn theo doõi ñöôïc (221). Ngöôøi naøo ngaên 

ñöôïc côn giaän döõ noåi leân nhö döøng ñöôïc chieác xe ñang chaïy maïnh, môùi 

laø keû cheá ngöï gioûi, ngoaøi ra chæ laø keû caàm cöông hôø maø thoâi (222). Laáy 

töø bi thaéng noùng giaän, laáy hieàn laønh thaéng hung döõ, laáy boá thí thaéng 

xan tham, laáy chôn thaät thaéng ngoa nguïy (223). Noùi chaân thaät, khoâng 

giaän hôøn, ñích thaân boá thí cho ngöôøi ñeán xin. Ñoù laø ba vieäc laønh ñöa 

ngöôøi ñeán coõi chö Thieân. (Dhammapada 224). Gìn giöõ thaân ñöøng noùng 

giaän, ñieàu phuïc thaân haønh ñoäng, xa lìa thaân laøm aùc, duøng thaân tu haïnh 

laønh (231). Gìn giöõ lôøi noùi ñöøng noùng giaän, ñieàu phuïc lôøi noùi chaùnh 

chôn, xa lìa lôøi noùi thoâ aùc, duøng lôøi noùi tu haønh (232). Gìn giöõ yù ñöøng 

noùng giaän, ñieàu phuïc yù tinh thuaàn, xa lìa yù hung aùc, duøng yù ñeå tu chaân 

(233). 

Buoâng Boû Caùi Ñoäc Thöù Ba Laø Si Meâ: Trong Phaät giaùo, si meâ laø voâ 

minh, laø khoâng bieát hay muø quaùng hay söï cuoàng si cuûa taâm thöùc, khoâng 

coù khaû naêng phaân bieät veà tính thöôøng haèng vaø tính khoâng thöôøng haèng. 

Voâ minh laø söï ngu doát veà Töù Dieäu Ñeá, Tam baûo, Luaät Nhaân quaû, v.v. 

Voâ minh laø giai ñoaïn ñaàu tieân cuûa Thaäp nhò nhaân duyeân daãn ñeán moïi 

raéc roái treân ñôøi vaø laø goác reã cuûa moïi ñoäc haïi treân ñôøi. Ñaây laø yeáu toá 

chính laøm vöôùng víu chuùng sanh trong voøng luaân hoài sanh töû. Theo 
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nghóa cuûa Phaät giaùo, Avidya chæ vieäc thieáu hieåu bieát veà töù dieäu ñeá, 

nghieäp baùo, nhaân duyeân, vaø nhöõng giaùo thuyeát chuû yeáu trong Phaät 

giaùo. Theo tröôøng phaùi Trung Quaùn, “voâ minh” chæ traïng thaùi cuûa moät 

tinh thaàn bò nhöõng thieân kieán vaø nhöõng ñònh kieán thoáng trò khieán cho 

moïi ngöôøi töï mình döïng leân moät theá giôùi lyù töôûng laãn loän hình thöùc vaø 

tính ña daïng vôùi hieän thöïc thöôøng ngaøy, haïn cheá caùch nhìn ñoái vôùi hieän 

thöïc. Voâ minh laø söï khoâng am hieåu baûn tính thaät cuûa theá giôùi laø hö 

khoâng vaø hieåu sai thöïc chaát cuûa caùc hieän töôïng. Nhö vaäy voâ minh coù 

hai chöùc naêng: moät laø che daáu baûn chaát thaät, vaø hai laø döïng leân moät 

hieän thöïc hö aûo. “Voâ minh” ñöôïc coi nhö laø hieän thöïc öôùc leä. Theo caùc 

phaùi Kinh Löôïng Boä vaø Tyø Baø Sa Luaän Boä, “voâ minh” laø moät caùch 

nhìn thoáng nhaát vaø thöôøng haèng ñoái vôùi theá giôùi, trong khi thaät ra theá 

giôùi laø ña daïng vaø khoâng thöôøng haèng. “Voâ minh” laø laãn loän baûn chaát 

cuûa theá giôùi vôùi nhöõng veû beân ngoaøi. Theo quan ñieåm cuûa tröôøng phaùi 

Du Giaø, “voâ minh” coi ñoái töôïng nhö moät ñôn vò ñoäc laäp vôùi yù thöùc, 

nhöng trong hieän thöïc, noù gioáng nhö yù thöùc. Voâ minh laø khoâng giaùc 

ngoä, laø maéc xích thöù nhaát hay maét xích cuoái cuøng trong Thaäp Nhò Nhaân 

Duyeân. Voâ minh laø caùi taâm aùm ñoän, khoâng chieáu roïi ñöôïc roõ raøng söï lyù 

cuûa caùc phaùp. Voâ minh khoâng bieát gì ñeán con ñöôøng thoaùt khoå laø moät 

trong ba laäu hoaëc nuoâi döôõng doøng sanh töû luaân hoài. Voâ minh laø 

nguyeân nhaân chính cuûa söï khoâng giaùc ngoä cuûa chuùng ta. Voâ minh chæ laø 

giaû töôùng neân noù chòu aûnh höôûng cuûa sanh, dieät, taêng, giaûm, ueá, tònh, 

vaân vaân. Coù khi Voâ minh coù nghóa laø aûo töôûng. Nghóa laø boùng toái hoaøn 

toaøn khoâng coù aùnh chieáu saùng. Voâ minh laø laàm caùi döôøng nhö vôùi caùi 

thaät laø, hay hieän töôïng aûo töôûng maø cho laø thöïc taïi. Voâ minh chính laø 

nguyeân nhaân cuûa, sanh, laõo, lo aâu, saàu muoän, khoå sôû, beänh hoaïn, vaø 

cheát choùc. Voâ minh laø moät trong ba ngoïn löûa caàn phaûi daäp taét tröôùc khi 

böôùc chaân vaøo Nieát baøn. Ñaây laø traïng thaùi sai laàm cuûa taâm laøm khôûi 

daäy söï tin töôûng veà baûn ngaõ. Cuõng chính vì si meâ maø ngöôøi ta khoâng 

thaáy ñöôïc caùi nhìn nhö thò, khoâng theå phaân bieät ñuùng sai. Ngu si laøm 

cho ngöôøi ta muø quaùng veà chaáp ngaõ, chaáp phaùp laø nhöõng thöù voâ 

thöôøng, luoân thay ñoåi vaø hoaïi dieät. 

Ñeå cheá ngöï nhöõng tö duy tham lam, saân haän vaø ganh tî vaø nhöõng 

tö duy khaùc maø con ngöôøi phaûi chòu, chuùng ta caàn phaûi coù nghò löïc, 

sieâng naêng tinh taán vaø tænh giaùc. Khi thoaùt khoûi nhöõng vöôùng baän cuûa 

cuoäc soáng phoá thò hoaëc nhöõng lo toan vöôùng baän khaùc cuûa cuoäc ñôøi, 

chuùng ta khoâng ñeán noãi bò quyeán ruõ ñeå ñaùnh maát mình, nhöng khi hoøa 



 103 

nhaäp vaøo nhòp soáng xaõ hoäi, ñoù laø luùc maø chuùng ta caàn phaûi tinh taán ñeå 

chaën ñöùng nhöõng sai soùt, laàm laãn cuûa mình. Thieàn ñònh laø söï trôï löïc lôùn 

lao giuùp chuùng ta ñieàm tónh khi ñoái dieän vôùi nhöõng tö duy xaáu naày. 

Nghieäp tham saân si bieåu hieän döôùi nhieàu hình thöùc, khoâng theå taû xieát! 

Theo Hoøa Thöôïng Thích Thieàn Taâm trong Nieäm Phaät Thaäp Yeáu, coù 

boán caùch ñoái trò tham saân si. Tuøy theo tröôøng hôïp, haønh giaû coù theå 

duøng moät trong boán caùch naày ñeå ñoái trò tham saân si. Ngöôøi meâ vôùi baäc 

giaùc ngoä chæ coù hai ñieåm sai bieät: tònh laø chö Phaät, nhieãm laø chuùng 

sanh. Chö Phaät do thuaän theo tònh taâm neân giaùc ngoä, ñuû thaàn thoâng trí 

hueä; chuùng sanh bôûi tuøy nôi traàn nhieãm neân meâ hoaëc, bò luaân hoài sanh 

töû. Tu Tònh Ñoä laø ñi saâu vaøo Nieäm Phaät Tam Muoäi ñeå giaùc ngoä baûn 

taâm, chöùng leân quaû vò Phaät. Vaäy trong nieäm Phaät, neáu thaáy baát cöù moät 

voïng nieäm voïng ñoäng naøo khaùc noåi leân, lieàn phaûi tröø ngay vaø trôû veà 

tònh taâm. Ñaây laø caùch duøng taâm ñeå ñoái trò. Neáu khi voïng nieäm khôûi leân, 

duøng taâm ngaên tröø khoâng noåi, phaûi chuyeån sang giai ñoaïn hai laø duøng 

ñeán quaùn lyù. Chaúng haïn nhö khi taâm tham nhieãm noåi leân, quaùn lyù baát 

tònh, khoå, voâ thöôøng, voâ ngaõ. Taâm giaän hôøn phaùt khôûi, quaùn lyù töø, bi, 

hyû, xaû, nhaãn nhuïc, nhu hoøa, caùc phaùp ñeàu khoâng. Nhöõng keû naëng 

nghieäp, duøng lyù ñoái trò khoâng kham, taát phaûi duøng söï, nghóa laø duøng 

ñeán hình thöùc. Thí duï, ngöôøi taùnh deã saân si, bieát roõ nghieäp mình, khi 

phaùt noùng böïc hay saép muoán tranh caõi, hoï lieàn boû ñi vaø uoáng töø moät ly 

nöôùc laïnh ñeå daèn côn giaän xuoáng. Hoaëc nhö keû naëng nghieäp aùi, duøng 

lyù trí ngaên khoâng noåi, hoï löïa caùch gaàn baäc tröôûng thöôïng, laøm Phaät söï 

nhieàu, hoaëc ñi xa ra ñeå queân laõng laàn taâm nhôù thöông, nhö caâu chaâm 

ngoân “xa maët caùch loøng.” Bôûi taâm chuùng sanh y theo caûnh, caûnh ñaõ 

vaéng töùc taâm maát choã nöông, laàn laàn seõ phai nhaït. Ngoaøi ba caùch treân 

töø teá ñeán thoâ, coøn coù phöông phaùp thöù tö laø duøng saùm hoái trì tuïng ñeå 

ñoái trò. Söï saùm hoái, nieäm Phaät, trì chuù hoaëc tuïng kinh, maø giöõ cho ñeàu 

ñeàu, coù naêng löïc dieät toäi nghieäp sanh phöôùc hueä. Vì theá thuôû xöa coù 

nhieàu vò tröôùc khi thoï giôùi hay saép laøm Phaät söï lôùn, thöôøng phaùt 

nguyeän tuïng maáy muoân bieán chuù Ñaïi Bi, hoaëc moät taïng kinh Kim 

Cang Baùt Nhaõ. Thuôû xöa, caùc cö só khi hoïp laïi Nieäm Phaät Ñöôøng ñeå 

kieát thaát, neáu ai nghieäp naëng nieäm Phaät khoâng thanh tònh, hay quaùn 

Phaät khoâng ñöôïc roõ raøng, vò Phaùp sö chuû thaát thöôøng baûo phaûi laïy 

höông saùm. Ñaây laø caùch ñoát moät caây höông daøi, roài thaønh kính ñaûnh leã 

hoàng danh Phaät saùm hoái, cho ñeán khi naøo caây höông taøn môùi thoâi. Coù 
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vò suoát trong thôøi kyø kieát thaát baûy ngaøy hoaëc hai möôi moát ngaøy, toaøn 

laø laïy höông saùm. 

Ngöôøi tu Phaät buoâng boû tham saân si cuõng ñoàng nghóa vôùi vieäc 

chuùng ta ñaåy ñöôïc qua moät beân nhöõng chöôùng ngaïi lôùn treân böôùc 

ñöôøng tu taäp cuûa chính mình. Ñaây laø moät trong nhöõng phöông caùch 

buoâng boû tuyeät vôøi nhaát cho haønh giaû. Haønh giaû neân luoân nhôù raèng 

nghieäp tham saân si bieåu hieän döôùi nhieàu hình thöùc, khoâng theå taû xieát! 

Theo Hoøa Thöôïng Thích Thieàn Taâm trong Nieäm Phaät Thaäp Yeáu, coù 

boán caùch ñoái trò tham saân si. Tuøy theo tröôøng hôïp, haønh giaû coù theå 

duøng moät trong boán caùch naày ñeå ñoái trò tham saân si. Caùch thöù nhaát laø 

“Duøng Taâm Ñoái trò”: Ngöôøi meâ vôùi baäc giaùc ngoä chæ coù hai ñieåm sai 

bieät: tònh laø chö Phaät, nhieãm laø chuùng sanh. Chö Phaät do thuaän theo 

tònh taâm neân giaùc ngoä, ñuû thaàn thoâng trí hueä; chuùng sanh bôûi tuøy nôi 

traàn nhieãm neân meâ hoaëc, bò luaân hoài sanh töû. Tu Tònh Ñoä laø ñi saâu vaøo 

Nieäm Phaät Tam Muoäi ñeå giaùc ngoä baûn taâm, chöùng leân quaû vò Phaät. 

Vaäy trong nieäm Phaät, neáu thaáy baát cöù moät voïng nieäm voïng ñoäng naøo 

khaùc noåi leân, lieàn phaûi tröø ngay vaø trôû veà tònh taâm. Ñaây laø caùch duøng 

taâm ñeå ñoái trò. Caùch thöù nhì laø “Duøng Lyù Ñoái Trò”: Neáu khi voïng 

nieäm khôûi leân, duøng taâm ngaên tröø khoâng noåi, phaûi chuyeån sang giai 

ñoaïn hai laø duøng ñeán quaùn lyù. Chaúng haïn nhö khi taâm tham nhieãm noåi 

leân, quaùn lyù baát tònh, khoå, voâ thöôøng, voâ ngaõ. Taâm giaän hôøn phaùt khôûi, 

quaùn lyù töø, bi, hyû, xaû, nhaãn nhuïc, nhu hoøa, caùc phaùp ñeàu khoâng. Caùch 

thöù ba laø “Duøng Söï Ñoái Trò”: Nhöõng keû naëng nghieäp, duøng lyù ñoái trò 

khoâng kham, taát phaûi duøng söï, nghóa laø duøng ñeán hình thöùc. Thí duï, 

ngöôøi taùnh deã saân si, bieát roõ nghieäp mình, khi phaùt noùng böïc hay saép 

muoán tranh caõi, hoï lieàn boû ñi vaø uoáng töø moät ly nöôùc laïnh ñeå daèn côn 

giaän xuoáng. Hoaëc nhö keû naëng nghieäp aùi, duøng lyù trí ngaên khoâng noåi, 

hoï löïa caùch gaàn baäc tröôûng thöôïng, laøm Phaät söï nhieàu, hoaëc ñi xa ra ñeå 

queân laõng laàn taâm nhôù thöông, nhö caâu chaâm ngoân “xa maët caùch loøng.” 

Bôûi taâm chuùng sanh y theo caûnh, caûnh ñaõ vaéng töùc taâm maát choã nöông, 

laàn laàn seõ phai nhaït. Caùch thöù tö laø “Duøng Saùm Tuïng Ñoái Trò”: 

Ngoaøi ba caùch treân töø teá ñeán thoâ, coøn coù phöông phaùp thöù tö laø duøng 

saùm hoái trì tuïng ñeå ñoái trò. Söï saùm hoái, nieäm Phaät, trì chuù hoaëc tuïng 

kinh, maø giöõ cho ñeàu ñeàu, coù naêng löïc dieät toäi nghieäp sanh phöôùc hueä. 

Vì theá thuôû xöa coù nhieàu vò tröôùc khi thoï giôùi hay saép laøm Phaät söï lôùn, 

thöôøng phaùt nguyeän tuïng maáy muoân bieán chuù Ñaïi Bi, hoaëc moät taïng 

kinh Kim Cang Baùt Nhaõ. Thuôû xöa, caùc cö só khi hoïp laïi Nieäm Phaät 
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Ñöôøng ñeå kieát thaát, neáu ai nghieäp naëng nieäm Phaät khoâng thanh tònh, 

hay quaùn Phaät khoâng ñöôïc roõ raøng, vò Phaùp sö chuû thaát thöôøng baûo 

phaûi laïy höông saùm. Ñaây laø caùch ñoát moät caây höông daøi, roài thaønh kính 

ñaûnh leã hoàng danh Phaät saùm hoái, cho ñeán khi naøo caây höông taøn môùi 

thoâi. Coù vò suoát trong thôøi kyø kieát thaát baûy ngaøy hoaëc hai möôi moát 

ngaøy, toaøn laø laïy höông saùm. 

Trong kinh Thuû Laêng Nghieâm, ñöùc Phaät daïy: Nhaân tham lam quaû 

baùo laø ñòa nguïc laïnh. Theo Kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc 

Phaät ñaõ nhaéc nhôû ngaøi A Nan veà Tham Taäp Nhaân nhö sau: “Tham taäp 

giao keát, phaùt ra thu huùt maõi khoâng thoâi. Nhö vaäy neân coù chöùa caùi giaù 

laïnh, trong ñoù laïnh leõo. Ví duï ngöôøi laáy mieäng hít gioù, thaáy coù hôi 

laïnh. Hai caùi taäp xoâ ñaåy nhau, neân coù nhöõng vieäc ba ba, tra tra, la la, 

nhö baêng laïnh, hoa sen traéng, ñoû, xanh. Vì theá möôøi phöông caùc Ñöùc 

Phaät noùi tham caàu nhö laø nöôùc tham. Boà Taùt neân traùnh tham nhö traùnh 

bieån ñoäc.” 

 

Riddance of Three Poisons of Lust-Anger-Ignorance 

 

Poison is also called Defilement or Hindrances. These poisons are 

sources of all passions and delusions. The fundamental evils inherent in 

life which give rise to human suffering. The three poisons are regarded 

as the sources of all illusions and earthly desires. They pollute people’s 

lives. Poisons include harsh or stern words and misleading teaching. 

Poisons are also the turbidity of desire or the contamination of desire. 

The poison of desire or love which harms devotion to Buddhist 

practices. Besides, the poison of delusion, one of the three poisons, and 

the poison of touch, a term applied to woman. According to the 

Buddha, there are four poisons in our body, or four poisonous snakes in 

a basket which imply the four elements in a body (of which a man is 

formed). The four elements of the body, earth, water, fire and wind 

which harm a man by their variation, i.e. increase and decrease. Three 

Poisons or three sources of all passions and delusions. The fundamental 

evils inherent in life which give rise to human suffering. The three 

poisons are regarded as the sources of all illusions and earthly desires. 

They pollute people’s lives. Broadly speaking, men worry about many 

things, there are 84,000 worries. But after analysis, we can say there 

are only 10 serious ones including the three evil roots of greed, hatred, 
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and delusion. Three poisons of greed, hatred and ignorance do not only 

cause our afflictions, but also prevent us from tasting the pure and cool 

flavor of emancipation (liberation). 

Riddance of the First Poison of Greed: Greed or selfish desires 

mean wanting for more than we need or deserve, such as food, house, 

car, wealth, honors, etc. Eyes are longing for viewing beautiful forms 

without any satisfaction, ears are longing for melodious sounds, nose is 

longing for fragrance, tongue is longing for delicate tastes, body is 

longing for soothing touches, and mind is longing for various emotions 

of love and hate from self and others. Human beings’ greediness is like 

a barrel without bottom. It is just as the great ocean obtaining 

continuously the water from hundreds and thousands of large and small 

rivers and lakes everyday. In this Dharma Ending Age, sentient beings, 

especially human beings use every method to manipulate and harm 

one another. Sentient beings’ lives, especially, those of human beings’ 

are already filled with pain and sufferings, now there are even more 

pain and sufferings. Through tricks, expedients, and manipulations we 

try to reach our goal irrespective of whatever happens to others. Greed 

is a powerful mental force that drives people to fight, kill, cheat, lie 

and perform various forms of unwholesome deeds. Greed is the first of 

the three poisons. Coveting others’ possessions is when we plan how to 

procure something belonging to another person. While coveting is a 

mental action no one else can see, it can lead us to flatter, bribe, cheat 

or steal from others to obtain what we desire. Greed, the first 

unwholesome root, covers all degrees of selfish desire, longing, 

attachment, and clinging. Its characteristic is grasping an object. Its 

function is sticking, as meat sticks to a hot pan. It is manifested as not 

giving up. Its proximate cause is seeing enjoyment in things that lead to 

bondage. People usually have greed for wealth, sex, fame, food, sleep 

or greed for forms, sounds, smells, tastes, and objects of touch, and so 

on, and so on. According to Most Venerable in The Buddha and His 

Teachings, there are three conditions that are necessary to complete 

the evil of covetousness: first, another’s possession; second, adverting 

to it, thinking “would this be mine”; and third, to actually take another’s 

possession without permission. According to the Sangiti Sutta in the 

Long Discourses of the Buddha, there are five kinds of begrudging: 

first, begrudging as to dwelling-place; second, begrudging as to family; 
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third, begrudging as to gains; fourth, begruding as to beauty; and fifth, 

begrudging as to Dhamma. There are also five kinds of selfishness: 

first, this abode (house or place) is mine and no one else’s; second, this 

almsgiving household is mine and no one else’s; third, I am the only 

one who receive this alms; fourth, I am the only one who deserve this 

praise; no one else who deserves this; and fifth, I am the only one who 

has the knowledge of truth, but I don’t want to share with any one else. 

According to The Path of Purification, there are five kinds of avarice: 

first, avarice about dwellings; second, avarice about families; third, 

avarice about gain; fourth, avarice about Dharma; and fifth, avarice 

about praise.  

Craving (greed, affection, or desire) means desire for and love of 

the things of this life. Most people define happiness as the satisfaction 

of all desires. The desires are boundless, but our ability to realize them 

is not, and unfulfilled desires always create suffering. When desires 

are only partially fulfilled, we have a tendency to continue to pursue 

until a complete fulfillment is achieved. Thus, we create even more 

suffering for us and for others. We can only realize the true happiness 

and a peaceful state of mind when our desires are few. This is one of 

the great steps towards the shore of liberation. The Buddha taught: 

“Greed and desire are the cause of all unhappiness or suffering. 

Everything sooner or later must change, so do not become attached to 

anything. Instead devote yourself to clearing your mind and finding the 

truth, lasting happiness.” Knowing how to feel satisfied with few 

possessions help us destroy greed and desire. This means being content 

with material conditions that allow us to be healthy and strong enough 

to cultivate. This is an effective way to cut through the net of passions 

and desires, attain a peaceful state of mind and have more time to help 

others. The defilements we call lust or greed, anger and delusion, are 

just outward names and appearances, just as we call a house beautiful, 

ugly, big, small, etc. These are only appearances of things. If we want 

a big house, we call this one small. We creates such concepts because 

of our craving. Craving causes us to discriminate, while the truth is 

merely what is. Look at it this way. Are you a person? Yes. This is the 

appearance of things. But you are really only a combination of 

elements or a group of changing aggregates. If the mind is free it does 

not discriminate. No big and small, no you and me, nothing. We say 



 108 

‘anatta’ or ‘not self’, but really, in the end, there is neither ‘atta’ nor 

‘anatta’. Greed should be balanced by contemplation of loathsomeness. 

Attachment to bodily form is one extreme, and one should keep the 

opposite in mind. Examine the body as a corpse and see the process of 

decay, or think of the parts of the body, such as lungs, spleen, fat, 

feces, and so forth. Remembering these and visualizing the loathsome 

aspects of the body will free us from greed. 

Riddance of the Second Poison of Anger or Resentment: This is 

one of the three fires which burn in the mind until allowed to die for 

fuelling. Anger is one of the three poisons in Buddhism (greed, anger 

and ignorance). Anger is an emotional response to something that is 

inappropriate or unjust. If one does not obtain what one is greedy can 

lead to anger. Anger is an emotion involved in self-protection. 

However, according to Buddhist doctrines, anger manifests itself in a 

very crude manner, destroying the practitioner in a most effective way. 

The Buddha makes it very clear that with a heart filled with hatred and 

animosity, a man cannot understand and speak well. A man who 

nurtures displeasure and animosity cannot appease his hatred. Only 

with a mind delighted in harmlessness and with loving kindness 

towards all creatures in him hatred cannot be found. Thus, according to 

the Buddha’s teachings in the Dharmapada Sutra, to subdue anger and 

resentment, we must develop a compassionate mind by meditating on 

loving kindness, pity and compassion. According to Buddhism, the basis 

of anger is usually fear for when we get angry we feel we are not 

afraid any more, however, this is only a blind power. The energy of 

anger, if it’s not so destructive, it may not be of any constructive. In 

fact, extreme anger could eventually lead us even to taking our own 

life. Thus the Buddha taught: “When you are angry at someone, let 

step back and try to think about some of the positive qualities of that 

person. To be able to do this, your anger would be reduced by its own.” 

It is a fire that burns in all human beings, causing a feeling of 

displeasure or hostility toward others. Angry people speak and act 

coarsely or pitiless, creating all kinds of sufferings. Of the three great 

poisons of Greed, Hatred and Ignorance, each has its own unique evil 

characteristic. However, of these poisons, hatred is unimaginably 

destructive and is the most powerful enemy of one’s cultivated path 

and wholesome conducts. The reason is that once hatred arises from 
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within the mind, thousands of karmic obstructions will follow to appear 

immediately, impeding the practitioner from making progress on the 

cultivated path and learning of the philosophy of Buddhism. Therefore, 

the ancient virtuous beings taught: “One vindictive thought just barely 

surfaced, ten thousands doors of obstructions are all open.” Supposing 

while you were practicing meditation, and your mind suddenly drifted 

to a person who has often insulted and mistreated you with bitter 

words. Because of these thoughts, you begin to feel sad, angry, and 

unable to maintain peace of mind; thus, even though your body is 

sitting there quietly, your mind is filled with afflictions and hatred. 

Some may go so far as leaving their seat, stopping meditation, 

abandoning whatever they are doing, and getting completely caught up 

in their afflictions. Furthermore, there are those who get so angry and 

so depressed to the point where they can’t eat and sleep; for their 

satisfaction, sometimes they wish their wicked friend to die right 

before their eyes. Through these, we know that hatred is capable of 

trampling the heart and mind, destroying people’s cultivated path, and 

preventing everyone from practicing wholesome deeds. Thus the 

Buddha taught the way to tame hatred in the Lotus Sutra as follows: 

“Use great compassion as a home, use peace and tolerance as the 

armor, use all the Dharma of Emptiness as the sitting throne.”  We 

should think that when we have hatred and afflictions, the first thing 

that we should be aware of is we are bringing miseries on ourselves. 

The fire of hatred and afflictions internally burns at our soul, and 

externally influences our bodies, standing and sitting restlessly, crying, 

moaning, screaming, etc. In this way, not only are we unable to change 

and tame the enemy, but also unable to gain any peace and happiness 

for ourselves.  

The anger or dosa is the root of suffering and the rebirth in hell. 

Anger, ire, wrath, resentment, one of the six fundamental klesas. Anger 

happens when one represses the emotional feelings deep inside. This is 

one of the three poisons in Buddhism (greed, anger, ignorance). One of 

the three fires which burn in the mind until allowed to die for fuelling. 

Anger manifests itself in a very crude manner, destroying the 

practitioner in a most effective way. To subdue anger and resentment, 

we must develop a compassionate mind. According to Buddhist 

psychology, the mental factor of aversion is always linked to the 
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experience of pain. One may be greedy and happy, but never angry 

and happy at the same time. Anyone who cultures hatred, anger, or 

malice, nurses revenge or keeps alive a grudge is bound to experience 

much suffering for he has laid hold a very potent source of it. Those 

who exercise their hatred on others as in killing, torturing or maiming 

may expect birth in a state, compared in the scriptural simile to a pitfull 

of glowing situations, where they will experience feelings which are 

exclusively painful, sharp, and severe. Only in such an environment 

will they be able to experience all the misery which they, by their own 

cruelty to others, have brought upon themselves. The Buddha taught: 

“Bandits who steal merits are of no comparison to hatred and anger. 

Because when hatred and anger arise, inevitable innumerable karma 

will be created. Immediately thereafter, hundreds and thousands of 

obstructions will appear, masking the proper teachings of 

enlightenment, burying and dimming the Buddha Nature. Therefore, A 

thought of hatred and anger had just barely risen, ten thousands of 

karmic doors will open immediately. It is to say with just one thought of 

hatred, one must endure all such obstructions and obstacles.” 

According to Most Venerable Narada in The Buddha and His 

Teaching, there are two conditions that are necessary to complete the 

evil of ill-will: first, from another person; and second, from the thought 

of doing harm. Doso, the second unwholesome root, comprises all kinds 

and degrees of aversion, ill-will, anger, irritation, annoyance, and 

animosity. Its characteristic is ferosity. Its function is to spread, or burn 

up its own support, i.e. the mind and body in which it arises. It is 

manifested as persecuting, and its proximate cause is a ground for 

annoyance. Anger, Ill-will or hatred is one of the three poisons in 

Buddhism (greed, anger, ignorance). This is one of the three fires 

which burn in the mind until allowed to die for fuelling. Anger 

manifests itself in a very crude manner, destroying the practitioner in a 

most effective way. To subdue anger and resentment, we must develop 

a compassionate mind. According to Buddhist psychology, the mental 

factor of aversion is always linked to the experience of pain. One may 

be greedy and happy, but never angry and happy at the same time. 

Anyone who cultures hatred, anger, or malice, nurses revenge or keeps 

alive a grudge is bound to experience much suffering for he has laid 

hold a very potent source of it. Those who exercise their hatred on 
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others as in killing, torturing or maiming may expect birth in a state, 

compared in the scriptural simile to a pitfull of glowing situations, 

where they will experience feelings which are exclusively painful, 

sharp, and severe. Only in such an environment will they be able to 

experience all the misery which they, by their own cruelty to others, 

have brought upon themselves. It is a fire that burns in all human 

beings, causing a feeling of displeasure or hostility toward others. 

Angry people speak and act coarsely or pitiless, creating all kinds of 

sufferings. Of the three great poisons of Greed, Hatred and Ignorance, 

each has its own unique evil characteristic. However, of these poisons, 

hatred is unimaginably destructive and is the most powerful enemy of 

one’s cultivated path and wholesome conducts. The reason is that once 

hatred arises from within the mind, thousands of karmic obstructions 

will follow to appear immediately, impeding the practitioner from 

making progress on the cultivated path and learning of the philosophy 

of Buddhism.  Therefore, the ancient virtuous beings taught: “One 

vindictive thought just barely surfaced, ten thousands doors of 

obstructions are all open.” Supposing while you were practicing 

meditation, and your mind suddenly drifted to a person who has often 

insulted and mistreated you with bitter words. Because of these 

thoughts, you begin to feel sad, angry, and unable to maintain peace of 

mind; thus, even though your body is sitting there quietly, your mind is 

filled with afflictions and hatred. Some may go so far as leaving their 

seat, stopping meditation, abandoning whatever they are doing, and 

getting completely caught up in their afflictions.  Furthermore, there 

are those who get so angry and so depressed to the point where they 

can’t eat and sleep; for their satisfaction, sometimes they wish their 

wicked friend to die right before their eyes. Through these, we know 

that hatred is capable of trampling the heart and mind, destroying 

people’s cultivated path, and preventing everyone from practicing 

wholesome deeds. Thus the Buddha taught the way to tame hatred in 

the Lotus Sutra as follows: “Use great compassion as a home, use 

peace and tolerance as the armor, use all the Dharma of Emptiness as 

the sitting throne.”  We should think that when we have hatred and 

afflictions, the first thing that we should be aware of is we are bringing 

miseries on ourselves. The fire of hatred and afflictions internally 

burns at our soul, and externally influences our bodies, standing and 
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sitting restlessly, crying, moaning, screaming, etc. In this way, not only 

are we unable to change and tame the enemy, but also unable to gain 

any peace and happiness for ourselves. 

When angry states of mind arise strongly, balance them by 

developing feelings of loving-kindness. If someone does something bad 

or gets angry, do not get angry ourselves. If we do, we are being more 

ignorant than they. Be wise. Keep compassion in mind, for that person 

is suffering. Fill our mind with loving-kindness as if he was a dear 

brother. Concentrate on the feeling of loving-kindness as a meditation 

subject. Spread it to all beings in the world. Only through loving-

kindness is hatred overcome. Also according to Most Venerable 

Narada in The Buddha and His Teachings, these are the inevitable 

consequences of ill-will: first, ugliness; second, manifold diseases; and 

third, detestable nature. In order to repent the mind of anger one must 

first repent the mind-karma. Sincere Buddhists should always 

remember that the mind consciousness is the reason to give rise to 

infinite offenses of the other five consciousnesses, from Sight, Hearing, 

Scent, Taste, and Touch Consciousnesses. The mind consciousness is 

similar to an order passed down from the King to his magistrates and 

chancellors. Eyes take great pleasure in looking and observing 

unwholesome things, ears take great pleasure in listening to melodious 

sounds, nose takes great pleasure in smelling aromas and fragrance, 

tongue takes great pleasure in speaking vulgarly and irresponsibly as 

well as finding joy in tasting the various delicacies, foods, and wines, 

etc; body takes great pleasure in feeling various sensations of warmth, 

coolnes, softness, velvet clothing. Karmic offenses arise from these 

five consciousness come from their master, the Mind; the mind 

consciousness is solely responsible for all their actions.  In the end, this 

will result in continual drowning in the three evil paths, enduring 

infinite pains and sufferings in hells, hungry ghosts, and animals. In the 

Dharmapada, the Buddha taught: “Guard one’s mind much like 

guarding a castle; protect the mind similar to protecting the eye ball. 

Mind is an enemy capable of destroying and eliminating all of the 

virtues and merits one has worked so hard to accumulate during one’s 

existence, or sometimes many lifetimes. To repent the mind-karma, 

sincere Buddhists should think that the three karmas of Greed, Hatred, 

and Ignorance of the mind are the roots and foundations of infinite 
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karmic transgressions. The mind-karma is the web of ignorance which 

masks our wisdom and is the affliction and worry that cover our true 

nature. It should be feared and needs be avoided. Sincere Buddhists 

should use their heart and mind to sincerely confess and repent, be 

remorseful, and vow never again to commit such offenses. 

Talking about the attittude of acceptance or not acceptance of 

angry and displease, according to the Middle Length Discrouses, the 

Buddha taught: “Angry and displeased, brahmana Akkosaka-

bharadvaja went to the Enlightened One, and there abused and reviled 

the Enlightened One in harsh and rude words. Being thus spoken the 

Enlightened One said to the brahmana: “What do you think Brahmana? 

Do your friends and acquaintances, do your blood relatives and guests 

pay a visit to you?” Akkosaka replied: “Yes, sometimes, friends and 

acquaintances, blood relatives and guests pay me a visit.” The Buddha 

said: “What do you think, o brahmana? Do you offer them food to 

chew, to eat and to taste?” Akkosaka replied: “Sometimes, I offer them 

food to chew, to eat and to taste.” The Buddha continued to ask: “O 

brahmana, if they do not accept them, to whom these foods come back? 

Brahmana replied: “If they do not accept them, these foods come back 

to us.”  The Buddha continued to say: “In the same way, o brahmana! 

You have abused us who do not abuse. You have reviled us who do not 

revile. You have scolded us who do not scold. We do not accept them 

from you, so they are all for you. O brahmana, they are all for you. O 

brahmana, he who abuses back when abused at, who reviles back when 

reviled, who scolds back when scolded, o brahmana, this is called 

eating them together and sharing them together. We do not eat them 

with you. We do not share them with you. So they are all for you, o 

brahmana! They are all for you, o brahmana! Thus the Buddha always 

reminded his disciples: “Hatreds do not cease hatred; by love alone do 

they cease.” The Buddha continued to remind: “The more evil that 

comes to me, the more good will radiate from me, for I always return 

good for evil.” Some people believe that it’s not practical to return 

good for evil and they believe that “return swords for swords.” Yes, it’s 

easy to think and to do about “return sword for sword,” but in doing that 

we might get caught in the quagmire of troubles. It’s extremely 

difficult by returning good for evil. It’s extremely difficult to smile with 

the person who just raised his hand to beat us, but we are the Buddha’s 
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disciples, we must listen to his teaching, we must return good for evil at 

all times, in all places and circumstances. The Buddha taught: “Bandits 

who steal merits are of no comparison to hatred and anger. Because 

when hatred and anger arise, inevitable innumerable karma will be 

created. Immediately thereafter, hundreds and thousands of 

obstructions will appear, masking the proper teachings of 

enlightenment, burying and dimming the Buddha Nature. Therefore, a 

thought of hatred and anger had just barely risen, ten thousands of 

karmic doors will open immediately. It is to say with just one thought of 

hatred, one must endure all such obstructions and obstacles.” In the 

Dharmapada Sutra, the Buddha taught: “He abused me, he beat me, he 

defeated me, he robbed me.” Hatred will never leave those who dwell 

on such thoughts (3). “He abused me, he hit me, he defeated me, he 

robbed me.” Hatred will leave those who do not harbor such thoughts 

(4). In this world, hatred never destroys (eliminates) hatred, only love 

does. This is an eternal law (5). One should give up anger; one should 

abandon pride. One should overcome all fetters. No suffering befall 

him who calls nothing his own (Dharmapada 221). He who controls his 

anger which arises as a rolling chariot. He is a true charioteer. Other 

people are only holding the rein (Dharmapada 222). Conquer anger by 

love; conquer evil by good; conquer stingy by giving; conquer the liar 

by truth (Dharmapada 223). One should speak the truth. One should not 

be angry. One should give when asked to. These are three good deeds 

that help carry men the realm of heaven (224). One should guard 

against the bodily anger, or physical action, and should control the 

body. One should give up evil conduct of the body. One should be of 

good bodily conduct (Dharmapada 231). One should guard against the 

anger of the tongue; one should control the tongue. One should give up 

evil conduct in speech. One should be of good conduct in speech 

(Dharmapada 232). One should guard against the anger of the mind; 

one should control the mind. One should give up evil conduct of the 

mind. One should practice virtue with the mind (Dharmapada 233).  

Riddance of the Third Poison of Ignorance: In Buddhism, Avidya 

is noncognizance of the four noble truths, the three precious ones 

(triratna), and the law of karma, etc. Avidya is the first link of 

conditionality (pratityasampada), which leads to entanglement of the 

world of samsara and the root of all unwholesome in the world. This is 
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the primary factor that enmeshes (laøm vöôùng víu) beings in the cycle of 

birth, death, and rebirth. In a Buddhist sense, it refers to lack of 

understanding of the four noble truths (Arya-satya), the effects of 

actions (karma), dependent arising (pratitya-samutpada), and other key 

Buddhist doctrines. In Madhyamaka, “Avidya” refers to the 

determination of the mind through ideas and concepts that permit 

beings to construct an ideal world that confers upon the everyday world 

its forms and manifold quality, and that thus block vision of reality. 

“Avidya” is thus the nonrecognition of the true nature of the world, 

which is empty (shunyata), and the mistaken understanding of the 

nature of phenomena. Thus “avidya” has a double function: ignorance 

veils the true nature and also constructs the illusory appearance. 

“Avidya” characterizes the conventional reality. For the Sautrantikas 

and Vaibhashikas, “Avidya” means seeing the world as unitary and 

enduring, whereas in reality it is manifold and impermanent. “Avidya” 

confers substantiality on the world and its appearances. In the 

Yogachara’s view, “avidya” means seeing the object as a unit 

independent of consciousness, when in reality it is identical with it. 

Ignorance means Unenlightened, the first or last of the twelve nidanas. 

Ignorance is Illusion or darkness without illumination, the ignorance 

which mistakes seeming for being, or illusory phenomena for realities. 

Ignorance of the way of escape from sufferings, one of the three 

affluences that feed the stream of mortality or transmigration. 

Sometimes ignorance means “Maya” or “Illusion.” It means complete 

darkness without illumination. The ignorance which mistakes seeming 

for being, or illusory phenomena for realities. Ignorance is the main 

cause of our non-enlightenment. Ignorance os only a false mark, so it is 

subject to production, extinction, increase, decrease, defilement, purity, 

and so on. Ignorance is the main cause of our birth, old age, worry, 

grief, misery, and sickness, and death. Ignorance is one of the three 

fires which must be allowed to die out before Nirvana is attained. The 

erroneous state of mind which arises from belief in self. It is due to 

ignorance, people do not see things as they really are, and cannot 

distinguish between right and wrong. They become blind under the 

delusion of self, clinging to things which are impermanent, changeable, 

and perishable. 
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To refrain from greed, anger, jealousy, and other evil thoughts to 

which people are subject, we need strength of mind, strenuous effort 

and vigilance. When we are free from the city life, from nagging 

preoccupation with daily life, we are not tempted to lose control; but 

when we enter in the real society, it becomes an effort to check these 

troubles. Meditation will contribute an immense help to enable us to 

face all this with calm. The karma of greed, anger and delusion 

manifest themselves in many forms, which are impossible to describe 

fully. According to Most Venerable Thích Thieàn Taâm in The Pure Land 

Buddhism in Theory and Practice, there are four basic ways to subdue 

them. Depending on the circumstances, the practitioner can use either 

one of these four methods to counteract the karma of greed, anger and 

delusion. There are only two points of divergence between the deluded 

and the enlightened, i.e., Buddhas and Bodhisattvas: purity is 

Buddhahood, defilement is the state of sentient beings. Because the 

Buddhas are in accord with the Pure Mind, they are enlightened, fully 

endowed with spiritual powers and wisdom. Because sentient beings 

are attached to worldly Dusts, they are deluded and revolve in the 

cycle of Birth and Death. To practice Pure Land is to go deep into the 

Buddha Recitation Samadhi, awakening to the Original Mind and 

attaining Buddhahood. Therefore, if any deluded, agitated thought 

develops during Buddha Recitation, it should be severed immediately, 

allowing us to return to the state of the Pure Mind. This is the method 

of counteracting afflictions with the mind. When deluded thoughts arise 

which cannot be suppressed with the mind, we should move to the 

second stage and “visualize principles.” For example, whenever the 

affliction of greed develops, we should visualize the principles of 

impurity, suffering, impermanence, and no-self. Whenever the 

affliction of anger arises, we should visualize the principles of 

compassion, forgiveness and emptiness of all dharmas. People with 

heavy karma who cannot suppress their afflictions by visualizing 

principles alone, we should use “phenomena,” that is external forms. 

For example, individuals who are prone to anger and delusion and are 

aware of their shortcomings, should, when they are on the verge of 

bursting into a quarrel, immediately leave the scene and slowly sip a 

glass of cold water. Those heavily afflicted with the karma of lust-

attachment who cannot suppress their afflictions through “visualization 
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of principle,” should arrange to be near virtuous Elders and concentrate 

on Buddhist activities or distant travel, to overcome lust and memories 

gradually as mentioned in the saying “out of sight, out of mind.” This is 

because sentient beings’ minds closely parallel their surroundings and 

environment. If the surroundings disappear, the mind loses its anchor, 

and gradually, all memories fade away. In addition to the above three 

methods, which range from the subtle to the gross, there is also a 

fourth: repentance and the recitation of sutras, mantras and the 

Buddha’s name. If performed regularly, repentance and recitation 

eradicate bad karma and generate merit and wisdom. For this reason, 

many cultivators in times past, before receiving the precepts or 

embarking upon some great Dharma work such as building a temple or 

translating a sutra, would vow to recite the Great Compassion Mantra 

tens of thousands of times, or to recite the entire Larger Prajna 

Paramita Sutra, the longest sutra in the Buddha canon. In the past, 

during lay retreats, if a practitioner had heavy karmic obstructions and 

could not recite the Buddha’s name with a pure mind or clearly 

visualize Amitabha Buddha, the presiding Dharma Master would 

usually advise him to follow the practice of “bowing repentance with 

incense.” This method consists of lighting a long incense stick and 

respectfully bowing in repentance while uttering the Buddha’s name, 

until the stick is burnt out. There are cases of individuals with heavy 

karma who would spend the entire seven or twenty-one-day retreat 

doing nothing but "bowing with incense." 

Buddhist practitioners get rid of greed-anger-ignorance also means 

we push away great obstacles on our own path of cultivation. This is 

one of the most wonderful methods of letting go for practitioners. 

Practitioners should always remember that the karma of greed, anger 

and delusion manifest themselves in many forms, which are impossible 

to describe fully. According to Most Venerable Thích Thieàn Taâm in 

The Pure Land Buddhism in Theory and Practice, there are four basic 

ways to subdue them. Depending on the circumstances, the practitioner 

can use either one of these four methods to counteract the karma of 

greed, anger and delusion. The first method is “Suppressing afflictions 

with the mind”: There are only two points of divergence between the 

deluded and the enlightened, i.e., Buddhas and Bodhisattvas: purity is 

Buddhahood, defilement is the state of sentient beings. Because the 
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Buddhas are in accord with the Pure Mind, they are enlightened, fully 

endowed with spiritual powers and wisdom. Because sentient beings 

are attached to worldly Dusts, they are deluded and revolve in the 

cycle of Birth and Death. To practice Pure Land is to go deep into the 

Buddha Recitation Samadhi, awakening to the Original Mind and 

attaining Buddhahood. Therefore, if any deluded, agitated thought 

develops during Buddha Recitation, it should be severed immediately, 

allowing us to return to the state of the Pure Mind. This is the method 

of counteracting afflictions with the mind. The second method is 

“Suppressing afflictions with noumenon”: When deluded thoughts 

arise which cannot be suppressed with the mind, we should move to the 

second stage and “visualize principles.” For example, whenever the 

affliction of greed develops, we should visualize the principles of 

impurity, suffering, impermanence, and no-self. Whenever the 

affliction of anger arises, we should visualize the principles of 

compassion, forgiveness and emptiness of all dharmas. The third 

method is “Supressing afflictions with phenomena”: People with 

heavy karma who cannot suppress their afflictions by visualizing 

principles alone, we should use “phenomena,” that is external forms. 

For example, individuals who are prone to anger and delusion and are 

aware of their shortcomings, should, when they are on the verge of 

bursting into a quarrel, immediately leave the scene and slowly sip a 

glass of cold water. Those heavily afflicted with the karma of lust-

attachment who cannot suppress their afflictions through “visualization 

of principle,” should arrange to be near virtuous Elders and concentrate 

on Buddhist activities or distant travel, to overcome lust and memories 

gradually as mentioned in the saying “out of sight, out of mind.” This is 

because sentient beings’ minds closely parallel their surroundings and 

environment. If the surroundings disappear, the mind loses its anchor, 

and gradually, all memories fade away. The fourth method is 

“Suppressing afflictions with repentance and recitation”: In addition 

to the above three methods, which range from the subtle to the gross, 

there is also a fourth: repentance and the recitation of sutras, mantras 

and the Buddha’s name. If performed regularly, repentance and 

recitation eradicate bad karma and generate merit and wisdom. For this 

reason, many cultivators in times past, before receiving the precepts or 

embarking upon some great Dharma work such as building a temple or 
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translating a sutra, would vow to recite the Great Compassion Mantra 

tens of thousands of times, or to recite the entire Larger Prajna 

Paramita Sutra, the longest sutra in the Buddha canon. In the past, 

during lay retreats, if a practitioner had heavy karmic obstructions and 

could not recite the Buddha’s name with a pure mind or clearly 

visualize Amitabha Buddha, the presiding Dharma Master would 

usually advise him to follow the practice of “bowing repentance with 

incense.” This method consists of lighting a long incense stick and 

respectfully bowing in repentance while uttering the Buddha’s name, 

until the stick is burnt out. There are cases of individuals with heavy 

karma who would spend the entire seven or twenty-one-day retreat 

doing nothing but "bowing with incense." 

In the Surangama Sutra, the Buddha taught: Habits of greed or 

covetousness results in the cold hells. According to the Surangama 

Sutra, book Eight, the Buddha reminded Ananda about the habit of 

greed as follows: “Habits of greed and intermingled scheming which 

give rise to a suction. When this suction becomes dominant and 

incessant, it produces intense cold and solid ice where freezing occurs, 

just as a sensation of cold is experienced when a person draws in a 

blast of wind through his mouth. Because these two habits clash 

together, there come into being chattering, whimpering, and 

shuddering; blue, red, and white lotuses; cold and ice; and other such 

expeirences.” 
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Chöông Möôøi Ba 

Chapter Thirteen 

 

Buoâng Boû Nhöõng Con Raén Ñoäc 

 

Theo Phaät giaùo, ñoäc coøn ñöôïc goïi laø Caáu hay Chöôùng, laø nhöõng 

thöù ñoäc haïi hay nhöõng moùn phieàn naõo lôùn. Ñaây laø nhöõng thöù aùc caên 

baûn gaén lieàn trong ñôøi soáng khôûi sanh ñau khoå. Phaät giaùo xem ñaây laø 

nhöõng con raén ñoäc caàn phaûi ñöôïc buoâng boû. Ñoäc bao goàm lôøi noùi ñaéng 

cay, nghòch phaùp hay phaùp traùi duyeân. Ñoäc coøn laø chaát ñoäc cuûa tham 

duïc hay söï nhieãm ueá cuûa tham duïc. Ñoäc duïc hay aùi ñoäc laøm toån haïi 

cho vieäc tu haønh Phaät phaùp. Ngoaøi ra, si ñoäc, moät trong tam ñoäc, söï ñoäc 

haïi cuûa ngu si (ngu si chaúng nhöõng haïi mình maø coøn haïi ngöôøi, chaúng 

nhöõng naõo loaïn mình maø coøn naõo loaïn ngöôøi khaùc); vaø xuùc ñoäc hay söï 

ñoäc haïi cuûa xuùc chaïm, töø aùm chæ ñaøn baø. Theo Ñöùc Phaät, coù boán thöù 

ñoäc trong thaân theå, hay boán con raén ñoäc trong gioû aùm chæ töù ñaïi trong 

thaân theå (taïo neân thaân theå con ngöôøi). YÙù noùi töù ñaïi ñaát, nöôùc, löûa, gioù 

coù theå laøm toån haïi con ngöôøi. Tam Ñoäc coøn ñöôïc goïi laø Tam Caáu hay 

Tam Chöôùng, laø ba thöù ñoäc haïi hay ba moùn phieàn naõo lôùn. Ñaây laø 

nhöõng thöù aùc caên baûn gaén lieàn trong ñôøi soáng khôûi sanh ñau khoå.  

Phieàn naõo coù raát nhieàu, noùi roäng thì ñeán 84 ngaøn, noùi heïp thì coù 10 

loaïi phieàn naõo goác. Ñaây laø möôøi söï ñoäc haïi trong cuoäc soáng tu haønh. 

Thaäp Ñoäc chaúng nhöõng gaây phieàn chuoác naõo cho ta, maø coøn ngaên chaän 

khoâng cho chuùng ta höôûng ñöôïc höông vò thanh löông giaûi thoaùt. Con 

Raén Ñoäc Thöù Nhaát Laø “Tham Lam”: Tham lam laø sôïi daây troùi tham 

aùi vaø chaáp thuû buoäc chuùng ta vaøo nguïc tuø sanh töû. Noùi caùch khaùc, tham 

aùi laø goác reã ngaên caûn chuùng ta khoâng phaùt sanh ñoäng löïc töø boû sanh töû, 

maø coøn laø moät trong nhöõng yeáu toá chính troùi buoäc chuùng ta vaøo sanh töû. 

Ñeå ñoái trò tham aùi, haõy thieàn quaùn veà söï baát tònh cuûa thaân xaùc. Khi 

chuùng ta bò raøng buoäc vaøo moät ngöôøi naøo chaúng haïn, haõy quaùn saùt 

ngöôøi aáy chæ laø moät caùi tuùi ñöïng nhöõng thöù oâ ueá. Khi aáy söï tham aùi vaø 

chaáp thuû cuûa chuùng ta seõ giaûm thieåu. Con Raén Ñoäc Thöù Nhì Laø “Saân 

Haän”: Saân haän hay giaän döõ laø taâm bò dao ñoäng maïnh khi thaáy moät caùi 

gì khoù chòu. Ñoái töôïng cuûa giaän döõ coù theå laø nhöõng höõu tình hay vaät voâ 

tri; khi chuùng ta vöôùng maéc vaøo chuùng thì taâm chuùng ta hoaøn toaøn boái 

roái, bò quaáy raày vaø chuùng ta chæ muoán laøm haïi chuùng maø thoâi. Tai haïi 

cuûa söï giaän döõ thaät lôùn, vì noù coù theå phaù tan nhöõng coâng ñöùc cuûa chuùng 
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ta. Chính söï giaän döõ laøm cho ngöôøi ta gieát haïi, ñaùnh ñaäp vaø ñaâm cheùm 

laãn nhau. Con Raén Ñoäc Thöù Ba Laø “Si Meâ”: Si Meâ coù nghóa laø voâ 

minh hay baát giaùc laø ngöôïc laïi vôùi söï hieåu bieát. Trong ñaïo Phaät, voâ 

minh laø khoâng bieát, khoâng thaáy, khoâng hieåu, khoâng am töôøng chaân lyù, 

vaân vaân. Ngöôøi naøo bò voâ minh che laáp thì daàu cho maét saùng maø cuõng 

nhö muø, vì ngöôøi aáy khoâng thaáy baûn chaát thaät cuûa vaïn höõu, khoâng am 

töôøng chaân lyù nhaân quaû, vaân vaân. Voâ minh laø goác reã cuûa moïi khoå ñau 

phieàn naõo. Con Raén Ñoäc Thöù Tö Laø “Kieâu Maïn”: Kieâu maïn laø quan 

nieäm töï thoåi phoàng mình leân. Khi chuùng ta nhìn xuoáng töø moät ñænh nuùi 

thì moïi söï ôû döôùi thaáp ñeàu nhö nhoû laïi. Khi chuùng ta töï cho mình cao 

hôn thieân haï, vaø coù moät caùi nhìn töï thoåi phoàng mình leân, töùc laø chuùng 

ta töï khoaùc leân cho mình moät saéc thaùi cao vöôït. Thaät khoù cho moät 

ngöôøi mang taùnh kieâu maïn tu taäp, vì duø cho vò thaày coù daïy gì cho ngöôøi 

aáy cuõng khoâng lôïi ích gì. Söï kieâu ngaïo nghóa laø söï kieâu caêng sai laàm, 

nghó raèng mình ñuùng duø mình sai traùi, nghó raèng mình gioûi duø treân thöïc 

teá mình dôû teä. Kieâu maïn cuõng coù nghóa laø töï phuï do caùi aûo töôûng cho 

raèng mình thoâng hieåu nhöõng gì ngöôøi khaùc khoù maø hieåu ñöôïc. Söï kieâu 

ngaïo laø moät trong nhöõng chöôùng ngaïi chính trong vieäc tu taäp cuûa chuùng 

ta. Trong khi tu ñaïo, chuùng ta caàn phaûi coù ñuû trí hueä chaân chaùnh. Ngöôøi 

coù trí hueä chaân chaùnh khoâng bao giôø töï khen ngôïi chính mình vaø huûy 

baùng ngöôøi khaùc. Nhöõng con ngöôøi aáy khoâng bao giôø noùi mình thanh 

cao, coøn ngöôøi khaùc thì teä haïi, baàn tieän. Trong ñaïo Phaät, nhöõng keû ngaõ 

maïn, töï khen mình cheâ ngöôøi khoâng coøn ñöôøng tieán tu, tuy hoï soáng maø 

nhö ñaõ cheát vì hoï ñaõ ñi ngöôïc laïi vôùi ñaïo ñöùc cuûa moät ngöôøi con Phaät. 

Con Raén Ñoäc Thöù Naêm Laø “Hoaøi Nghi”: Nghi nghóa laø khoâng tin hay 

khoâng quyeát ñònh ñöôïc. Hoaøi nghi coù nghóa laø hoaøi nghi veà maët tinh 

thaàn. Theo quan ñieåm Phaät giaùo thì hoaøi nghi laø thieáu khaû naêng tin 

töôûng nôi Phaät, Phaùp, Taêng. Hoaøi nghi laø moät trong nhöõng caên baûn 

phieàn naõo gaây ra ñau khoå. Moät trong naêm chöôùng ngaïi maø ngöôøi ta 

phaûi truùt boû treân ñöôøng nhaäp Thaùnh. Thuaät ngöõ “Vichikiccha” laø töø 

Nam Phaïn (Pali) laø phoái hôïp cuûa “Vi”, coù nghóa laø khoâng, vaø 

“cikiccha” coù nghóa laø thuoác chöõa. Thaät vaäy, moät ngöôøi ôû ôû trong tình 

traïng hoaøi nghi thaät söï laø moät con ngöôøi ñang bò moät chöùng beänh taøn 

khoác nhaát, tröø khi anh ta buoâng boû moái hoaøi nghi cuûa mình, baèng khoâng 

anh ta vaãn phaûi tieáp tuïc lo aâu vaø ñau khoå veà chöùng beänh taøn khoác naày. 

Bao laâu con ngöôøi coøn phaûi chòu tình traïng khoù chòu tinh thaàn naày, tình 

traïng löôõng löï khoâng quyeát ñoaùn ñöôïc naày, con ngöôøi aáy seõ vaãn tieáp 
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tuïc coù thaùi ñoä hoaøi nghi veà moïi vieäc maø ñieàu naày ñöôïc xem laø baát lôïi 

nhaát cho vieäc tu taäp. Caùc nhaø chuù giaûi giaûi thích taâm trieàn caùi naày nhö 

laø söï khoâng coù khaû naêng quyeát ñònh ñieàu gì moät caùch roõ reät, noù cuõng 

bao goàm caû söï hoaøi nghi veà khaû naêng coù theå chöùng ñaéc caùc thieàn nöõa. 

Nghi ngôø laø chuyeän töï nhieân. Moïi ngöôøi ñeàu baét ñaàu vôùi söï nghi ngôø. 

Chuùng ta seõ hoïc ñöôïc ôû söï hoaøi nghi nhieàu ñieàu lôïi laïc. Ñieàu quan 

troïng laø ñöøng ñoàng hoùa mình vôùi söï hoaøi nghi. Nghóa laø ñöøng chuïp laáy 

noù, ñöøng baùm víu vaøo noù. Dính maéc vaø hoaøi nghi seõ khieán chuùng ta rôi 

vaøo voøng laån quaån. Thay vaøo ñoù, haõy theo doõi toaøn theå tieán trình cuûa 

hoaøi nghi, cuûa söï baên khoaên. Haõy nhìn xem ai ñang hoaøi nghi. Hoaøi 

nghi ñeán vaø ñi nhö theá naøo. Laøm ñöôïc nhö vaäy, chuùng ta seõ khoâng coøn 

laø naïn nhaân cuûa söï hoaøi nghi nöõa. Chuùng ta seõ vöôït ra khoûi söï nghi ngôø 

vaø taâm chuùng ta seõ yeân tænh. Luùc baáy giôø chuùng ta seõ thaáy moïi chuyeän 

ñeán vaø ñi moät caùch roõ raøng. Toùm laïi, haõy ñeå cho moïi söï baùm víu, dính 

maéc cuûa chuùng ta troâi ñi; chuù taâm quan saùt söï nghi ngôø; ñoù laø caùch hieäu 

quaû nhaát ñeå chaám döùt hoaøi nghi. Chæ caàn ñôn thuaàn chuù taâm quan saùt 

hoaøi nghi, hoaøi nghi seõ bieát maát. Con Raén Ñoäc Thöù Saùu Laø “Taø 

Kieán”: Theo Phaät giaùo, taø kieán laø khoâng thöøa nhaän nhaân quaû, khoâng 

theo Phaät phaùp, moät trong nguõ kieán vaø thaäp aùc. Taø kieán naøy khôûi leân töø 

quan nieäm laàm laãn veà baûn chaát thaät cuûa söï hieän höõu. Trong thôøi Ñöùc 

Phaät coøn taïi theá, coù ít nhaát laø 62 taø kieán ngoaïi ñaïo. Phaät giaùo nhaán 

maïnh treân thuyeát nhaân quaû. Hieåu ñöôïc thuyeát nhaân quaû laø ñaõ giaûi ñöôïc 

phaàn lôùn caâu hoûi veà nguoàn goác cuûa khoå ñau phieàn naõo. Khoâng hieåu 

hay khoâng chòu hieåu thuyeát nhaân quaû laø moät loaïi taø kieán trong Phaät 

giaùo. Theo Ñöùc Phaät, chuùng sanh phaûi chòu ñöïng khoå ñau phieàn naõo vì 

tham lam, saân haän vaø si meâ, vaø nguyeân nhaân cuûa nhöõng ñieàu ñoäc haïi 

naøy chaúng nhöõng laø voâ minh maø coøn do taø kieán nöõa. Taø kieán cuõng coù 

nghóa laø phuû nhaän söï hieän höõu cuûa hieän töôïng vaø baùm vaøo chuû nghóa 

hoaøn toaøn huûy dieät, nghóa laø khi cheát laø chaám döùt taát caû, ñoái laïi vôùi chuû 

tröông cho raèng thaân taâm laø thöôøng truï baát dieät; caû hai ñeàu laø taø kieán. 

Con Raén Ñoäc Thöù Baûy Laø “Saùt Sanh”: Ñaây laø moät trong möôøi aùc 

nghieäp, gieát haïi maïng soáng cuûa loaøi höõu tình. Theo Ñöùc Phaät vaø Phaät 

Phaùp cuûa Hoøa Thöôïng Narada, saùt sanh laø coá yù gieát cheát moät chuùng 

sanh. Trong Phaïn ngöõ, “Panatipata,” pana coù nghóa laø ñôøi soáng taâm vaät 

lyù cuûa moät chuùng sanh. Xem thöôøng ñôøi soáng, tieâu dieät, caét ñöùt, ngaên 

chaän söùc tieán cuûa naêng löïc moät ñôøi soáng, khoâng cho noù tieáp tuïc troâi 

chaûy laø panatipata. Pana coøn coù nghóa laø caùi gì coù hôi thôû. Do ñoù taát caû 
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nhöõng ñoäng vaät, keå caû loaøi thuù, ñeàu ñöôïc xem laø saùt sanh. Caây coû 

khoâng ñöôïc xem laø “sinh vaät” vì chuùng khoâng coù phaàn tinh thaàn. Tuy 

nhieân, chö Taêng Ni cuõng khoâng ñöôïc pheùp huûy hoaïi ñôøi soáng cuûa caây 

coû. Giôùi naày khoâng aùp duïng cho nhöõng cö só taïi gia. Theo giaùo thuyeát 

nhaø Phaät thì gieát ngöôøi laø phaïm troïng giôùi, gieát baát cöù loaøi sinh vaät naøo 

cuõng ñeàu phaïm khinh giôùi. Töï vaån cuõng ñöa ñeán nhöõng hình phaït naëng 

neà trong kieáp lai sanh. Con Raén Ñoäc Thöù Taùm Laø “Troäm Caép”: Troäm 

caép laø laáy baát cöù thöù gì maø khoâng ñöôïc cho bôûi chuû nhaân hay troäm caép 

cuõng sai ngay caû veà maët phaùp lyù. Ñaïo hay Troäm Caép, moät trong boán 

troïng toäi trong Phaät giaùo. Troäm caép laø laáy nhöõng gì maø ngöôøi ta khoâng 

cho, keå caû vieäc khoâng ñoùng thueá hay tieàn leä phí maø mình phaûi traû, hay 

möôïn ñoà maø khoâng traû, hay laáy nhöõng vaät duïng töø sôû laøm ñeå duøng cho 

caù nhaân mình. Vò Tyø Kheo hay Tyø Kheo Ni naøo troäm caép hay xaâm 

phaïm taøi saûn cuûa ngöôøi khaùc, duø laø cuûa tö hay cuûa coâng, ñeàu phaïm moät 

trong boán giôùi Rôi Ruïng. Vò aáy khoâng coøn xöùng ñaùng laøm Taêng hay 

laøm Ni trong giaùo ñoaøn nöõa. Con Raén Ñoäc Thöù Chín Laø “Daâm Duïc”: 

Daâm laø giôùi thöù ba trong nguõ giôùi cho haøng taïi gia, caám ham muoán 

nhieàu veà saéc duïc hay taø haïnh vôùi ngöôøi khoâng phaûi laø vôï choàng cuûa 

mình. Giôùi thöù ba trong möôøi giôùi troïng cho haøng xuaát gia trong Kinh 

Phaïm Voõng, caét ñöùt moïi ham muoán veà saéc duïc. Ngöôøi xuaát gia phaïm 

giôùi daâm duïc töùc laø phaïm moät trong töù ñoïa, phaûi bò truïc xuaát khoûi giaùo 

ñoaøn vónh vieãn. Vò Tyø Kheo hay Tyø Kheo Ni naøo laøm vieäc daâm duïc, 

duø vôùi ngöôøi nöõ hay ngöôøi nam, duø coù hay khoâng coù söï ñoàng yù cuûa 

ngöôøi naøy, vò aáy phaïm vaøo giôùi thöù nhaát cuûa boán giôùi Rôi Ruïng. Vò naøy 

khoâng coøn xöùng ñaùng laøm moät Tyø Kheo hay Tyø Kheo Ni trong Taêng 

ñoaøn hay Ni ñoaøn nöõa. Vò Tyø Kheo naøo chuû yù daâm duïc maø noùi vôùi 

ngöôøi nöõ hoaëc ngöôøi nam neân coù quan heä tình duïc vôùi mình, vò aáy 

phaïm giôùi Taêng thaân giaûi cöùu. Vò Tyø Kheo Ni naøo coù chuû yù daâm duïc, 

vôùi ngöôøi nam hay ngöôøi nöõ, laø phaïm moät trong taùm giôùi Rôi Ruïng. Vò 

aáy khoâng coøn xöùng ñaùng laøm Tyø Kheo Ni vaø khoâng theå tham döï vaøo 

nhöõng sinh hoaït cuûa giaùo ñoaøn nöõa. Duøng lôøi noùi hay cöû chæ coù taùc 

duïng kích ñoäng daâm tính, laø phaïm giôùi Rôi Ruïng thöù baûy. Baûo raèng 

mình saün saøng trao hieán tình duïc cho ngöôøi kia, laø phaïm giôùi Rôi Ruïng. 

Con Raén Ñoäc Thöù Möôøi Laø “Noùi Doái”: Noùi doái coù nghóa laø noùi thaønh 

lôøi hay noùi baèng caùch gaät ñaàu hay nhuùn vai ñeå dieãn ñaït moät ñieàu gì maø 

chuùng ta bieát laø khoâng ñuùng söï thaät. Tuy nhieân, khi noùi thaät cuõng phaûi 

noùi thaät moät caùch saùng suoát keát hôïp vôùi taâm töø aùi. Thaät laø thieáu loøng töø 
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bi vaø u meâ khi thaät thaø noùi cho keû saùt nhaân bieát veà choã ôû cuûa naïn nhaân 

maø haén muoán tìm, vì noùi thaät nhö theá coù theå ñöa ñeán caùi cheát cho naïn 

nhaân. Theo Kinh Phaùp Cuù, caâu 306, Ñöùc Phaät daïy: “Thöôøng noùi lôøi 

voïng ngöõ thì sa ñoïa; coù laøm maø noùi khoâng, ngöôøi taïo hai nghieäp aáy, 

cheát cuõng ñoïa ñòa nguïc.”  

Ngoaøi ra, coøn coù boán yeáu toá lôùn ñöôïc ví nhö boán con raén ñoäc. Töù 

ñaïi goàm coù ñòa ñaïi, thuûy ñaïi, hoûa ñaïi vaø phong ñaïi. Ñaây laø boán yeáu toá 

lôùn caáu taïo neân vaïn höõu. Boán thaønh phaàn naày khoâng taùch rôøi nhau maø 

lieân quan chaët cheõ laãn nhau. Tuy nhieân, thaønh phaàn naày coù theå coù öu 

theá hôn thaønh phaàn kia. Chuùng luoân thay ñoåi chöù khoâng bao giôø ñöùng 

yeân moät choã trong hai khoaûnh khaéc lieân tieáp. Theo Phaät giaùo thì vaät 

chaát chæ toàn taïi ñöôïc trong khoaûng thôøi gian cuûa 17 chaäp tö töôûng, trong 

khi caùc khoa hoïc gia thì cho raèng vaät chaát chæ chòu ñöïng ñöôïc 10 phaàn 

27 cuûa moät giaây. Noùi gì thì noùi, thaân theå cuûa chuùng ta chæ laø taïm bôï, chæ 

do nôi töù ñaïi hoøa hôïp giaû taïm laïi maø thaønh, neân moät khi cheát ñi roài thì 

thaân tan veà caùt buïi, caùc chaát nöôùc thì töø töø khoâ caïn ñeå traû veà cho thuûy 

ñaïi, hôi noùng taét maát, vaø hôi thôû hoaøn laïi cho gioù. Chöøng ñoù thì thaàn 

thöùc seõ phaûi theo caùc nghieäp löïc ñaõ gaây taïo luùc coøn sanh tieàn maø 

chuyeån vaøo trong saùu neûo, caûi hình, ñoåi xaùc, tieáp tuïc luaân hoài khoâng 

döùt. Noùi toùm laïi, töù ñaïi laø nhöõng con roàng ñoäc ñang phun löûa ñeå coá baét 

cho ñöôïc chuùng sanh. Chuyeän keå coù moät ngöôøi ñang trong traïng thaùi 

hoang mang giöõa soáng vaø cheát, leo xuoáng gieáng “Voâ Thöôøng” baèng 

moät sôïi daây “Meänh Caên,” nôi ñoù hai con chuoät, “ngaøy vaø ñeâm” ñang 

gaäm nhaém sôïi daây maây; trong khi ñoù beân thaønh gieáng laø boán con raén 

ñang ñaàu ñoäc anh ta. Chuyeän naày ví töù ñaïi nhö nhöõng con roàng ñoäc 

ñang phun löûa vaø coá baét cho ñöôïc anh ta. Khi nhìn leân mieäng gieáng thì 

anh thaáy hai con voi (boùng toái vaø aùnh saùng) ñaõ ñeán ngay mieäng gieáng; 

trong luùc tuyeät voïng, thì moät con ong bay ngang nhaû maät (nguõ duïc) rôùt 

ngay mieäng anh, anh ta beøn lieám maät vaø queân heát nhöõng hieåm nguy 

ñang chöïc chôø. 

 

Riddance of Poisonous Snakes 

 

Poison is also called Defilement or Hindrances. These poisons are 

sources of all passions and delusions. The fundamental evils inherent in 

life which give rise to human suffering. Buddhism considers these 

poisons as poisonous snakes that need be let go. The three poisons are 
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regarded as the sources of all illusions and earthly desires. They 

pollute people’s lives. Men worry about many things. Poisons include 

harsh or stern words, misleading teaching. Poisons are also the turbidity 

of desire or the contamination of desire. The poison of desire or love 

which harms devotion to Buddhist practices. Besides, the poison of 

delusion, one of the three poisons, and the poison of touch, a term 

applied to woman. According to the Buddha, there are four poisons in 

our body, or four poisonous snakes in a basket which imply the four 

elements in a body (of which a man is formed). The four elements of 

the body, earth, water, fire and wind which harm a man by their 

variation, i.e. increase and decrease. Three Poisons or three sources of 

all passions and delusions. The fundamental evils inherent in life which 

give rise to human suffering. The three poisons are regarded as the 

sources of all illusions and earthly desires. They pollute people’s lives.  

Men worry about many things. Broadly speaking, there are 84,000 

worries. But after analysis, we can say there are only 10 serious ones 

which are ten disturbers of the religious life. Ten poisons do not only 

cause our afflictions, but also prevent us from tasting the pure and cool 

flavor of emancipation (liberation). The First Poisonous Snake is 

“Lust”: Lust is the string of craving and attachment confines us to 

samsara’s prison. In other words, craving and attachment are not only 

roots that prevent us from being sufficiently moved to renounce 

samsara, but they are also two of the main things that bind us to 

samsara. In order to overcome craving and attachment, we should 

contemplate on the impurity of the body. When we are attached to 

someone, for example, consider how that person is just a sack full of 

six kinds of filthy substances. Then our attachment and craving will 

diminish. The Second Poisonous Snake is “Anger”: Anger is the 

highly disturbed aspect of the mind that arises when we see something 

unpleasant. The objects of anger could be sentient beings or inanimate 

objects; when we involve ourselves with them they completely disturb 

and torment our mind and we wish to harm them. Anger does great 

damage, for it can destroy our root merits as if they had been burnt in a 

fire. Anger is responsible for people taking lives, beating or stabbing 

others. The Third Poisonous Snake is “Ignorance”: Ignorance is the 

opposite of the word ‘to know’. In Budhdism, ignorance means ‘not 

knowing’, ‘not seeing’, ‘not understanding’, ‘being unclear’, and so 
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forth. Whoever is dominated by ignorance is like a blind person 

because the eyes are shut, or not seeing the true nature of objects, and 

not understanding the truths of cause and effect, and so on. Ignorance is 

the root of all sufferings and afflictions. The Fourth Poisonous Snake 

is “Pride”: Pride is the inflated opinion of ourselves and can manifest 

in relation to some good or bad object. When we look down from a 

high mountain, everyone below seems to have shrunken in size. When 

we hold ourselves to be superior to others, and have an inflated opinion 

of ourselves, we take on a superior aspect. It is extremely difficult to 

develop any good qualities at all when one has pride, for no matter 

how much the teacher may teach that person, it will do no good. 

Haughtiness means false arrogance, thinking oneself correct in spite of 

one’s wrong conduct, thinking oneself is good in spite of one’s very bad 

in reality. Haughtiness also means arrogance and conceit due to one’s 

illusion of having completely understood what one has hardly 

comprehended at all. Haughtiness is one of the main hindrances in our 

cultivation. In cultivating the Way, we must have genuine wisdom. 

Those who have genuine wisdom never praise themselves and 

disparage others. These people never consider themselves the purest 

and loftiest, and other people common and lowly. In Buddhism, those 

who praise themselve have no future in their cultivation of the Way. 

Even though they are still alive, they can be considered as dead, for 

they have gone against their own conscience and integrity. The Fifth 

Poisonous Snake is “Doubt”: Doubt signifies spiritual doubt, from a 

Buddhist perspective the inability to place confidence in the Buddha, 

the Dharma, the Sangha, and the training. Doubt, as wavering 

uncertainty, a hindrance and fetter to be removed. One of the mula-

klesa, or root causes of suffering. Skepticism, one of the five 

hindrances one must eliminate on entering the stream of saints. 

Vichikiccha is a Pali term, a combination of “vi”, means without; and 

“cikiccha” means medicine. One who suffers from perplexity is really 

suffering from a dire disease, and unless he sheds his doubts, he will 

continue to worry over and suffer from this illness. As long as man is 

subject to this mental itch, this sitting on the fence, he will continue to 

take a skeptical view of things which is most detrimental to mental 

ability to decide anything definitely; it also includes doubt with regard 

to the possibility of attaining the jhanas. Doubting is natural. Everyone 
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starts with doubts. We can learn a great deal from them. What is 

important is that we do not identify with our doubts. That is, do not get 

caught up in them, letting our mind spin in endless circles. Instead, 

watch the whole process of doubting, of wondering. See who it is that 

doubts. See how doubts come and go. Then we will no longer be 

victimized by our doubts. We will step outside of them, and our mind 

will be quiet. We can see how all things come and go. Let go of our 

doubts and simply watch. This is how to end doubting. The Sixth 

Poisonous Snake is “Wrong Views”: According to Buddhism, 

perverted (wrong) views are views that do not accept the law of cause 

and effect, not consistent with the dharma, one of the five heterodox 

opinions and ten evils. This view arises from a misconception of the 

real characteristic of existence. There were at least sixty-two heretical 

views (views of the externalist or non-Buddhist views) in the Buddha’s 

time. Buddhism emphasizes on theory of causation. Understanding the 

theory of causation means to solve most of the question of the causes 

of sufferings and afflictions. Not understanding or refuse of 

understanding of the theory of causation means a kind of wrong view in 

Buddhism. According to the Buddha, sentient beings suffer from 

sufferings and afflictions because of dersires, aversions, and delusion, 

and the causes of these harmful actions are not only from ignorance, 

but also from wrong views. Wrong views also means holding to the 

view of total annihilation, or the view that death ends life, or world-

extinction and the end of causation, in contrast with the view that body 

and soul are eternal, both views being heterodox. The philosophic 

doctrine that denies a substantial reality to the phenomenal universe. 

The Seventh Poisonous Snake is “Killing”: This is one of the ten kinds 

of evil karma, to kill living beings, to take life, kill the living, or any 

conscious being. According to The Buddha and His Teaching, written 

by Most Venerable Narada, killing means the intentional destruction of 

any living being. The Pali term pana strictly means the psycho-physical 

life pertaining to one’s particular existence. The wanton destruction of 

this life-force, without allowing it to run its due course, is panatipata. 

Pana also means that which breathes. Hence all animate beings, 

including animals, are regarded as pana. Plants are not considered as 

“living beings” as they possess no mind. Monks and nuns, however, are 

forbidden to destroy even plant life. This rule, it may be mentioned, 
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does not apply to lay-followers. According to the Buddhist laws, the 

taking of human life offends against the major commands, of animal 

life against the less stringent commands. Suicide also leads to severe 

penalties in the next lives. The Eighth Poisonous Snake is “Stealing”: 

Stealing means taking possession of anything that has not been given 

by its owner or stealing, is also wrong, even legally speaking. Stealing, 

one of the four grave prohibitions or sins in Buddhism. Stealing is 

taking what isn’t given to us. It includes not paying taxes or fees that 

are due, borrowing things and not returning them, and taking things 

from our workplace for our own personal use. A Bhiksu or Bhiksuni 

who steals or violates the property of another, whether the property is 

privately or publicly owned, breaks the second of the Four Degradation 

Offences. He or she is no longer worthy to remain a Bhiksu or Bhiksuni 

and cannot participate in the activities of the Order of Bhiksus or Order 

of Bhiksunis. The Ninth Poisonous Snake is “Sexual Intercourse”: 

This is the third commandment of the five basic commandments for lay 

people, and the third precept of the ten major precepts for monks and 

nuns in the Brahma Net Sutra. Monks or nuns who commit this offence 

will be expelled from the Order forever. A Bhiksu or Bhiksuni who has 

sexual intercourse with another person, whether a female or male, and 

whether that person has given consent or not, breaks the first of the 

Four Degradation Offences. He or she is no longer worthy to remain a 

Bhiksu or Bhiksuni and cannot participate in the activities of the Bhiksu 

or Bhiksuni Sangha. A Bhiksu who, when motivated by sexual desire, 

tells a woman or a man that it would be a good thing for her or him to 

have sexual relations with him, commits a Sangha Restoration Offence. 

A Bhiksuni who is intent upon having sexual relations with someone, 

whether male or female, breaks one of the eight Degradation Offences. 

She is no longer worthy to remain a Bhiksuni and cannot participate in 

the actiivities of the Order of Bhiksunis. Through word or gesture 

arouses sexual desire in that person, breaks the seventh of the Eight 

Degradation Offences. Says to that person that she is willing to offer 

him or her sexual relations, breaks the Degradation Offences. The 

Tenth Poisonous Snake is “Lying”: Lying means verbally saying or 

indicating through a nod or a shrug somethng we know isn’t true. 

However, telling the truth should be tempered and compassion. For 

instance, it isn’t wise to tel the truth to a murderer about a potential 
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victim’s whereabouts, if this would cause the latter’s death. According 

to the Dharmapada Sutra, verse 306, the Buddha taught: “The speaker 

of untruth goes down; also he who denies what he has done, both 

sinned against truth. After death they go together to hells.” 

Besides, there are four elements which are compared as the four 

poisonous snakes. Four great elements include earth or solid matter, 

water element, fire element, and air element. These are four elements 

that are interrelated and inseparable. However, one element may 

preponderate over another. They constantly change, not remaining the 

same even for two consecutive moments. According to Buddhism, 

matter endures only for 17 thought-moments, while scientists tell us 

that matter endures only for 10/27
th

 of a second. No matter what we 

say, a human body is temporary; it is created artificially through the 

accumulation of the four elements. Once death arrives, the body 

deteriorates to return to the soil, water-based substances will gradually 

dry up and return to the great water, the element of fire is lost and the 

body becomes cold, and the great wind no longer works within the 

body. At that time, the spirit must follow the karma each person has 

created while living to change lives and be reincarnated into the six 

realms, altering image, exchange body, etc in the cylce of births and 

deaths. In short, the four elements of his physical body were the 

dragons breathing fire and trying to seize sentient beings. The parable 

of a man who fled from the two bewildering forms of life and death, 

and climbed down a rope (of life), into the well of impermanence, 

where two mice, night and day, gnawed the rattan rope, on the four 

sides of four snakes sought to poison him. The four elements of his 

physical body were the dragons breathing fire and trying to seize him. 

On looking up he saw that two elephants (darkness and light) had come 

to the mouth of the well; he was in despair, when a bee flew by and 

dropped some honey (the five desires) into his mouth, which he ate and 

entirely forgot his peril.  
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Chöông Möôøi Boán 

Chapter Fourteen 

 

Haøng Phuïc Phieàn Naõo 

Laø Buoâng Boû 

 

Phieàn naõo laø nhöõng lo aâu theá gian, daãn ñeán luaân hoài sanh töû, laø 

nhöõng trôû ngaïi nhö ham muoán, thuø gheùt, cao ngaïo, nghi ngôø, taø kieán, 

vaân vaân, daãn ñeán nhöõng haäu quaû khoå ñau trong töông lai taùi sanh, vì 

chuùng laø nhöõng söù giaû bò nghieäp löïc sai khieán. Phieàn naõo coøn coù nghóa 

laø “nhöõng yeáu toá laøm oâ nhieãm taâm,” khieán cho chuùng sanh laøm nhöõng 

vieäc voâ ñaïo ñöùc, taïo neân nghieäp quaû. Phieàn naõo chæ taát caû nhöõng nhô 

baån laøm roái loaïn tinh thaàn, cô sôû cuûa baát thieän, cuõng nhö gaén lieàn con 

ngöôøi vaøo chu kyø sanh töû. Ngöôøi ta coøn goïi chuùng laø khaùt voïng cuûa Ma 

vöông. Muoán giaùc ngoä tröôùc tieân con ngöôøi phaûi coá gaéng thanh loïc taát 

caû nhöõng nhô baån naày baèng caùch thöôøng xuyeân tu taäp thieàn ñònh. Nhô 

baån coù nhieàu thöù khaùc nhau. Theo giaùo thuyeát nhaø Phaät, haøng phuïc 

phieàn naõo laø moät trong nhöõng caùch buoâng boû toát nhaát treân ñöôøng tu 

taäp. Ngöôøi tu taäp tænh thöùc haøng phuïc phieàn naõo baèng boán caùch: Haøng 

phuïc phieàn naõo baèng taâm, baèng caùch ñi saâu vaøo thieàn quaùn hay nieäm 

Phaät. Haøng phuïc phieàn naõo baèng quaùn chieáu nguyeân lyù cuûa vaïn höõu. 

Khi voïng taâm khôûi leân maø taâm khoâng theå ñieàu phuïc ñöôïc baèng thieàn 

quaùn hay nieäm Phaät thì chuùng ta neân tieán tôùi böôùc keá tieáp baèng caùch 

quaùn saùt nguyeân lyù cuûa vaïn höõu. Khi naøo phieàn naõo cuûa nhöõng ham 

muoán phaùt trieån thì chuùng ta neân quaùn phaùp baát tònh, khoå, khoâng vaø voâ 

ngaõ. Khi naøo saân haän khôûi leân thì chuùng ta neân quaùn töø bi, vò tha vaø 

taùnh khoâng cuûa vaïn phaùp. Haøng phuïc phieàn naõo baèng caùch quaùn saùt 

hieän töôïng. Khi thieàn quaùn, nieäm Phaät vaø quaùn saùt khoâng coù hieäu quaû 

cho moät soá ngöôøi naëng nghieäp, haønh giaû coù theå duøng phöông caùch rôøi 

boû hieän töôïng, nghóa laø rôøi boû hieän tröôøng. Khi chuùng ta bieát raèng côn 

giaän hay côn gaây goã saép söûa buøng noå thì chuùng ta neân rôøi hieän tröôøng 

vaø töø töø nhaáp nöôùc laïnh vaøo mieäng (uoáng thaät chaäm) ñeå laøm dòu chính 

mình. Haøng phuïc phieàn naõo baèng caùch saùm hoái nghieäp chöôùng qua 

tuïng kinh nieäm chuù.  

Theo Phaät giaùo Ñaïi thöøa, ñaëc bieät laø toâng Thieân Thai, phieàn naõo 

vaø boà ñeà laø hai maët cuûa ñoàng tieàn, khoâng theå taùch rôøi caùi naày ra khoûi 
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caùi kia. Khi chuùng ta nhaän bieát raèng phieàn naõo khoâng coù töï taùnh, chuùng 

ta seõ khoâng vöôùng maéc vaøo baát cöù thöù gì vaø ngay töùc khaéc, phieàn naõo 

ñaõ bieán thaønh Boà ñeà (khi bieát voâ minh traàn lao töùc laø boà ñeà, thì khoâng 

coøn coù taäp ñeå maø ñoaïn; sinh töû töùc nieát baøn, nhö theá khoâng coù dieät ñeå 

maø chöùng). Khi lieãu ngoä ñöôïc nghóa lyù cuûa “phieàn naõo töùc boà ñeà” töùc 

laø chuùng ta ñaõ haøng phuïc ñöôïc phieàn naõo roài vaäy. Ñöùc Phaät vì thaáy 

chuùng sanh phaûi chòu ñöïng voâ vaøn khoå ñau phieàn naõo neân Ngaøi phaùt 

taâm xuaát gia tu haønh, tìm caùch ñoä thoaùt chuùng sanh thoaùt khoå. Phieàn 

naõo xuaát hieän qua söï voâ minh cuûa chuùng ta, khi thì qua saéc töôùng, khi 

thì tieàm taøng trong taâm trí, vaân vaân. Trong ñôøi soáng haèng ngaøy, chuùng 

ta khoâng coù caùch chi ñeå khoâng bò khoå ñau phieàn naõo chi phoái. Tuy 

nhieân, neáu chuùng ta bieát tu thì luùc naøo cuõng xem phieàn naõo töùc boà ñeà. 

Neáu chuùng ta bieát vaän duïng thì phieàn naõo chính laø Boà Ñeà; ví baèng neáu 

khoâng bieát vaän duïng thì Boà Ñeà bieán thaønh phieàn naõo. Theo Coá Hoøa 

Thöôïng Tuyeân Hoùa trong Phaùp Thoaïi, Quyeån 7, Boà Ñeà ví nhö nöôùc vaø 

phieàn naõo ñöôïc ví nhö baêng vaäy; maø treân thöïc teá thì nöôùc chính laø 

baêng vaø baêng chính laø nöôùc. Nöôùc vaø baêng voán cuøng moät theå chöù 

chaúng phaûi laø hai thöù khaùc nhau. Khi giaù laïnh thì nöôùc ñoâng ñaëc laïi 

thaønh baêng, vaø luùc noùng thì baêng tan thaønh nöôùc. Vaäy, noùi caùch khaùc, 

khi coù phieàn naõo töùc laø nöôùc ñoùng thaønh baêng, vaø khi khoâng coù phieàn 

naõo thì baêng tan thaønh nöôùc. Nghóa laø coù phieàn naõo thì coù baêng phieàn 

naõo voâ minh; vaø khoâng coù phieàn naõo thì coù nöôùc Boà Ñeà trí tueä. Theo 

Phaät giaùo, vieäc tu taäp ñeå haøng phuïc ñöôïc phieàn naõo laø moät söï buoâng 

boû khoâng deã daøng chuùt naøo. Tuy nhieân, chuùng ta khoâng coù löïa choïn 

naøo khaùc neáu chuùng ta vaãn coøn tieáp tuïc muoán tu taäp. Ngöôøi tu Phaät neân 

luoân nhôù raèng, khi chuùng ta buoâng boû phieàn naõo cuõng ñoàng nghóa vôùi 

vieäc chuùng ta ñaåy ñöôïc qua moät beân nhöõng chöôùng ngaïi lôùn treân böôùc 

ñöôøng tu taäp cuûa chính mình. Ñaây laø moät trong nhöõng phöông caùch 

buoâng boû tuyeät vôøi nhaát cho haønh giaû bôûi vì phieàn naõo chính laø con 

ñöôøng cuûa caùm doã vaø duïc voïng sanh ra aùc nghieäp (ñaây chính laø khoå 

ñau vaø aûo töôûng cuûa cuoäc soáng), laø nhaân cho chuùng sanh laên troâi trong 

luaân hoài sanh töû, cuõng nhö ngaên trôû giaùc ngoä. Muoán giaùc ngoä tröôùc tieân 

con ngöôøi phaûi coá gaéng thanh loïc taát caû nhöõng nhô baån naày baèng caùch 

thöôøng xuyeân tu taäp.  
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Subduing Afflictions 

Means Letting Go 

 

Afflictions are distress, worldly cares, vexations, and as consequent 

reincarnation. They are such troubles as desire, hate, stupor, pride, 

doubt, erroneous views, etc., leading to painful results in future 

rebirths, for they are karma-messengers executing its purpose. Klesa 

also means “negative mental factors,” that lead beings to engage in 

non-virtuous actions, which produce karmic results. Afflictions are all 

defilements that dull the mind, the basis for all unwholesome actions 

that bind people to the cycle of rebirths. Afflictions also mean all 

defilements that dull the mind, the basis for all unwholesome actions as 

well as kinks that bind people to the cycle of rebirths. People also call 

Afflictions the thirst of Mara. In order to attain enlightenment, the 

number one priority is to eliminate these defilements by practicing 

meditation on a regular basis. According to Buddhist teachings, 

subduing afflictions is one of the best ways of letting go in the path of 

cultivation. Practitioners of mindfulness subdue afflictions in four basic 

ways: Subduing afflictions with the mind by going deep into meditation 

or Buddha recitation. Subduing afflictions with noumenon. When 

deluded thoughts arise which cannot be subdued with mind through 

meditation or Buddha recitation, we should move to the next step by 

visualizing principles. Whenever afflictions of greed develops, we 

should visualize the principles of impurity, suffering, impermanence 

and no-self. When anger arises, we should visualize the principles of 

compassion, forgiveness and emptiness of all dharmas. Subduing 

afflictions with phenomena. When meditation, Buddha recitation and 

Noumenon don’t work for someone with heavy karma, leaving 

phenomena (external form/leaving the scene) can be used.  That is to 

say to leave the scene. When we know that anger or quarrel is about to 

burst out, we can leave the scene and slowly sip a glass of water to 

cool ourselves down. Subduing afflictions with repentance and 

recitation sutras, mantras, or reciting the noble name of Amitabha 

Buddha.  

According to the Mahayana teaching, especially the T’ien-T’ai 

sect, afflictions are inseparable from Buddhahood. Affliction and 

Buddhahood are considered to be two sides of the same coin. The one 
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is included in the other. When we realize that afflictions in themselves 

can have no real and independent existence, therefore, we don’t want 

to cling to anything, at that very moment, afflictions are bodhi without 

any difference. Once we thoroughly understand the real meaning of 

“Afflictions are bodhi”, we’ve already subdued our own afflictions. 

The Buddha witnessed that all sentient beings undergo great sufferings, 

so He resolved to leave the home-life, to cultivate and find the way to 

help sentient beings escape these sufferings. Afflictions manifest 

themselves through our ignorance. Sometimes they show in our 

appearance; sometimes they are hidden in our minds, etc. In our daily 

life, we cannot do without sufferings and afflictions. However, if we 

know how to cultivate, we always consider “afflictions is Bodhi”. If we 

know how to use it, affliction is Bodhi; on the contrary, if we do not 

know how to use it, then Bodhi becomes affliction. According to Late 

Most Venerable Hsuan-Hua in Talks on Dharma, volume 7, Bodhi is 

analogous to water, and affliction to ice. Ice and water are of the same 

substance; there is no difference. In freezing weather, water will freeze 

into ice, and in hot weather, ice will melt into water. When there are 

afflictions, water freezes into ice; and when the afflictions are gone, 

ice melts into water. It is to say, having afflictions is having the 

affliction-ice of ignorance; having no afflictions is having the Bodhi-

water of wisdom. According to Buddhism, the cultivation in subduing 

afflictions is not an easy let-go at all. However, we have no other 

choices if we still want to continue to cultivate. Buddhist practitioners 

should always remember that getting rid of afflictions also means we 

push away great obstacles on our own path of cultivation. This is one of 

the most wonderful methods of letting go for practitioners for 

afflictions are the way of temptation or passion which produces bad 

karma (life’s distress and delusion), cause one to wander in the 

samsara and hinder one from reaching enlightenment. In order to attain 

enlightenment, the number one priority is to eliminate these 

defilements by cultivation on a regular basis. 
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Chöông Möôøi Laêm 

Chapter Fifteen 

 

Thaáy Roõ Tai Haïi  

Cuûa Phoùng Daät Buoâng Lung 

 

Phoùng daät buoâng lung coù nghóa laø cöù ñeå cho caûm tính töï do muoán 

laøm gì thì laøm. Ñöùc Phaät bieát roõ taâm tö cuûa chuùng sanh moïi loaøi. Ngaøi 

bieát raèng keû ngu si chuyeân soáng ñôøi Phoùng Daät Buoâng Lung, coøn ngöôøi 

trí thôøi khoâng phoùng tuùng. Noùi caùch khaùc, ngöôøi trí bieát mình neân 

buoâng boû phoùng daät buoâng lung. Do ñoù Ngaøi khuyeân ngöôøi coù trí noã 

löïc kheùo cheá ngöï, töï xaây döïng moät hoøn ñaûo maø nöôùc luït khoâng theå 

ngaäp traøn. Ai tröôùc kia soáng phoùng ñaõng nay khoâng phoùng daät seõ choùi 

saùng ñôøi naøy nhö traêng thoaùt maây che. Ñoái vôùi chö Phaät, moät ngöôøi 

chieán thaéng ngaøn quaân ñòch ôû chieán tröôøng khoâng theå so saùnh vôùi 

ngöôøi ñaõ töï chieán thaéng mình, vì töï chieán thaéng mình laø chieán thaéng toái 

thöôïng. Moät ngöôøi töï ñieàu phuïc mình thöôøng soáng cheá ngöï. Vaø moät töï 

ngaõ kheùo cheá ngöï vaø kheùo ñieàu phuïc trôû thaønh moät ñieåm töïa coù giaù trò 

vaø ñaùng tin caäy, thaät khoù tìm ñöôïc. Ngöôøi naøo ngoài naèm moät mình, ñoäc 

haønh khoâng buoàn chaùn, bieát töï ñieàu phuïc, ngöôøi nhö vaäy coù theå soáng 

thoaûi maùi trong röøng saâu. Ngöôøi nhö vaäy seõ laø baäc Ñaïo Sö ñaùng tin 

caäy, vì raèng töï kheùo ñieàu phuïc mình roài môùi daïy cho ngöôøi khaùc kheùo 

ñieàu phuïc. Do vaäy Ñöùc Phaät khuyeân moãi ngöôøi haõy töï coá ñieàu phuïc 

mình. Chæ nhöõng ngöôøi kheùo ñieàu phuïc, nhöõng  ngöôøi khoâng phoùng daät 

môùi bieát con ñöôøng chaám döùt tranh luaän, caõi vaõ, gaây haán vaø bieát soáng 

hoøa hôïp, thaân aùi vaø soáng haïnh phuùc trong hoøa bình. 

Muoán khaéc phuïc nhöõng phoùng daät, tröôùc khi tu taäp thieàn quaùn, Phaät 

töû chôn thuaàn neân luoân nhôù lôøi Phaät daïy trong kinh Phaùp Cuù. Thaéng 

ngaøn quaân ñòch chöa theå goïi laø thaéng, töï thaéng ñöôïc mình môùi laø chieán 

coâng oanh lieät nhöùt. Töï thaéng mình coøn veû vang hôn thaéng keû khaùc. 

Muoán thaéng mình phaûi luoân luoân cheá ngöï loøng tham duïc. Chính töï 

mình laøm choã nöông cho mình, chöù ngöôøi khaùc laøm sao nöông ñöôïc? 

Töï mình kheùo tu taäp môùi ñaït ñeán choã nöông döïa nhieäm maàu. Ngöôøi 

naøo tröôùc buoâng lung sau laïi tinh taán, ngöôøi ñoù laø aùnh saùng chieáu coõi 

theá gian nhö vaàng traêng ra khoûi maây muø. Neáu muoán khuyeân ngöôøi 

khaùc neân laøm nhö mình, tröôùc haõy töï söûa mình roài sau söûa ngöôøi, vì töï 
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söûa mình voán laø ñieàu khoù nhöùt. Ngoài moät mình, naèm moät mình, ñi ñöùng 

moät mình khoâng buoàn chaùn, moät mình töï ñieàu luyeän, vui trong choán 

röøng saâu. Chính caùc ngöôi laø keû baûo hoä cho caùc ngöôi, chính caùc ngöôi 

laø nôi nöông naùu cho caùc ngöôi. Caùc ngöôi haõy gaéng ñieàu phuïc laáy 

mình nhö thöông khaùch lo ñieàu phuïc con ngöïa mình.  

Nhöõng lôøi Phaät daïy veà “Phoùng daät buoâng lung” trong kinh Phaùp 

Cuù: Khoâng phoùng daät buoâng lung ñöa tôùi coõi baát töû, phoùng daät buoâng 

lung ñöa tôùi ñöôøng töû sanh; ngöôøi khoâng phoùng daät buoâng lung thì 

khoâng cheát, keû phoùng daät buoâng lung thì soáng nhö thaây ma (21). Keû trí 

bieát chaéc ñieàu aáy, neân gaéng laøm chöù khoâng phoùng daät buoâng lung. 

Khoâng phoùng daät buoâng lung thì ñaëng an vui trong caùc coõi Thaùnh (22). 

Khoâng phoùng daät buoâng lung, maø ngöôïc laïi coá gaéng, haêng haùi, chaùnh 

nieäm, khaéc kyû theo tònh haïnh, sinh hoaït ñuùng nhö phaùp, thì tieáng laønh 

caøng ngaøy caøng taêng tröôûng (24). Baèng söï coá gaéng, haêng haùi khoâng 

phoùng daät buoâng lung, töï khaéc cheá laáy mình, keû trí töï taïo cho mình moät 

hoøn ñaûo chaúng coù ngoïn thuûy trieàu naøo nhaän chìm ñöôïc (25). Ngöôøi aùm 

ñoän ngu si ñaém chìm trong voøng buoâng lung, nhöng keû trí laïi chaêm giöõ 

taâm mình khoâng cho phoùng daät buoâng lung nhö anh nhaø giaøu chaêm lo 

giöõ cuûa (26). Chôù neân ñaém chìm trong phoùng daät buoâng lung, chôù neân 

meâ say vôùi duïc laïc; haõy neân caûnh giaùc vaø tu thieàn, môùi mong ñaëng ñaïi 

an laïc (27). Nhôø tröø heát buoâng lung, keû trí khoâng coøn lo sôï gì. Baäc 

Thaùnh Hieàn khi böôùc leân laàu cao cuûa trí tueä, nhìn laïi thaáy roõ keû ngu si 

oâm nhieàu lo sôï, chaúng khaùc naøo khi leân ñöôïc nuùi cao, cuùi nhìn laïi 

muoân vaät treân maët ñaát (28). Tinh taán giöõa ñaùm ngöôøi phoùng daät buoâng 

lung, tænh taùo giöõa ñaùm ngöôøi meâ nguû, keû trí nhö con tuaán maõ thaúng 

tieán boû laïi sau con ngöïa gaày heøn (29). Nhôø khoâng buoâng lung, Ma Giaø 

leân laøm chuû coõi chö Thieân, khoâng buoâng lung luoân luoân ñöôïc khen 

ngôïi, buoâng lung luoân luoân bò khinh cheâ (30). Tyø kheo naøo thöôøng öa 

khoâng buoâng lung hoaëc sôï thaáy söï buoâng lung, ta ví hoï nhö ngoïn löûa 

hoàng, ñoát tieâu taát caû kieát söû töø lôùn chí nhoû (31). Tyø kheo naøo thöôøng öa 

khoâng buoâng lung hoaëc sôï thaáy söï buoâng lung, ta bieát hoï laø ngöôøi gaàn 

tôùi Nieát baøn, nhaát ñònh khoâng bò sa ñoïa deã daøng nhö tröôùc (32). Ngöôøi 

naøo thaønh töïu caùc giôùi haïnh, haèng ngaøy chaúng buoâng lung, an truï trong 

chính trí vaø giaûi thoaùt, thì aùc ma khoâng theå doøm ngoù ñöôïc (57). Chôù 

neân theo ñieàu ty lieät, chôù neân ñem thaân buoâng lung, chôù neân theo taø 

thuyeát, chôù laøm taêng tröôûng tuïc traàn (167). Haêng haùi ñöøng buoâng lung, 

laøm laønh theo Chaùnh phaùp. Ngöôøi thöïc haønh ñuùng Chaùnh phaùp thì ñôøi 
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naày vui ñôøi sau cuõng vui (168). Neáu buoâng lung thì tham aùi taêng leân 

hoaøi nhö gioáng coû Tyø-la-na moïc traøn lan, töø ñôøi naày tieáp ñeán ñôøi noï 

nhö vöôïn chuyeàn caây tìm traùi (334). 

 

See the Disadvantages of Heedlessness  

and Giving Free Rein to One’s Emotion 

 

Heedlessness means to give free rein to one’s emotion. The 

Buddha knows very well the mind of human beings. He knows that the 

foolish indulge in heedlessness, while the wise protect heedfulness. In 

other words, the wise know what should be let go. So he advises the 

wise with right effort, heedfulness and discipline to build up an island 

which no flood can overflow. Who is heedless before but afterwards 

heedless no more, will outshine this world, like a moon free from 

clouds. To the Buddhas, a person who has conquered thousands of 

thousands of people in the battlefield cannot be compared with a 

person who is victorious over himself because he is truly a supreme 

winner. A person who controls himself will always behave in a self-

tamed way. And a self well-tamed and restrained becomes a worthy 

and reliable refuge, very difficult to obtain. A person who knows how 

to sit alone, to sleep alone, to walk alone, to subdue oneself alone will 

take delight in living in deep forests. Such a person is a trustworthy 

teacher because being well tamed himself, he then instructs others 

accordingly. So the Buddha advises the well-tamed people to control 

themselves. Only the well tamed people, the heedful people, know the 

way to stop contentions, quarrels and disputes and how to live in 

harmony, in friendliness and in peace.  

To overcome the heedlessness, before practicing meditation, 

devout Buddhists should always remember the Buddha’s teachings in 

the Dharmapada Sutra. One who conquers himself is greater than one 

who is able to conquer a thousand men in the battlefield. Self-conquest 

is, indeed, better than the conquest of all other people. To conquer 

onself, one must be always self-controlled and disciplined one’s action. 

Oneself is indeed one’s own saviour, who else could be the saviour? 

With self-control and cultivation, one can obtain a wonderful saviour.  

Whoever was formerly heedless and afterwards overcomes his sloth; 

such a person illuminates this world just like the moon when freed from 
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clouds. Before teaching others, one should act himself as what he 

teaches. It is easy to subdue others, but to subdue oneself seems very 

difficult. He who sits alone, sleeps alone, walks and stands alone, 

unwearied; he controls himself, will find joy in the forest. You are your 

own protector. You are your own refuge. Try to control yourself as a 

merchant controls a noble steed. 

The Buddha’s teachings on “Heedlessnesses and giving free rein to 

one’s emotion” in the Dharmapada Sutra: Heedfulness (Watchfulness) 

is the path of immortality. Heedlessness is the path of death. Those 

who are heedful do not die; those who are heedless are as if already 

dead (Dharmapada 21). Those who have distinctly understood this, 

advance and rejoice on heedfulness, delight in the Nirvana 

(Dharmapada 22). If a man is earnest, energetic, mindful; his deeds are 

pure; his acts are considerate and restraint;  lives according to the Law, 

then his glory will increase (Dharmapada 24). By sustained effort, 

earnestness, temperance and self-control, the wise man may make for 

himself an island which no flood can overwhelm (Dharmapada 25). 

The ignorant  and foolish fall into sloth. The wise man guards 

earnestness as his greatest treasure (Dharmapada 26). Do not indulge 

in heedlessness, nor sink into the enjoyment of love and lust. He who is 

earnest and meditative obtains great joy (Dharmapada 27). When the 

learned man drives away heedlessness by heedfulness, he is as the 

wise who, climbing the terraced heights of wisdom, looks down upon 

the fools, free from sorrow he looks upon sorrowing crowd, as a wise 

on a mountain peak surveys the ignorant far down on the ground 

(Dharmapada 28). Heedful  among the heedless, awake among the 

sleepers, the wise man advances as does a swift racehorse outrun a 

weak jade (Dharmapada 29). It was through earnestness that 

Maghavan rised to the lordship of the gods. Earnestness is ever 

praised; negligence is always despised (blamed) (Dharmapada 30). A 

mendicant who delights in earnestness, who looks with fear on 

thoughtlessness, cannot fall away, advances like a fire, burning all his 

fetters both great and small (Dharmapada 31). A mendicant who 

delights in earnestness, who looks with fear on thoughtlessness, cannot 

fall away, he is in the presence of Nirvana (Dharmapada 32). Mara 

never finds the path of those who are virtuous, careful in living and 

freed by right knowledge (Dharmapada 57). Do not follow the evil law, 
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do not live in heedlessness. Do not embrace false views, do not be a 

world-upholder (Dharmapada 167). Eagerly try not to be heedless, 

follow the path of righteousness. He who observes this practice lives 

happily both in this world and in the next (Dharmapada 168). Craving 

grows like a creeper which creeps from tree to tree just like the 

ignorant man wanders from life to life like a fruit-loving monkey in the 

forest (Dharmapada 334). 
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Chöông Möôøi Saùu 

Chapter Sixteen 

 

Thaáy Roõ Baûn Chaát Voâ Ngaõ-Voâ Thöôøng  

Cuûa Vaïn Höõu Ñeå Buoâng Boû 

 

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

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

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

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

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

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

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

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

“Voâ ngaõ”, Ngaøi nhaán maïnh ñeán söï töø boû moät yù nieäm cho raèng “Toâi” laø 

moät thöïc theå thöôøng haèng vaø khoâng thay ñoåi. Ngaøi noùi naêm uaån (saéc, 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

khaùc. 

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

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

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

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

giaø cheát. Duø cho baäc thieân tieân cuõng chæ löu truï ñöôïc saéc thaân trong 
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moät thôøi haïn naøo thoâi. Taâm voâ ngaõ, chæ cho taâm hö voïng cuûa chuùng 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

naøo maø chuùng ta coøn chaáp vaøo caùi “Ta”, chöøng aáy chuùng ta coøn phaûi 
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baûo veä mình, baûo veä cuûa caûi, taøi saûn, uy tín, laäp tröôøng vaø ngay caû ñeán 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

cuûa cuûa taát caû moïi hieän töôïng höõu vi. 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

nhaän thöùc. Neáu vaät chaát laø do töù ñaïi caáu thaønh, troáng roãng, khoâng coù 
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thöïc chaát thì con ngöôøi, do nguõ uaån keát hôïp, cuõng khoâng coù töï ngaõ vónh 

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

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

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

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

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

baäc nhaát cuûa ñaïo Phaät. Nhôø Voâ Ngaõ Quaùn maø haønh giaû thaùo tung ñöôïc 

bieân giôùi giöõa ngaõ vaø phi ngaõ, thaáy ñöôïc hoøa ñieäu ñaïi ñoàng cuûa vuõ truï, 

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

taïi, vaø sieâu vieät ñöôïc sinh töû. Noùi toùm laïi, moät khi ngöôøi tu Phaät thaáy 

roõ ñöôïc baûn chaát voâ ngaõ vaø voâ thöôøng cuûa vaïn höõu cuõng ñoàng nghóa 

vôùi vieäc chuùng ta ñaåy ñöôïc qua moät beân nhöõng chöôùng ngaïi lôùn veà 

chaáp tröôùc vaø baét ñaàu tieán tôùi nhöõng böôùc buoâng boû raát quan troïng treân 

böôùc ñöôøng tu taäp cuûa chính mình.  

 

To See the Selflessness-Impermanence of All Things  

to Let Things Go 

 

The doctrine of no-self has two main characteristics: selflessness of 

things (dharma-nairatmya) and selflessness of person 

(pudgalanairatmya). Sometimes, the teaching of “not-self” causes 

confusion and misunderstanding. Any time we speak, we do say “I am 

speaking” or “I am talking”, etc. How can we deny the reality of that 

“I”? Sincere Buddhists should always remember that the Buddha never 

asked us to reject the use of the name or term “I”. The Buddha himself 

still use a word “Tatathata” to refer to himself, no matter what is the 

meaning of the word, it is still a word or a name. When the Buddha 

taught about “not-self”, he stressed on the rejection of the idea that this 

name or term “I” stands for a substantial, permanent and changeless 

reality. The Buddha said that the five aggregates (form, feeling, 

perception, volition and consciousness) were not the self and that the 

self was not to be found in them. The Buddha’s rejection of the self is a 

rejection of the belief in a real, independent, permanent entity that is 

represented by the name or term “I”, for such a permanent entity would 

have to be independent, permanent, immutable and impervious to 

change, but such a permanent entity and/or such a self is nowhere to be 

found. When Sakyamuni Buddha put forth the notion of “no-self,” he 
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upsets many concepts about life in the universe. He blasted our most 

firm and widespread conviction, that of a permanent self. Those who 

understand “not self” know that its function is to overthrow “self,” not 

to replace it with a new concept of reality. The notion of “not self” is a 

method, not a goal. If it becomes a concept, it must be destroyed along 

with all other concepts.  

Practitioners should always remember about the No-self of “Body-

Mind-Environment”. No-Self means that there is no self, no permanent 

nature per se and that we are not true masters of ourselves. This point, 

too, is divided into the no-self body, the no-self mind, and the no-self 

environment. The no-self body means that this body is illusory, not its 

own master. It cannot be kept eternally young or prevented from 

decaying and dying. Even gods and immortals can only postpone death 

for a certain period of time. The no-self of mind refers to the deluded 

mind of sentient beings, which has no permanent nature. For example, 

the mind of greed, thoughts of sadness, anger, love, and happiness 

suddenly arise and then disappear, there is nothing real. No-self of 

environment means that our surroundings are illusory, passive and 

subject to birth and decay. Cities and towns are in time replaced by 

abandoned mounds, mulberry fields soon give way to the open seas, 

every single thing changes and fluctuates by the second, one landscape 

disappears and another takes its place.   

The Buddha used the following analysis to prove that the self is 

nowhere to be found either in the body or the mind. The body is not the 

self, for if the body were the self, the self would be impermanent, 

would be subject to change, decay, destruction, and death. Hence the 

body cannot be the self. The self does not possess the body, in the 

sense that I possess a car or a television, because the self cannot 

control the body. The body falls ill, gets tired and old against our 

wishes. The body has an appearance, which often does not agree with 

our wishes. Hence in no way does the self possess the body. The self 

does not exist in the body. If we search our bodies from top to bottom, 

we can find nowhere locate the so-called “Self”. The self is not in the 

bone or in the blood, in the marrow or in the hair or spittle. The “Self” 

is nowhere to be found within the body. The body does not exist in the 

self. For the body to exist in the self, the self would have to be found 

apart from the body and mind, but the self is nowhere to be found. The 
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mind is not the self because, like the body, the mind is subject to 

constant change and is agitated like a monkey. The mind is happy one 

moment and unhappy the next. Hence the mind is not the self because 

the mind is constantly changing. The self does not possess the mind 

because the mind becomes excited or depressed against our wishes. 

Although we know that certain thoughts are wholesome and certain 

thoughts unwholesome, the mind pursues unwholesome thoughts and is 

different toward wholesome thoughts. Hence the self does not possess 

the mind because the mind acts independently of the self. The self does 

not exist in the mind. No matter how carefully we search the contents 

of our minds, no matter how we search our feelings, ideas, and 

inclinations, we can nowhere foind the self in the mind and the mental 

states. The mind does not exist in the self because again the self would 

have to exist apart from the mind and body, but such a self is nowhere 

to be found.  

We should reject the idea of a self for two reasons:  1) As long as 

we still cling to the self, we will always have to defend ourselves, our 

property, our prestige, opinions, and even our words. But once we give 

up the belief in an independent and permanent self, we will be able to 

live with everyone in peace and pleasure.  2) The Buddha taught: 

“Understanding not-self is a key to great enlightenment for the belief 

in a self is synonymous with ignorance, and ignorance is the most basic 

of the three afflictions (greed, anger, and stupidity). Once we identify, 

imagine, or conceive ourselves as an entity, we immediately create a 

schism, a separation between ourselves and the people and things 

around us. Once we have this conception of self, we respond to the 

people and things around us with either attachment or aversion. That’s 

the real danger of the belief of a self. Thus, the rejection of the self is 

not only the key of the end of sufferings and afflictions, but it is also a 

key to the entrance of the great enlightenment.” Zen Practitioners 

should contemplate “No-self” in every step. Zen practitioners can 

comprehend these three characteristics by observing closely the mere 

lifting of the foot and the awareness of the lifting of the foot. By paying 

close attention to the movements, we see things arising and 

disappearing, and consequently we see for ourselves the impermanent, 

unsatisfactory, and non-self nature of all conditioned phenomena. 
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Meanwhile, impermanence (Anitya) is the state of not being 

permanent, of lasting or existing only for a short time, of changing 

continually. Physical changes operating from the state of formation, to 

that of development, decay and disintegration are exact manifestations 

of the law of transformation. All things in the universe, from the small 

grain of sand, the human body, to the big one such as the earth, moon 

and sun are governed by the aove law, and as such, must come through 

these four periods. This process of changes characterizes 

impermanence. Anitya is one of the three fundamental of everything 

existing: Impermanence (Anitya), Suffering (Duhkha) and Non-ego 

(Anatman). To understand thoroughly the impermacence of all things, 

Zen practitioners should contemplate that all things in this world, 

including human life, mountains, rivers, and political systems, are 

constantly changing from moment to moment. This is called 

impermanence in each moment. Everything passes through a period of 

birth, maturity, transformation, and destruction. This destruction is 

called impermanence in each cycle. To see the impermanent nature of 

all things, we must examine this closely. Doing so will help us let go 

and at the same time to prevent us from being imprisoned by the things 

of this world. Buddhism teaches that human beings’ bodies are 

composed of five aggregates, called skandhas in Sanskrit. If the form 

created by the four elements is empty and without self, then human 

beings' bodies, created by the unification of the five skandhas, must 

also be empty and without self. Human beings’ bodies are involved in a 

transformation process from second to second, minute to minute, 

continually experiencing impermanence in each moment. By looking 

very deeply into the five skandhas, we can experience the selfless 

nature of our bodies, our passage through birth and death, and 

emptiness, thereby destroying the illusion that our bodies are 

permanent. In Buddhism, no-self is the most important subject for 

meditation. By meditating no-self, we can break through the barrier 

between self and other. When we no longer are separate from the 

universe, a completely harmonious existence with the universe is 

created. We see that all other human beings exist in us and that we 

exist in all other human beings. We see that the past and the future are 

contained in the present moment, and we can penetrate and be 

completely liberated from the cycle of birth and death. In short, once 
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Buddhist practitioners see the selflessness and impermanence of all 

things also means we push away great obstacles of attachments and 

begin to advance on the very important steps of letting go on our own 

path of cultivation.  
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Chöông Möôøi Baûy 

Chapter Seventeen 

 

Buoâng Boû Chaáp Tröôùc 

 

Chaáp tröôùc hay dính maéc coù nghóa laø dính chaéc vaøo söï vaät maø 

khoâng rôøi lìa, laø vöôùng maéc vaøo tö töôûng cho raèng vaïn höõu laø thöïc. 

Moãi phaùp ñeàu coù nhieàu nghóa töông ñoái, neáu chaáp chaët vaøo moät nghóa, 

chaúng bieát dung hoøa, chaúng bieát tuøy nghi, chaáp tröôùc nhö vaäy chæ laø töï 

haïn heïp laáy mình maø thoâi). Theo Truyeän Tieàn Thaân Ñöùc Phaät, coù moät 

caâu chuyeän veà ngöôøi ñaùnh baãy vaø con khæ. Ngöôøi ñaùnh baãy baét con khæ 

baèng caùch naøo? Anh ta laáy moät traùi döøa vaø khoeùt moät loå nhoû. Roài anh 

ta ñeå vaøi haït ñaäu phoäng beân trong vaø beân ngoaøi traùi döøa. Chaúng bao 

laâu, moät con khæ seõ ñeán vaø aên caùc haït ñaäu phoäng treân maët ñaát. Roài noù 

seõ ñaët tay vaøo traùi döøa ñeå vôùi tôùi nhöõng haït ñaäu beân trong. Vieäc naém 

caùc haït ñaäu phoäng beân trong traùi döøa seõ laøm cho tay noù lôùn hôn, vì vaäy 

noù khoâng theå loâi tay ra khoûi loå hoång. Noù la khoùc vaø noåi giaän, nhöng 

khoâng chòu buoâng boû caùc haït ñaäu ñeå ruùt tay ra. Cuoái cuøng, ngöôøi ñaët 

baãy ñeán vaø baét noù. Chuùng ta cuõng gioáng nhö con khæ treân. Chuùng ta 

muoán thoaùt khoå nhöng khoâng chòu buoâng boû caùc duïc voïng. Theo caùch 

naøy chuùng ta vaãn bò maéc keït maõi trong voøng luaân hoài sanh töû chæ vì söï 

THAM LUYEÁN cuûa chính mình. Giaùo phaùp caên baûn cuûa nhaø Phaät laø 

phaûi traán tænh keàm coät taâm vieân yù maõ. Khi buoàn nguû thì tìm choã yeân 

tónh, taét ñeøn vaø naèm xuoáng nghæ ngôi caû thaân laãn taâm. Trong ñaïo Phaät, 

chuùng ta thöôøng nghe noùi veà buoâng xaû vaø khoâng baùm víu vaøo thöù gì. 

Nhö vaäy Ñöùc Phaät muoán daïy gì veà buoâng xaû? Ngaøi muoán noùi trong 

cuoäc soáng haèng ngaøy khoâng caùch chi maø chuùng ta buoâng moïi vaät moïi 

vieäc. Chuùng ta phaûi naém giöõ söï vieäc, tuy nhieân ñöøng coá baùm víu vaøo 

chuùng. Thí duï nhö chuùng ta phaûi laøm ra tieàn cho chi tieâu trong ñôøi 

soáng, nhöng khoâng baùm víu vaøo vieäc laøm ra thaät nhieàu tieàn maø baát 

chaáp ñeán vieäc laøm ra tieàn baèng caùch naøo. Haønh giaû laøm baát cöù vieäc gì 

cuõng neân laøm vôùi caùi taâm xaû boû. Ñöøng neân kyø voïng söï ñeàn ñaùp hay taùn 

döông. Neáu chuùng ta xaû boû moät ít, chuùng ta seõ coù moät ít bình an. Neáu 

chuùng ta xaû boû ñöôïc nhieàu, chuùng ta seõ coù nhieàu bình an. Neáu chuùng ta 

xaû boû hoaøn toaøn, chuùng ta seõ ñöôïc bình an hoaøn toaøn. Trong Phaät giaùo, 

haønh vi 'buoâng boû' chæ cho ñöùc tính duõng caûm daùm maïo hieåm; noù giuùp 

haønh giaû nhaûy vaøo caùi xa laï naèm ngoaøi cöông giôùi cuûa nhaän thöùc töông 
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ñoái. Ñieàu naøy coù veû deã daøng thöïc hieän, nhöng thöïc tình ñoù laø khaû naêng 

haønh ñoäng chung quyeát cuûa moät haønh giaû, vì noù chæ ñöôïc thöïc hieän bao 

laâu chuùng ta hoaøn toaøn xaùc tín raèng khoâng coøn ñöôøng loái naøo khaùc ñeå 

giaûi quyeát cuïc dieän. Chuùng ta luoân bieát mình coù moät sôïi daây raøng buoäc, 

töôûng laø mong manh, nhöng ñeán luùc böùc thöû môùi hay noù chaéc bieát 

döôøng naøo. Noù cöù níu keùo chuùng ta khoâng döùt khi chuùng ta muoán 

buoâng boû. Haønh giaû tu Phaät neân luoân caån troïng! 

Theá giôùi maø chuùng ta ñang soáng laø theá giôùi cuûa duïc voïng. Moïi 

chuùng sanh ñöôïc sinh ra vaø toàn taïi nhö laø moät söï keát hôïp cuûa nhöõng 

duïc voïng. Chuùng ta ñöôïc sinh ra do söï ham muoán cuûa cha cuûa meï. 

Theo Kinh Kim Cang, Ñöùc Phaät daïy: “Phaøm caùi gì coù hình töôùng ñeàu 

laø phaùp höõu vi. Phaùp höõu vi cuõng gioáng nhö moät giaác moäng, moä thöù 

huyeãn hoùa, moät caùi boït nöôùc, hay moät caùi boùng hình, moät tia ñieån 

chôùp, toaøn laø nhöõng thöù hö voïng, khoâng coù thöïc chaát. Heát thaûy moïi thöù 

ñeàu phaûi quaùn nhö vaäy, môùi coù theå hieåu minh baïch leõ chaân thaät, ñeå 

chuùng ta khoâng chaáp tröôùc, khoâng bò voïng töôûng quaáy nhieãu.” 

“Heát thaûy caùc phaùp höõu vi 

      Nhö moäng, huyeãn, baøo, aûnh. 

  Nhö söông, nhö ñieån chôùp 

  Neân quan saùt chuùng nhö vaäy.” 

Theo Kinh Töù Thaäp Nhò Chöông, Chöông 18, Ñöùc Phaät daïy: “Phaùp 

cuûa ta laø nieäm maø khoâng coøn chuû theå nieäm vaø ñoái töôïng nieäm; laøm maø 

khoâng coøn chuû theå laøm vaø ñoái töôïng laøm; noùi maø khoâng coù chuû theå noùi 

vaø ñoái töôïng noùi; tu maø khoâng coøn chuû theå tu vaø ñoái töôïng tu. Ngöôøi 

ngoä thì raát gaàn, keû meâ thì raát xa. Döùt ñöôøng ngoân ngöõ, khoâng bò raøng 

buoäc baát cöù caùi gì. Sai ñi moät ly thì maát töùc khaéc.” 

 

To Let Go Attachments 

 

To attach or to grasp, to hold, or to cling to anything as real. A 

tendency for settling down in the mind. According to the Buddha Birth 

Story, there is a story about the Trapper and the Monkey. How does a 

trapper catch a monkey? He takes a coconut and makes a small hole in 

it. He then puts some peanuts inside and outside the coconut. Before 

long, a monkey will come and eat the peanuts on the ground. Then he 

will put his hand in the coconut to reach the peanuts inside. Holding the 

peanuts makes his hand bigger, so now he cannot pull it out through the 
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hole. He cries and gets angry, but will not open his hand and let the 

peanuts go. Finally, the trapper comes and catches him. We are like the 

monkey. We want to be free from suffering, but we will not let go our 

desires. In this way we remain caught in Samsara because of our own 

ATTACHMENTS. A basic teaching of the Buddha on how to calm and 

rein in the “monkey” mind. When we feel asleep, just lie down in a 

quiet place, put the lights out and  let go our minds and bodies. In 

Buddhism, we have always been hearing about letting go and not 

clinging to anything. What does the Buddha mean on letting go? He 

means in daily activities, no way we can let go everything. We have to 

hold on things; however, try not to cling to them. For example, we try 

to make money for our living expenses, but not try to cling on making a 

lot of money to accumulate regardless of the means of making the 

money. Practioners do everything with a mind that lets go. Do not 

expect any praise or reward. If we let go a little, we will have a little 

peace. If we let go a lot, we will have a lot of peace. If we let go 

completely, we will know complete peace and freedom. In Buddhism, 

this 'abandonment' means the moral courage of taking risks; it helps 

practitioners plunging into the unknown which lies beyond the 

topography of relative knowledge. This 'abandonment' may seem an 

easy thing to do, but after all it is the last thing any practitioner can do, 

for it is done only when we are most thoroughly convinced that there is 

no other way to meet the situation. We are always conscious of a tie, 

which we thought it's slender, but we will see how strong it is when we 

try to cut it off. It is always holding us back when we wish to let go. 

Buddhist practitioners should always be careful! 

Our world is a world of desire. Every living being comes forth from 

desire and endures as a combination of desires. According to the Vajra 

Sutra, the Buddha taught: “Anything with shape or form is considered a 

“dharma born of conditions.” All things born of conditions are like 

dreams, illusory transformations, bubbles of foam, and shadows. Like 

dewdrops and lightning, they are false and unreal. By contemplating 

everything in this way, we will be able to understand the truth, let go of 

attachments, and put an end to random thoughts.”  

“All things born of conditions are like dreams, 

Like illusions, bubbles, and shadows; 

Like dewdrops, like flashes of lightning: 
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Contemplate them in these ways.” 

According to the Sutra In Forty-Two Sections, Chapter 18, the 

Buddha said: “My Dharma is the mindfulness that is both mindfulness 

and no-mindfulness. It is the practice that is both practice and non-

practice. It is words that are words and non-words. It is cultivation that 

is cultivation and non-cultivation. Those who understand are near to it; 

those who are confused are far from it indeed. The path of words and 

language is cut off; it cannot be categorized as a thing. If you are off 

(removed) by a hair’s breadth, you lose it in an instant.” 
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Chöông Möôøi Taùm 

Chapter Eighteen 

 

Buoâng Boû Chaáp Ngaõ 

 

Toâi vaø caùi cuûa toâi (thaân ta vaø caùc söï vaät ngoaøi thaân ta nhöng thuoäc 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

Theo Ñoäc Töû Boä, Phaïn ngöõ “pudgala-vada” coù nghóa laø “caù nhôn 

hay caùi toâi.” Moät töø ngöõ thoâng duïng trong caùc tröôøng phaùi Phaät giaùo 

buoåi ban sô, vôùi cuøng moät nieàm tin chung laø coù moät caùi “ngaõ” laø caên 

baûn cuûa nghieäp löïc vaø luaân hoài, hay caùi “Ngaõ” mang tính chaát luaân hoài. 

Tuy nhieân, giaùo thuyeát Phaät giaùo phuû ñònh moät thöïc theå hay moät linh 

hoàn vónh haèng nhö vaäy. Vôùi Phaät giaùo, caù nhaân chæ laø moät danh töø öôùc 

leä, laø söï phoái hôïp giöõa theå chaát vaø taâm thöùc, coù theå thay ñoåi töøng luùc 

khaùc nhau. Giaùo thuyeát veà moät caùi ngaõ tröôøng toàn cuoái cuøng bò Phaät 

giaùo xem nhö laø taø thuyeát, duø coù moät thôøi coù raát nhieàu ngöôøi theo giaùo 

thuyeát aáy, vì xeùt laïi cho kyõ chuùng ta seõ thaáy Ñöùc Phaät luoân luoân phuû 

nhaän giaùo thuyeát veà moät caùi ngaõ tröôøng toàn vaø khoâng theå phaân caùch 

aáy. Hoïc thuyeát veà caùi ngaõ cuûa con ngöôì naøy ñaõ gaây neân phaûn öùng döõ 

doäi töø caùc ñoái thuû cuûa tröôøng phaùi naøy vì noù daïy raèng, tuy giaùo lyù ‘voâ 

ngaõ’ cuaû Ñöùc Phaät hoaøn toaøn ñuùng theo nghóa bình thöôøng, nhöng vaãn 

coù moät caùi ngaõ (nhaân vò). Caùi ngaõ naøy laø moät vaät hieän thöïc, laø caùi baûn 
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theå cho pheùp coù söï lieân tuïc giöõa caùc laàn taùi sanh, trí nhôù, vaø söï chín 

muoài sau naøy cuûa caùc haønh vi höõu yù hay ‘nghieäp’ laøm trong hieän taïi 

hay quaù khöù. Neáu khoâng coù caùi ngaõ hay nhaân vò naøo caû nhö hoïc thuyeát 

cuûa caùc tröôøng phaùi ñoái thuû tuyeân boá, thì Phaät giaùo seõ bò toá caùo laø moät 

hoïc thuyeát ‘hö voâ’ vaø ‘voâ ñaoï ñöùc,’ vì seõ khoâng coù con ngöôøi naøo ñeå 

chòu traùch nhieäm veà caùc haønh vi ñaïo ñöùc. Tröôøng phaùi naøy nhaán maïnh 

raèng ‘caùi ngaõ’ hay ‘nhaân vò’ baát ñònh trong töông quan vôùi caùc yeáu toá 

cô baûn caáu thaønh hieän höõu, khoâng ôû ngoaøi cuõng khoâng ôû trong chuùng; 

khoâng ñoàng nhaát cuõng khoâng khaùc bieät vôùi chuùng. Thaät ra, chæ coù caùc 

vò Phaät môùi nhaän thöùc ñöôïc noù. Ñeå cuûng coá laäp tröôøng cuaû mình, 

tröôøng phaùi naøy thöôøng trích daãn nhöõng lôøi daïy cuûa Ñöùc Phaät nhö “Naøy 

caùc Tyø Kheo, chæ coù moät con ngöôøi duy nhaát sinh ra ôû ñôøi naøy vì söï 

thònh vöôïng cuaû nhieàu ngöôøi, vì haïnh phuùc cuaû nhieàu ngöôøi, vì loøng bi 

maãn ñoái vôùi theá giôùi, vì lôïi ích söï thònh vöôïng vaø haïnh phuùc cuûa chö 

Thieân vaø loaøi ngöôøi. Chuùng ta coù theå thaáy laäp tröôøng naøy veà sau ñöôïc 

phaûn aùnh trong caùc lyù thuyeát veà Nhö Lai Taïng cuûa tröôøng phaùi Ñaïi 

Thöøa, caùc tröôøng phaùi Thieàn vaø Thieân Thai cuûa Trung Hoa. Vì vaäy, 

ngöôøi ta tin raèng tröôøng phaùi naøy ñöôïc thieát laäp do söï chia reõ veà giaùo 

lyù trong noäi boä cuûa tröôøng phaùi Thöôïng Toïa Boä vaøo theá kyû thöù 3 tröôùc 

Taây Lòch, vaø toàn taïi ñeán theá kyû thöù chín hay thöù möôøi sau Taây Lòch. 

Khôûi thuûy tröôøng phaùi naøy coù teân laø Ñoäc Töû Boä, laáy teân cuûa vò sô toå 

Ñoäc Töû, sau laïi ñöôïc goïi laø Chaùnh Löôïng Boä, vaø sau ñoù phaùt sanh ra 

nhieàu tröôøng phaùi phuï. 

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

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

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

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

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

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

ngaõ” laø phöông tieän, chöù khoâng phaûi laø cöùu caùnh. Neáu noù trôû thaønh moät 

yù nieäm thì noù cuõng caàn ñöôïc phaù vôõ nhö bao nhieâu yù nieäm khaùc. 

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

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

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

sao chuùng ta coù theå choái boû thöïc teá cuûa caùi “Ta”? Phaät töû chôn thuaàn 

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

“Ta” hay “Toâi”. Chính Ñöùc Phaät coøn phaûi duøng moät töø naøo ñoù ñeå xöng 
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hoâ, nhö töø “Nhö Lai” chaúng haïn, khoâng caàn bieát töø naøy coù nghóa gì, noù 

vaãn laø moät töø hay moät danh xöng. Khi Ñöùc Phaät daïy veà “Voâ ngaõ”, 

Ngaøi nhaán maïnh ñeán söï töø boû moät yù nieäm cho raèng “Toâi” laø moät thöïc 

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

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

tìm thaáy trong naêm uaån naøy caû. Söï phuû nhaän cuûa Ñöùc Phaät coù nghóa laø 

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

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

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

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

Töø ngöõ Baéc Phaïn “Anatman” coù nghóa laø “voâ ngaõ.” Moät trong ba 

ñaëc tính maø Ñöùc Phaät ñaõ daïy aùp duïng cho taát caû phaùp höõu vi, hai ñaëc 

tính khaùc laø voâ thöôøng vaø khoå ñau hay baát toaïi. Giaùo phaùp naøy traùi 

ngöôïc vôùi giaùo phaùp cuûa Baø La Moân vaøo thôøi Ñöùc Phaät coøn taïi theá. 

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

“thöôøng ngaõ” hay caùi ngaõ vónh haèng khoâng thay ñoåi. Ngöôïc laïi, Ñöùc 

Phaät laïi tuyeân boá raèng caùi ñöôïc goïi laø “ngaõ” aáy chæ laø moät khaùi nieäm 

ñöôïc döïng leân, kyø thaät moãi caù nhaân ñeàu laø söï keát hôïp cuûa caùc uaån luoân 

thay ñoåi. Voâ ngaõ coøn coù nghóa laø khoâng coù söï hieän höõu cuûa caùi töï ngaõ 

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

höõu khi coù ñaày ñuû nhôn duyeân maø thoâi. Trong Phaät giaùo, maëc daàu muïc 

ñích chính cuûa Thieàn Quaùn laø ‘Ngoä’, muïc tieâu tröôùc maét vaø quan troïng 

cuûa Thieàn Quaùn laø trieät tieâu söï chaáp ngaõ. Moät khi chaáp ngaõ ñaõ bò trieät 

tieâu thì voâ minh cuõng seõ töï ñoäng chaám döùt, chöøng ñoù haønh giaû seõ ñaït 

ñöôïc söï giaùc ngoä gioáng nhö söï giaùc ngoä maø Ñöùc Thích Toân Töø Phuï ñaõ 

tuyeân boá 26 theá kyû tröôùc ñaây. Taát caû Phaät töû ñeàu coù cuøng moät muïc ñích 

gioáng nhau, ñoù laø dieät taän söï chaáp ngaõ, töø boû quan nieäm veà moät baûn 

ngaõ rieâng bieät cuûa caù nhaân, vaø coâng phu tu taäp cuûa hoï ñeàu höôùng ñeán 

söï vun boài cho caùc ñöùc taùnh taâm linh raát deã daøng nhaän ra, nhö laø ñieàm 

tónh, tính ñoäc laäp, hoaëc luoân quan taâm vaø töø aùi vôùi ngöôøi khaùc. Trong 

giaùo ñieån, giaùo phaùp ñöôïc so saùnh nhö laø moät muøi vò ñeå tröïc tieáp caûm 

nhaän, chöù khoâng phaûi ñeå hoïc vaø ñeå naém giöõ. Lôøi vaøng cuûa Ñöùc Phaät 

ñöôïc xaùc ñònh coù muøi vò an laïc, giaûi thoaùt vaø Nieát baøn. Dó nhieân, söï 

ñaëc bieät cuûa caùc muøi vò naày khoâng deã gì dieãn taû ñöôïc, vaø nhöõng muøi vò 

naày chaéc chaén seõ khoâng ñeáng vôùi nhöõng ai töø choái khoâng chòu töï mình 

töï neám chuùng. Chöøng naøo chuùng ta trieät tieâu ñöôïc söï chaáp ngaõ, chöøng 

ñoù taâm trí cuûa chuùng ta seõ hoaøn toaøn thanh tònh vaø chuùng ta coù khaû 
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naêng nhaän bieát heát moïi vaät trong vuõ truï baèng trí tueä. Chöøng naøo chuùng 

ta trieät tieâu ñöôïc söï chaáp ngaõ, chöøng ñoù chuùng ta seõ coù khaû naêng thaáy 

ñöôïc taát caû nhöõng ñau khoå cuûa chuùng sanh moïi loaøi, vaø chöøng ñoù 

chuùng ta seõ coù khaû naêng yeâu thöông chuùng sanh vôùi loøng ñaïi bi. Nhö 

vaäy Thieàn Quaùn chaúng nhöõng giuùp chuùng ta thanh tònh thaân taâm, maø 

coøn giuùp cho chuùng ta vöôït thoaùt khoûi söï chaáp ngaõ truyeàn kieáp cuûa 

chuùng sanh. Thaät vaäy, ngöôøi tu Phaät chuùng ta moät khi buoâng boû ñöôïc 

ngaõ chaáp cuõng ñoàng nghóa vôùi vieäc chuùng ta ñaåy ñöôïc qua moät beân 

nhöõng chöôùng ngaïi lôùn treân böôùc ñöôøng tu taäp cuûa chính mình. Ñaây laø 

moät trong nhöõng phöông caùch buoâng boû tuyeät vôøi nhaát cho haønh giaû.  

 

Riddance of Attachment to an Ego 

 

When Sakyamuni Buddha put forth the notion of “no-self,” he 

upsets many concepts about life in the universe. He blasted our most 

firm and widespread conviction, that of a permanent self. Those who 

understand “not self” know that its function is to overthrow “self,” not 

to replace it with a new concept of reality. The notion of “not self” is a 

method, not a goal. If it becomes a concept, it must be destroyed along 

with all other concepts. The doctrine of no-self has two main 

characteristics: selflessness of things (dharma-nairatmya) and 

selflessness of person (pudgalanairatmya). Sometimes, the teaching of 

“not-self” causes confusion and misunderstanding. Any time we speak, 

we do say “I am speaking” or “I am talking”, etc. How can we deny the 

reality of that “I”? Sincere Buddhists should always remember that the 

Buddha never asked us to reject the use of the name or term “I”. The 

Buddha himself still use a word “Tatathata” to refer to himself, no 

matter what is the meaning of the word, it is still a word or a name. 

When the Buddha taught about “not-self”, he stressed on the rejection 

of the idea that this name or term “I” stands for a substantial, 

permanent and changeless reality. The Buddha said that the five 

aggregates (form, feeling, perception, volition and consciousness) were 

not the self and that the self was not to be found in them. The Buddha’s 

rejection of the self is a rejection of the belief in a real, independent, 

permanent entity that is represented by the name or term “I”, for such a 

permanent entity would have to be independent, permanent, immutable 
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and impervious to change, but such a permanent entity and/or such a 

self is nowhere to be found.  

A Sanskrit term for “No-self.” One of the “three characteristics” 

(tri-laksana) that the Buddha said apply to all conditioned (samskrita) 

phenomena, the others being impermanence and unsatisfactoriness or 

suffering. The doctrine holds that, contrary to the assertions of the 

brahmanical orthodoxy of the Buddha’s time, there is no permanent, 

partless, substantial “self” or soul. The brahmanical tradition taught 

that the essence of every individual is an eternal, unchanging essence 

(called the atman). The Buddha declared that such a essence is merely 

a conceptual construct and that every individual is in fact composed of 

a constantly changing collection of “aggregates” (skandha). No-self 

also means non-existence of a permanent self. The body consists of the 

five elements and there is no self. Elements exist only by means of 

union of conditions. There is no eternal and unchangeable substance in 

them. 

The self and its possession. The main goal of Buddhism is the 

extinction of separate individuality, which is brought about when we 

cease to identify anything with ourselves. From long habit it has 

become quite natural to us to think of our own experience in the term 

of “I” and “Mine.” Even when we are convinced that strictly speaking 

such words are too nebulous to be tenable and that their unthinking use 

leads to unhappiness in our daily lives, even then do we go on using 

them. The reasons for this are manifold. One of them is that we see no 

alternative way of explaining our experiences to ourselves except by 

way of statements which include such words as “I” and “Mine.” In the 

Dharmapada Sutra, the Buddha taught: “These are my sons; this is my 

wealth; with such thought a fool is tormented. Verily, he is not even the 

owner of himself. Whence sons? Whence wealth? (Dharmapada 62). 

He who has no thought of “I” and “mine,” for whatever towards his 

mind and body he does not grieve for that which he has not. He is 

indeed called a Bhikhshu (Dharmapada 367).” 

According to the Pudgala-vada Sect, “Pudgala” is a Sanskrit term 

for “personalist.” A term applied to several early Indian Buddhist 

schools, which shared a common belief that there is a self (pudgala) 

which is the basis for karma and transmigration, or the substance that is 

the bearer of the cycle of rebirth and that this self is neither the same, 
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nor different from the five aggregates. However, Buddhism denies the 

existence of such an eternal person or soul. Buddhism sees the person 

only a conventional name or a combination of physical and 

psychological factors that change from moment to moment. The 

pudgala doctrine was eventually declared heretical in Buddhism, 

though at one time Pudgalavadins appear to have been quite numerous. 

If we carefully look into the Buddha’s teachings, we will see that the 

Buddha always denies such a permanent and partless self. The 

teaching of “pudgala” caused such a violent reaction on the part of its 

opponents was that while the “anatman” doctrine of the Buddha was 

entirely true in a conventional sense, there was still a “pudgala,” or 

person. This person is an ultimately real thing, the substratum which 

allows for continuity between rebirths, for memory, and for the furture 

ripening of intentional actions or “karman” which are performed in the 

present or the past. If there was no person at all, as its opponents 

claimed, then Buddhism would be open to the charge of “Nihilism” and 

immortality, for there would be nobody who could undertake moral 

actions. It insisted that the “pudgala” was indeterminate in relation to 

the skandhas, neither outside them nor within them; neither identical 

with them, nor different from them. In fact, this pudgala was only 

perceptible to the Buddhas. In support of its position it frequently 

quoted sayings of the Buddha such as “Monks, there is a single person 

born into the world for the welfare of many people, for the happiness 

of many people, out of compassion for the world, for the benefit, 

welfare, and happiness of gods and men. One might see this kind of 

position reflected in the Tathagatagarbha doctrines of the Mahayana, 

the Ch’an and T’ien-T’ai schools in China. Thus, it is believed that this 

school was formed on the basis of a doctrinal division within the 

Sthaviravadin School in the third century B.C., and survived until the 

ninth or tenth centuries A.D. It originally called Vatsiputriya, after its 

teacher, Vatsiputra, it was later named the Sammitiya, and give rise to 

several sub-sects of its own.   

In Buddhism, although the main purpose of meditation and 

contemplation is ‘Enlightenment’, the immediate and important 

purpose of meditation and contemplation is the elimination of the self. 

Once the attachment of the self is eliminated, the ignorance will also 

automatically ends. At that moment, the practitioner will gain the 
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enlightenment which the Honorable Buddha declared 26 centuries ago. 

All Buddhists have had one and the same aim, which is the “extinction 

of self, the giving up the concept of a separate individuality, and all 

their practices have generally tended to foster such easily recognizable 

spiritual virtues as serenity, detachment, consideration and tenderness 

for others. In the scriptures, the Dharma has been compared to a taste 

for direct feeling, not for learning and keeping. The golden word of the 

Buddha is there defined as that which has the taste of Peace, the taste 

of Emancipation, the taste of Nirvana. It is, of course, a perculiarity of 

tastes that they are not easily described, and must elude those who 

refuse actually to taste them for themselves.” Once we are able to 

eliminate the attachment of the self, our minds will completely purify 

and we are able to know everything in the universe with wisdom. Once 

we are able to eliminate the attachment of the self, we are able to see 

all sentient beings’ sufferings, thus we are able to develop loving 

kindness toward all beings with great compassion. Thus, meditation and 

contemplation does not only help us purify our bodies and minds, but 

they also set us free from the long-term clinging of self. As a matter of 

fact, we, Buddhist practitioners, once get rid of attachment to the self 

also means that we push away great obstacles on our own path of 

cultivation. This is one of the most wonderful methods of letting go for 

practitioners.  
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Chöông Möôøi Chín 

Chapter Nineteen 

 

Thaáu Hieåu Coáng Cao Ngaõ Maïn 

Ñeå Deã Daøng Buoâng Boû Chuùng 

 

Kieâu maïn coù nhieàu nghóa bao goàm thöù nhaát laø “Maïn kieán”. Maïn 

kieán hay töï cao töï ñaïi (söï kieâu ngaïo hay kieâu caêng). Maïn Keát hay söï 

ngaõ maïn. Kieâu maïn cho raèng mình hay hôn ngöôøi khaùc. Thöù nhì laø 

“Maïn caûnh”. Maïn caûnh coù nghóa laø kieâu maïn vì tieán boä vaø meâ laàm 

raèng mình ñaõ ñaït ñöôïc Nieát Baøn. Ñaây laø moät trong möôøi caûnh trong 

thieàn quaùn. Thöù ba laø “Maïn traøng”. Maïn traøng (kieâu maïn nhö taám 

traøng phan che chaén heát thieän nghieäp). Loøng ngaõ maïn boác cao nhö côø 

phöôùng treo cao trong gioù. Thöù tö laø “Maïn Danh”, töùc laø caäy nôi gia 

theá hay tieáng taêm maø kieâu maïn. Ñaây laø moät trong taùm thöù kieâu maïn. 

Thöù naêm laø “Maïn Phöôùc”, töùc laø caäy nôi phöôùc ñöùc boá thí thieän laønh 

maø kieâu maïn. Ñaây laø moät trong taùm thöù kieâu maïn. Thöù saùu laø “Maïn 

Tueá”, töùc laø caäy nôi lôùn tuoåi maø kieâu maïn. Ñaây laø moät trong taùm thöù 

kieâu maïn. Thöù baûy laø “Taø Maïn”. Ñaây laø moät trong taùm loaïi maïn. Thöù 

taùm laø “Ti Maïn” töùc laø khôûi taâm kieâu maïn cho raèng ngöôøi cöïc kyø taøi 

gioûi chæ hôn mình chuùt ít thoâi. Thöù chín laø “Ti Haï Maïn”. Ngöôøi töï ti 

ngaïo maïn cho raèng mình chæ keùm ngöôøi (thaät söï vöôït thaät xa mình) 

chuùt ít maø thoâi, ñaây laø moät trong thaát maïn. Hoaëc söï ngaõ maïn cho raèng 

ta khoâng keùm hôn keû hôn ta laø bao, ñaây cuõng laø moät trong cöûu maïn. 

Thöù möôøi laø “Ngaõ Maïn”, töùc laø söï kieâu haõnh cuûa töï ngaõ, hoaëc caäy vaøo 

caùi ta maø khinh maïn hay kieâu ngaïo ngöôøi khaùc, hoaëc tính töï cao töï ñaïi 

cuûa caùi ta. Thöù möôøi moät laø “Ngaõ Ñaúng Maïn”. Quaù maïn laø moät trong 

baûy loaïi kieâu ngaïo. Ngaõ maïn cho raèng ta baèng nhöõng keû hôn ta, ñaây 

cuõng laø moät trong chín loaïi ngaõ maïn. Thöù möôøi hai laø “Quaù maïn”. Quaù 

maïn, moät trong baûy loaïi kieâu ngaïo, cho raèng ta hôn nhöõng keû ngang 

haøng vôùi ta. Quaù maïn laø khôûi taâm kieâu maïn cho raèng mình hôn nhöõng 

ngöôøi baèng mình, vaø cho raèng mình baèng hay coi thöôøng nhöõng ngöôøi 

hôn mình. Thöù möôøi ba laø “Taêng Thöôïng Maïn”. Taêng thöôïng maïn laø 

khôûi taâm kieâu maïn khi chöa chöùng ñaéc Thaùnh ñaïo maø cho laø chöùng 

ñaéc. Moät vò Taêng nghó raèng mình ñaõ chöùng ñaéc, hoaëc moät vò Taêng cao 

ngaïo, töï cho mình laø hay gioûi, khoâng chòu tu trì Phaät phaùp. Trong Phaùp 
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Hoäi Phaùp Hoa, trong khi Ñöùc Phaät ñang giaûng Kinh Phaùp Hoa, thì naêm 

ngaøn vò Tyø Kheo Tieåu Thöøa, töôûng raèng mình ñaõ chöùng ñaéc, neân boû ra 

veà, töø choái khoâng nghe Phaät giaûng kinh. 

Coù baûy loaïi kieâu maïn khaùc: thöù nhaát laø khôûi taâm kieâu maïn cho 

raèng mình hôn hay mình baèng ngöôøi; thöù nhì laø “quaù maïn” hay khôûi 

taâm kieâu maïn cho raèng mình hôn nhöõng ngöôøi baèng mình, vaø cho raèng 

mình baèng hay coi thöôøng nhöõng ngöôøi hôn mình; thöù ba laø “maïn quaù 

maïn”, töùc laø khôûi taâm kieâu maïn cho raèng mình hôn nhöõng ngöôøi hôn 

mình; thöù tö laø “ngaõ maïn” töùc laø khôûi taâm kieâu maïn chaáp coù ta vaø coù 

caùi sôû höõu cuûa ta; thöù naêm laø “taêng thöôïng maïn” töùc laø khôûi taâm kieâu 

maïn khi chöa chöùng ñaéc Thaùnh ñaïo maø cho laø chöùng ñaéc; thöù saùu laø “ti 

haï maïn” töùc laø khôûi taâm kieâu maïn cho raèng ngöôøi cöïc kyø taøi gioûi chæ 

hôn mình chuùt ít thoâi; vaø thöù baûy laø “taø maïn” töùc laø khôûi taâm kieâu maïn 

cho raèng mình coù ñaïo ñöùc, kyø thaät mình chaúng coù ñaïo ñöùc gì.  

Ngoaøi ra, coøn coù taùm thöù kieâu maïn. Thöù nhaát laø “Löïc maïn”, caäy 

mình maïnh hôn ngöôøi neân kieâu maïn. Thöù nhì laø “Gia theá maïn”, caäy nôi 

gia theá hay tieáng taêm maø kieâu maïn. Thöù ba laø “Taøi maïn”, caäy nôi 

nhieàu tieàn laém baïc maø kieâu maïn. Thöù tö laø “Töï taïi maïn”, caäy nôi töï taïi 

hay quyeàn cao chöùc troïng maø kieâu maïn. Thöù naêm laø “Tueá maïn”, caäy 

nôi lôùn tuoåi maø kieâu maïn. Thöù saùu laø “Thoâng minh maïn, caäy nôi thoâng 

minh trí tueä maø kieâu maïn. Thöù baûy laø “Boá thí maïn”, caäy nôi phöôùc ñöùc 

boá thí thieän laønh maø kieâu maïn. Thöù taùm laø “Haûo töôùng maïn”, caäy nôi 

töôùng haûo maø kieâu maïn. 

Theo truyeàn thoáng Phaät giaùo Ñaïi Thöøa, coù taùm loaïi kieâu maïn khaùc. 

Thöù nhaát laø “Nhö maïn”. Thöù nhì laø “Maïn maïn”. Thöù ba laø “Baát nhö 

maïn”. Thöù tö laø “Taêng thöôïng maïn”. Thöù naêm laø “Ngaõ maïn”. Thöù saùu 

laø “Taø maïn”. Thöù baûy laø “Kieâu maïn”. Thöù taùm laø “Ñaïi maïn”. Theo Vi 

Dieäu Phaùp thì coù chín loaïi maïn. Thöù nhaát laø “Ngaõ Thaéng Maïn”. Ñoái 

vôùi ngöôøi baèng mình, laïi sinh taâm quaù maïn cho raèng mình hôn hoï. Thöù 

nhì laø “Ngaõ Ñaúng Maïn”. Ñoái vôùi ngöôøi hôn mình, laïi sinh taâm quaù maïn 

cho raèng mình baèng hoï. Thöù ba laø “Ngaõ Lieät Maïn”. Khôûi taâm kieâu 

maïn cho raèng mình khoâng ñeán noãi teä nhö ngöôøi khaùc. Thöù tö laø “Höõu 

Thaéng Ngaõ Maïn”. Vaãn khôûi taâm kieâu maïn duø bieát raèng ngöôøi ñoù hôn 

mình. Thöù naêm laø “Voâ Ñaúng Ngaõ Maïn”. Khôûi taâm kieâu maïn cho raèng 

khoâng ai baèng mình. Thöù saùu laø “Voâ Lieät Ngaõ Maïn”. Duø bieát raèng 

khoâng ai keùm hôn mình nhöng vaãn sanh loøng kieâu maïn cho raèng mình 

chæ keùm ngöôøi chuùt ít thoâi. Thöù baûy laø “Voâ Thaéng Ngaõ Maïn”. Ñoái vôùi 
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ngöôøi baèng mình, laïi sanh taâm kieâu maïn cho raèng khoâng ai coù theå hôn 

mình ñöôïc. Thöù taùm laø “Höõu Ñaúng Ngaõ Maïn”. Duø bieát ngöôøi cuõng 

baèng mình, nhöng vaãn sanh taâm kieâu maïn cho raèng hoï chæ baèng ta thoâi. 

Thöù chín laø “Höõu Lieät Ngaõ Maïn”. Ñoái vôùi ngöôøi baèng mình, laïi khôûi 

taâm kieâu maïn cho raèng hoï teä hôn mình. 

Theo Kinh Hoa Nghieâm, Phaåm 38, chö ñaïi Boà Taùt coù möôøi maïn 

nghieäp. Chö Boà Taùt lìa ñöôïc möôøi maïn nghieäp naày thôøi ñöôïc möôøi trí 

nghieäp. Thöù nhaát laø ñoái vôùi Sö, Taêng, cha meï, sa moân, baø la moân truï 

nôi chaùnh ñaïo, hoaëc höôùng veà chaùnh ñaïo, laø nhöõng phöôùc ñieàn ñaùng 

toân troïng maø chaúng cung kính, laø maïn nghieäp. Thöù nhì, hoaëc coù Phaùp 

Sö ñöôïc phaùp toái thaéng, ngoài Ñaïi thöøa, bieát ñaïo xuaát yeáu, ñaéc Ñaø La 

Ni, dieãn thuyeát phaùp quaûng ñaïi trong kheá kinh khoâng thoâi nghæ. Laïi 

phaùt khôûi taâm cao maïn cuõng nhö chaúng cung kính caùc baäc aáy, laø maïn 

nghieäp. Thöù ba, trong chuùng hoäi nghe thuyeát dieäu phaùp maø chaúng chòu 

khen cho ngöôøi khaùc tin thoï, laø maïn nghieäp. Maïn nghieäp thöù tö: öa 

sanh loøng quaù maïn, töï cao vaø khinh ngöôøi, chaúng thaáy loãi mình, vaø 

chaúng bieát mình dôû. Maïn nghieäp thöù naêm: öa sanh loøng quaù maïn, 

töôûng mình gioûi hôn ngöôøi; chaúng taùn thaùn ngöôøi ñaïo ñöùc ñaùng ñöôïc 

taùn thaùn; chaúng vui khi coù ngöôøi taùn thaùn ngöôøi ñaïo ñöùc. Thöù saùu, öa 

sanh loøng quaù maïn. Thaáy coù Phaùp sö vaø ngöôøi thuyeát phaùp, bieát laø 

phaùp, laø luaät, laø chôn thieät, laø lôøi Phaät daïy, maø vì gheùt ngöôøi neân cuõng 

gheùt phaùp, töï mình huûy baùng, baûo ngöôøi huûy baùng, ñaây laø maïn nghieäp. 

Maïn nghieäp thöù baûy: töï caàu toøa cao; töï xöng Phaùp Sö; tö xöng öng thoï 

nhaän cuùng döôøng; chaúng öng laøm vieäc; thaáy baäc tu haønh laâu naêm kyø 

cöïu, chaúng chòu ñöùng daäy tieáp röôùc; chaúng chòu hoä trì cuùng döôøng chö 

Boà Taùt. Thöù taùm, thaáy ngöôøi coù ñöùc thôøi nhíu maøy chaúng vui, noùi lôøi 

thoâ loã, tìm toøi loãi laàm cuûa böïc aáy, laø maïn nghieäp. Maïn nghieäp thöù chín 

laø khi thaáy ngöôøi thoâng minh am hieåu chaùnh phaùp thì chaúng chòu gaàn 

guõi, chaúng chòu cung kính cuùng döôøng, chaúng chòu hoûi han gì laø thieän, 

gì laø baát thieän, nhöõng gì neân laøm, nhöõng gì chaúng neân laøm, hoaëc laøm 

nhöõng coâng haïnh gì maø ñöôïc lôïi ích an laïc, vaø laø keû ngu si ngoan coá, 

chìm trong ngaõ maïn, chaúng bao giôø thaáy ñöôïc ñaïo giaûi thoaùt. Maïn 

nghieäp thöù möôøi: taâm khinh maïn che ñaäy; khi chö Phaät xuaát theá chaúng 

coù theå thaân caän, cung kính, cuùng döôøng; thieän caên môùi chaúng sanh, 

thieän caên cuõ tieâu maát; noùi nhöõng ñieàu chaúng neân noùi; caõi laïi nhöõng 

ñieàu chaúng neân caõicaõi laïi nhöõng ñieàu chaúng neân caõi; trong kieáp vò lai 

taát ñoïa haàm saâu hieåm naïn; chaúng coøn gaëp Phaät; trong traêm ngaøn kieáp 
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chaúng coøn ñöôïc nghe phaùp; chæ do töø tröôùc ñaõ töøng phaùt taâm Boà Ñeà  

neân troïn töï tænh ngoä. Theo Kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc 

Phaät ñaõ nhaéc nhôû ngaøi A Nan veà Maïn Taäp Nhaân nhö sau: “Maïn taäp 

giao laán, phaùt ra yû nhau, tuoân chaûy maõi khoâng thoâi. Nhö vaäy neân coù 

cuoàn cuoän chaûy, chöùa soùng thaønh nöôùc. Nhö löôõi neám vò, chaûy nöôùc 

daõi vaäy. Hai taäp coå ñoäng nhau, neân coù caùc vieäc soâng huyeát, tro caùt 

noùng, bieån ñoäc, nöôùc ñoàng, vaân vaân. Vì theá möôøi phöông Phaät goïi ngaõ 

maïn laø uoáng nöôùc si. Boà Taùt neân traùnh ngaïo maïn nhö traùnh choã sa laày 

lôùn.” 

Phaät töû thuaàn thaønh neân luoân nhôù raèng taät ñoá phaùt sinh do ngöôøi ta 

coù caûm giaùc mình thaáp keùm, trong khi kieâu maïn (taø maïn, ngaõ maïn, 

taêng thöôïng maïn, etc.) phaùt sinh töø caûm giaùc töï toân sai laàm. Nhöõng thöù 

töï kieâu naøy sinh ra do ngöôøi ta nhìn caùc söï vaät töø moät quan ñieåm sai 

leänh. Nhöõng ai ñaõ thöïc söï thoâng hieåu Phaät phaùp vaø coù theå ñaït ñöôïc caùi 

nhìn ñuùng ñaén veà söï vaät seõ khoâng bao giôø nhaân nhöôïng loái suy nghó 

leäch laïc nhö theá. Coù nhieàu thöù coáng cao ngaõ maïn. Thöù nhaát laø kieâu 

maïn vì tieán boä vaø meâ laàm raèng mình ñaõ ñaït ñöôïc Nieát Baøn. Ñaây laø moät 

trong möôøi caûnh trong thieàn quaùn. Thöù nhì laø söï kieâu haõnh cuûa töï ngaõ. 

Thöù ba laø caäy vaøo caùi ta maø khinh maïn hay kieâu ngaïo ngöôøi khaùc. Thöù 

tö laø tính töï cao töï ñaïi cuûa caùi ta. Theo Caâu Xaù Luaän, coù baûy loaïi kieâu 

maïn. Thöù nhaát laø “Maïn”. Maïn laø khôûi taâm kieâu maïn cho raèng mình 

hôn hay mình baèng ngöôøi. Thöù nhì laø “Quaù maïn”. Quaù maïn laø khôûi taâm 

kieâu maïn cho raèng mình hôn nhöõng ngöôøi baèng mình, vaø cho raèng mình 

baèng hay coi thöôøng nhöõng ngöôøi hôn mình. Thöù ba laø “Maïn quaù maïn”. 

Maïn quaù maïn laø khôûi taâm kieâu maïn cho raèng mình hôn nhöõng ngöôøi 

hôn mình. Thöù tö laø “Ngaõ maïn”. Ngaõ maïn laø khôûi taâm kieâu maïn chaáp 

coù ta vaø coù caùi sôû höõu cuûa ta. Thöù naêm laø “Taêng thöôïng maïn” Taêng 

thöôïng maïn laø khôûi taâm kieâu maïn khi chöa chöùng ñaéc Thaùnh ñaïo maø 

cho laø chöùng ñaéc. Thöù saùu laø “Ti maïn”. Ti maïn hay Ti Haï Maïn laø khôûi 

taâm kieâu maïn cho raèng ngöôøi cöïc kyø taøi gioûi chæ hôn mình chuùt ít thoâi. 

Thöù baûy laø “Taø maïn” Taø maïn laø khôûi taâm kieâu maïn cho raèng mình coù 

ñaïo ñöùc, kyø thaät mình chaúng coù ñaïo ñöùc gì. 

Kieâu maïn laø quan nieäm töï thoåi phoàng mình leân. Khi chuùng ta nhìn 

xuoáng töø moät ñænh nuùi thì moïi söï ôû döôùi thaáp ñeàu nhö nhoû laïi. Khi 

chuùng ta töï cho mình cao hôn thieân haï, vaø coù moät caùi nhìn töï thoåi 

phoàng mình leân, töùc laø chuùng ta töï khoaùc leân cho mình moät saéc thaùi cao 

vöôït. Thaät khoù cho moät ngöôøi mang taùnh kieâu maïn tu taäp, vì duø cho vò 
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thaày coù daïy gì cho ngöôøi aáy cuõng khoâng lôïi ích gì. Söï kieâu ngaïo nghóa 

laø söï kieâu caêng sai laàm, nghó raèng mình ñuùng duø mình sai traùi, nghó 

raèng mình gioûi duø treân thöïc teá mình dôû teä. Kieâu maïn cuõng coù nghóa laø 

töï phuï do caùi aûo töôûng cho raèng mình thoâng hieåu nhöõng gì ngöôøi khaùc 

khoù maø hieåu ñöôïc. Söï kieâu ngaïo laø moät trong nhöõng chöôùng ngaïi chính 

trong vieäc tu taäp cuûa chuùng ta. Trong khi tu ñaïo, chuùng ta caàn phaûi coù 

ñuû trí hueä chaân chaùnh. Ngöôøi coù trí hueä chaân chaùnh khoâng bao giôø töï 

khen ngôïi chính mình vaø huûy baùng ngöôøi khaùc. Nhöõng con ngöôøi aáy 

khoâng bao giôø noùi mình thanh cao, coøn ngöôøi khaùc thì teä haïi, baàn tieän. 

Moät khi nhöõng ngöôøi tu Phaät chuùng ta maø buoâng boû ñöôïc taùnh kieâu 

ngaïo cuõng ñoàng nghóa vôùi vieäc chuùng ta ñaåy ñöôïc qua moät beân moät 

trong nhöõng chöôùng ngaïi lôùn treân böôùc ñöôøng tu taäp cuûa chính mình. 

Trong ñaïo Phaät, nhöõng keû ngaõ maïn, töï khen mình cheâ ngöôøi khoâng coøn 

ñöôøng tieán tu, tuy hoï soáng maø nhö ñaõ cheát vì hoï ñaõ ñi ngöôïc laïi vôùi 

ñaïo ñöùc cuûa moät ngöôøi con Phaät.   

 

Thoroughly Understanding of Pride and Arrogance 

In order to Easily Let Them Go 

 

Pride has a variety of meanings including the pride of thinking 

onself is superior to others. Second, the Pride in progress and the 

delusion that one has attained Nirvana. This is one of the ten stages or 

objects in meditation. Third, the Pride as a banner rearing itself aloft. 

Fourth, the Pride because of clan or name. This is one of the eight 

kinds of pride or arrogance. Fifth, the Pride because of good or 

charitable deeds. This is one of the eight kinds of pride or arrogance. 

Sixth, the Pride because of years of age. This is one of the eight kinds 

of pride or arrogance. Seventh, the Pride in false views or doings. This 

is one of the eight kinds of pride, mana, arrogance or self-conceit. 

Eighth, the Pride of regarding self as little inferior to those who far 

surpass one. Vaunting one’s inferiority or flase humility. Ninth, the 

Pride of regarding self as little inferior to those who far surpass one. 

Pride of thinking oneself is not much inferior to those who surpass us. 

The pride of regarding self as little inferior to those who far surpass 

one. This is one of the seven kinds of pride. The pride of thinking 

myself not much inferior to those who far surpass me, one of the nine 

kinds of pride. Tenth, the Pride of self, or the pride of self-superiority. 
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It is to say exalting self and depreciating others, or self-intoxication or 

pride of self, or the ego-conceit (egotism). Eleventh, the Pride of 

thinking oneself is equal to those who surpass us. The pride which 

among superiors regards self as equal, one of the seven arrogances. 

The pride of thinking oneself equal to those who surpass us, this is also 

one of the nine kinds of pride. Twelfth, the Pride of thinking oneself is 

superior to equals. The pride which among equals regards self as 

superior, one of the seven arrogances. The pride which among equals 

regards self as superior and among superiors as equal. Superiority over 

equals and equality with superiors. Thirteenth, self-conceit, or high 

opinion of one’s self, or haughtiness. Haughtiness means vaunting 

assertion of possessing the truth. Haughtiness is one of the seven 

arrogances. Pride (of superior knowledge), haughtiness, self-conceit, 

high opinion of one’s self. A monk who thinks to have attained more 

than is the fact. A Supremely (lofty—haughty) arrogant monk who has 

high opinion of one’s self (self-conceit—self pride—haughtiness) and 

refuses to hear the Buddha’s Teachings, one of the seven arrogances. 

When the Buddha preached about the Lotus Sutra, there were 5,000 

disciples who, in their Hinayana superiority, thought they had gained 

all wisdom and refused to hear the Lotus sutra.   

There are seven other  arrogances: first, asserting superiority over 

inferiors and equality with equals; second, the pride which among 

equals regards self as superior and among superiors as equal 

(superiority over equals and equality with superiors); third, superiority 

over manifest superiors; fourth, egotism or overweening pride; fifth, 

vaunting assertion of possessing the truth; sixth, vaunting one’s 

inferiority or flase humility. The pride of regarding self as little inferior 

to those who far surpass one; and seventh, vaunting lack of virtue for 

virtue. 

Besides, there are eight kinds of pride or arrogance. First, 

arrogance because of strength. Second, pride because of clan or name. 

Third, arrogance because of wealth. Fourth, arrogance because of 

independence or high position. Fifth, pride because of years of age. 

Sixth, arrogance because of cleverness. Seventh, pride because of 

good or charitable deeds. Eighth, arrogance because of good looks.   

According to the Mahayana Buddhism, there are other eight kinds of 

arrogance. First, though inferior, to think oneself equal to others (in 
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religion). Second, thought superior, to think oneself superior among 

manifest superiors. Third, to think oneself not so much inferior among 

manifest superiors. Fourth, to think one has attained more than is the 

fact. Fifth, self-superiority, or self-sufficiency. Sixth, pride in false 

views or doings. Seventh, arrogance. Eighth, extreme arrogance. 

According to Abhidharma, there are nine forms of pride. First, that I 

surpass those who are equal to me. Second, I am equal to those who 

surpass me. The pride of thinking oneself equal to those who surpass 

us. Third, that I am not so bad as others. Fourth, that others surpass me. 

Fifth, none are equal to me. Sixth, none are inferior to me. Seventh, 

none surpass me. Eighth, that are equal to me. Ninth, that are worse 

than me. 

According to the Flower Adornment Sutra, Chapter 38, there are 

ten kinds of conceited action of Great Enlightening Beings.  

Enlightening Beings who can get rid of these ten kinds of conceited 

action will attain ten kinds of actions of knowledge. First, not 

respecting teachers, parents, mendicants, people on the right Path, 

people aiming for the right Path, or honorable fields of blessings, is 

conceited action. Second, if there are teachers who have attained to 

supreme truth, who ride the Great Vehicle of universal enlightenment, 

who know the way to emancipation, who have attained mental 

command and expound the great principles of the scriptures, to be 

haughty toward them or their teachings and to be disrespectful is 

conceited action. Third, when in an audience hearing the sublime 

Teaching expounded, to be unwilling to laud its excellence and cause 

others to believe and accept it, is conceited action. The fourth 

conceited action: habitually conceiving the illusion of superiority, 

elevating onself and looking down on others, not seeing one’s own 

faults, and not knowing one’s own shortcoming. The fifth conceited 

action: habitually imagining that one is better than those who are better 

than onself; not praising virtuous people who are praiseworthy; not 

being happy when others praise virtuous people. Sixth, when seeing 

someone preach, in spite of knowing it is the norm, the rule, the truth, 

the word of Buddha, to despise the teaching because of disliking the 

person, to slander it and incite others to slander it, is conceited action. 

The seventh conceited action: seeking a high seat for oneself; 

edeclaring onself to a teacher; declaring onself to be worthy of 
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receiving offerings; not supposed to work; failing to rise to greet old 

people who have cultivated spiritual practice for a long time; being 

unwilling to serve and make offerings to enlightening beings. Eighth, 

frowning unhappily on seeing people with virtue, speaking to them 

harshly and looking for faults in them, is conceited action. The ninth 

conceited action, when seeing intelligent people who know the truth, 

not being willing to approach and attend them, not respecting and 

honoring them, being unwilling to ask them what is good and what is 

not good, what should be done and what should not be done, what acts 

result in various benefits and comforts in the long night, being foolish 

and deluded, stubborn and contentious, swallow by self-importance, 

never able to see the way of emancipation. The tenth conceited action: 

minds shrouded by conceit; when Buddhas appear in the world are 

unable to approach, respect, and honor them; no new good arises, and 

goodness from the past evaporates and vanishes; they say what they 

should not; they contend where they should not; in the future they will 

surely fall into a deep pit of danger and; will not even encounter 

Buddha; much less hearing the Teaching for hundreds of thousands of 

eons; though because of having once conceived the aspiration for 

enlightenment they will in the end wake up on their own. According to 

the Surangama Sutra, book Eight, the Buddha reminded Ananda about 

the habit of arrogance as follows: “Habits of arrogance and resulting 

friction which give rise to mutual intimidation. When it accelerates 

without cease, it produces torrents and rapids which create restless 

waves of water, just as water is produced when a person continuously 

works his tongue in an effort to taste flavors. Because these two habits 

incite one another, there come into being the river of blood, the river of 

ashes, the burning sand, the poisonous sea, the molten copper which is 

poured over one or which must be swallowed, and other such 

experiences. Therefore, the Thus Come Ones of the ten directions look 

upon self-satisfaction and name it ‘drinking the water of stupidity.’ 

Bodhisattvas should avoid arrogance as they would a huge deluge.”  

Devout Buddhists should always remember that envy is generated 

by one’s feeling of inferiority, while pride, haughtiness, and arrogance 

are born from a false sense of superiority. These kinds of pride and 

arrogance are caused by looking at things from a distorted, self-

centered point of view. Those who have truly understood the Buddha’s 
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teachings and been able to obtain a right view of things will never 

succumb to such warped thinking. There are many different kinds of 

arrogance. The first kind of pride is the arrogance in progress and the 

delusion that one has attained Nirvana. This is one of the ten stages or 

objects in meditation. The second kind of pride is the self-superiority, 

or self-sufficiency, or the pride of self. The third kind of pride is the 

exalting self and depreciating others, or the self-intoxication or pride of 

self. The fourth kind of pride is the ego-conceit or the egotism. 

According to the Kosa Sastra, there are seven pretensions or 

arrogances. First, asserting superiority over inferiors and equality with 

equals. Second, the pride which among equals regards self as superior 

and among superiors as equal (superiority over equals and equality 

with superiors). Third, superiority over manifest superiors. Fourth, 

egotism or overweening pride. Fifth, vaunting assertion of possessing 

the truth. Sixth, vaunting one’s inferiority or flase humility. The pride 

of regarding self as little inferior to those who far surpass one. Seventh, 

vaunting lack of virtue for virtue. 

Pride is the inflated opinion of ourselves and can manifest in 

relation to some good or bad object. When we look down from a high 

mountain, everyone below seems to have shrunken in size. When we 

hold ourselves to be superior to others, and have an inflated opinion of 

ourselves, we take on a superior aspect. It is extremely difficult to 

develop any good qualities at all when one has pride, for no matter 

how much the teacher may teach that person, it will do no good. 

Haughtiness means false arrogance, thinking oneself correct in spite of 

one’s wrong conduct, thinking oneself is good in spite of one’s very bad 

in reality. Haughtiness also means arrogance and conceit due to one’s 

illusion of having completely understood what one has hardly 

comprehended at all. Haughtiness is one of the main hindrances in our 

cultivation. In cultivating the Way, we must have genuine wisdom. 

Those who have genuine wisdom never praise themselves and 

disparage others. These people never consider themselves the purest 

and loftiest, and other people common and lowly. Once, we, Buddhist 

practitioners, get rid of pride and arrogance also means that we have 

already pushed away one of the great obstacles on our own path of 

cultivation. In Buddhism, those who praise themselve have no future in 

their cultivation of the Way. Even though they are still alive, they can 
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be considered as dead, for they have gone against their own conscience 

and integrity.   
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Chöông Hai Möôi 

Chapter Twenty 

 

Buoâng Boû Ñieân Ñaûo 

 

Ñieân ñaûo coù nghóa laø söï ñaûo loän ngöôïc söï lyù, nhö cho voâ thöôøng laø 

thöôøng. Danh töø Phaïn ngöõ “Viparyasa” ñöôïc duøng theo nghóa ‘söï laät 

nhaøo’ cuûa moät chieác xe. Tieáng Vieät dòch laø ‘quan ñieåm phaûn thöôøng’. 

Coù nhieàu ngöôøi dòch laø ‘quan ñieåm sai laïc’, ‘sai laàm’, ‘caùi coù theå ñaûo 

loän’ hay ‘nhöõng quan ñieåm loän ngöôïc’. Daàu dòch theá naøo ñi nöõa thì 

“Viparyasa” cuõng coù nghóa laø nhöõng sai laàm, nhöõng nghòch ñaûo cuûa 

chaân lyù, cho neân chuùng laø nhöõng caùi laøm suïp ñoå noäi taâm an tònh. Kinh 

vaên ñoàng nhaát “Viparyasa” vôùi ‘taùc yù khoâng nhö lyù’ vaø ñaây chính laø 

goác reã cuûa taát caû caùc phaùp baát thieän, voâ minh, meâ voïng vaø hö huyeãn. 

Theo Phaät giaùo, chöøng naøo tö töôûng cuûa chuùng ta coøn bò ñieân ñaûo, 

chöøng ñoù chuùng ta chöa vöôït qua ñöôïc theá giôùi sanh töû. Ngöôïc laïi, söï 

hieåu bieát cuûa chaân trí tueä môùi laø söï hieåu bieát khoâng ñieân ñaûo, vì chaân 

trí tueä laáy töï taùnh khoâng ñieân ñaûo cuûa chö phaùp laøm ñoái töôïng. Vì vaäy 

Phaät töû chaân thuaàn phaûi coá gaéng duïng coâng tu taäp thaønh töïu söï hieåu 

bieát ‘khoâng ñieân ñaûo’ vì söï hieåu bieát ‘khoâng ñieân ñaûo’ cuõng ñoàng 

nghóa vôùi söï hieåu bieát ñuùng ñaén veà chaân lyù.  

Ñieân Ñaûo coù nhieàu thöù. Thöù nhaát laø “Kieán Ñieân Ñaûo”: Voïng kieán 

ñieân ñaûo hay caùi hieåu thaáy sai ngöôïc vôùi söï thaät, cho voâ thöôøng laø 

thöôøng, cho khoå laø laïc, cho voâ ngaõ laø ngaõ, vaø cho baát tònh laø tònh. Thöù 

nhì laø “Laïc Ñieân Ñaûo”: Ñaây laø moät trong taùm ñieân ñaûo thuoäc Phaøm 

phu Töù Ñieân Ñaûo. Thöù ba laø “Ngaõ Ñieân Ñaûo”: Ñaây laø moät trong taùm 

ñieân ñaûo thuoäc Phaøm phu Töù Ñieân Ñaûo. Thöù tö laø “Thöôøng Ñieân Ñaûo”. 

Söï ñaûo loän ngöôïc söï lyù, nhö cho voâ thöôøng laø thöôøng. Ñaây laø moät trong 

taùm ñieân ñaûo thuoäc Phaøm phu Töù Ñieân Ñaûo. Thöù naêm laø “Thöôøng haèng 

Ñieân Ñaûo”: Voâ thöôøng maø cho laø thöôøng; thöôøng maø cho laø voâ thöôøng. 

Ñaây laø moät trong boán loái suy nghó ñieân ñaûo khieán cho chuùng sanh xoay 

vaàn trong sanh töû. Thöù saùu laø “Thöôøng Ngaõ Ñieân Ñaûo”: Chaáp laø thaàn 

ngaõ khaép möôøi phöông, yeân laëng, saùng suoát, chaúng ñoäng. Quaùn saùt caùi 

taâm dieäu minh, khaép caùc coõi möôøi phöông, haønh giaû cho laø thaàn ngaõ 

hoaøn toaøn, töø ñoù chaáp laø thaàn ngaõ khaép möôøi phöông, yeân laëng, saùng 

suoát, chaúng ñoäng. Taát caû chuùng sanh trong thaàn ngaõ, taâm töï sinh töï 

cheát. Thì tính caùch cuûa ngaõ taâm laø thöôøng haèng. Coøn kia sinh dieät, thaät 
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laø tính caùch voâ thöôøng. Coi tính chaúng hoaïi vaø goïi laø ngaõ tính thöôøng. 

Chæ quaùn saùt caùi ngaõ taâm cuûa mình, tinh teá nhoû nhieäm, ví nhö vi traàn 

löu chuyeån möôøi phöông, tính khoâng dôøi ñoåi. Coù theå khieán thaân naày 

lieàn sinh lieàn dieät, maø noùi laø tính chaúng hoaïi, vaø goïi laø ngaõ tính thöôøng. 

Thöù baûy laø “Tònh Ñieân Ñaûo”: Ñaây laø moät trong taùm ñieân ñaûo thuoäc 

Phaøm phu Töù Ñieân Ñaûo. Thöù taùm laø “Tö Duy Ñieân Ñaûo”: Boán loái suy 

nghó ñieân ñaûo khieán cho chuùng sanh xoay vaàn trong sanh töû. Thöù chín 

laø “Töôûng Ñieân Ñaûo”: Ñieân ñaûo voïng töôûng, ngaõ ñieân ñaûo, hay phieàn 

naõo vì cho raèng ngaõ laø coù thöïc. Thöù möôøi laø “Voâ Laïc Ñieân Ñaûo”: Nieát 

baøn laø nôi cuûa an laïc; tuy nhieân taø ñaïo laïi cho raèng moïi nôi keå caû Nieát 

baøn ñeàu khoå chöù khoâng vui. Thöù möôøi moät laø “Voâ Ngaõ Ñieân Ñaûo”: 

Nieát baøn laø chaân Phaät taùnh; tuy nhieân taø ñaïo cho raèng laøm gì coù caùi 

Phaät taùnh. Thöù möôøi hai laø “Voâ Thöôøng Ñieân Ñaûo”: Nieát baøn laø thöôøng 

haèng vónh cöûu; tuy nhieân taø ñaïo laïi cho raèng ngay caû Nieát baøn cuõng voâ 

thöôøng. Thöù möôøi ba laø “Voâ Tònh Ñieân Ñaûo”: Nieát baøn laø thanh tònh; 

tuy nhieân, taø ñaïo cho raèng ngay caû Nieát baøn cuõng baát tònh. Laïi coù theâm 

baûy thöù ñieân ñaûo: thöôøng ñieân ñaûo, laïc vaø voâ laïc ñieân ñaûo, ngaõ ñieân 

ñaûo, tònh vaø voâ tònh ñieân ñaûo, voâ thöôøng ñieân ñaûo, voâ ngaõ ñieân ñaûo, 

khoâng ñieân ñaûo. Theo Du Giaø Luaän, coù baûy thöù ñieân ñaûo: thöôøng ñieân 

ñaûo: töôûng ñieân ñaûo, kieán ñieân ñaûo, taâm ñieân ñaûo, thöôøng ñieân ñaûo 

(ñieân ñaûo cho voâ thöôøng laø thöôøng), laïc ñieân ñaûo (ñieân ñaûo cho khoå laø 

vui), ngaõ ñieân ñaûo (ñieân ñaûo cho voâ ngaõ laø ngaõ), tònh ñieân ñaûo (ñieân 

ñaûo cho baát tònh laø tònh). 

Ñaûo Kieán Bieät Nghieäp: Coøn goïi laø Bieät Nghieäp Voïng Kieán. Chuùng 

sanh bieät nghieäp voïng kieán töù laø do töï mình taïo nghieäp, khoâng gioáng 

vôùi taát caû nhöõng ngöôøi khaùc, töï mình kieán giaûi haønh vi khoâng gioáng keû 

khaùc. Ñoù laø taïo nghieäp, töï mình taïo nghieäp thì töï mình thoï nghieäp, so 

vôùi ngöôøi khaùc khoâng gioáng nhau. Trong Kinh Thuû Laêng Nghieâm, 

quyeån Nhì, Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà hai loaïi voïng kieán 

nhö sau: “OÂng A Nan! Taát caû chuùng sanh bò troâi laên trong voøng luaân 

hoài sanh töû ôû theá gian, laø do bôûi hai thöù voïng kieán. Hai thöù nhìn sai laàm 

ñoù laøm cho chuùng sanh thaáy coù caûnh giôùi, vaø bò loâi cuoán trong voøng 

nghieäp. Hai thöù voïng kieán ñoù laø voïng kieán bieät nghieäp cuûa chuùng sanh 

vaø voïng kieán ñoàng phaän cuûa chuùng sanh.” Voïng Kieán Bieät Nghieäp laø 

gì? OÂng A Nan! Nhö ngöôøi bò ñau maét, ban ñeâm nhìn vaøo ngoïn ñeøn, 

thaáy coù naêm maøu saéc troøn chung quanh ngoïn löûa saùng. OÂng nghó theá 

naøo? Caùi aûnh troøn naêm maøu saéc ñoù laø maøu saéc cuûa ñeøn hay maøu saéc 
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cuûa caùi thaáy? OÂng A Nan! Neáu laø maøu saéc cuûa ñeøn, sao chæ moät mình 

ngöôøi ñau maét thaáy. Neáu laø maøu saéc cuûa tính thaáy, thì tính thaáy ñaõ 

thaønh maøu saéc, coøn caùi thaáy cuûa ngöôøi maét ñau goïi laø gì? Laïi nöõa, oâng 

A Nan, neáu caùi aûnh troøn kia, rôøi ñeøn maø rieâng coù, thì khi nhìn bình 

phong, tröôùng, gheá, baøn, cuõng phaûi coù aûnh troøn hieän ra chöù. Neáu rôøi 

tính thaáy maø rieâng coù, thì maét coù theå khoâng thaáy. Nay maét thaáy thì bieát 

khoâng rôøi ñöôïc. Vaäy neân bieát raèng: “Maøu saéc thaät ôû nôi ñeøn. Caùi thaáy 

beänh nhìn laàm ra aûnh naêm saéc. Caùi aûnh vaø caùi thaáy ñeàu laø beänh. Nhöng 

caùi thaáy bieát laø beänh ñoù, khoâng phaûi laø beänh. Ñöøng neân noùi laø ñeøn, laø 

thaáy, vaø chaúng phaûi ñeøn, chaúng phaûi thaáy. Ví duï maët traêng thöù hai, vì 

duïi maét maø thaáy, vaäy khoâng phaûi laø maët traêng, hay laø boùng cuûa traêng. 

Caùi aûnh naêm saéc cuõng vaäy, vì maét beänh maø thaønh, khoâng neân noùi laø taïi 

ñeøn hay taïi thaáy.” 

Ñaûo Kieán Ñoàng Phaän: Coøn goïi laø Ñoàng Phaän Voïng Kieán. Ñoàng 

Phaän Voïng Kieán laø do chuùng sanh coäng nghieäp taïo thaønh, mình cuøng 

vôùi taát caû nhöõng ngöôøi khaùc ñeàu gioáng nhau, cuõng nhö thieân tai laøm 

cheát haøng vaïn haøng trieäu ngöôøi, vì nhöõng ngöôøi naày cuøng chòu chung 

soá phaän neân goïi laø ñoàng phaän. Nhöõng ngöôøi naày cuøng thoï quaû baùo 

gioáng nhau. Trong Kinh Thuû Laêng Nghieâm, quyeån Nhì, Ñöùc Phaät ñaõ 

nhaéc nhôû ngaøi A Nan veà hai loaïi voïng kieán nhö sau: “OÂng A Nan! Taát 

caû chuùng sanh bò troâi laên trong voøng luaân hoài sanh töû ôû theá gian, laø do 

bôûi hai thöù voïng kieán. Hai thöù nhìn sai laàm ñoù laøm cho chuùng sanh thaáy 

coù caûnh giôùi, vaø bò loâi cuoán trong voøng nghieäp. Hai thöù voïng kieán ñoù laø 

voïng kieán bieät nghieäp cuûa chuùng sanh vaø voïng kieán ñoàng phaän cuûa 

chuùng sanh.” OÂng A Nan! Trong coõi Dieâm Phuø Ñeà, tröø phaàn nöôùc nôi 

caùc bieån lôùn, phaàn ñaát baèng ôû giöõa coù ñeán ba ngaøn chaâu. Chaâu lôùn 

chính giöõa bao truøm caû Ñoâng Taây. Coù ñoä hai ngaøn ba traêm nöôùc lôùn. 

Caùc chaâu nhoû ôû giöõa bieån, hoaëc vaøi traêm nöôùc, hoaëc moät, hoaëc hai 

nöôùc, cho ñeán ba möôi, boán möôi naêm möôi nöôùc. OÂng A Nan! Trong 

ñaùm ñoù coù moät chaâu nhoû, chæ coù hai nöôùc. Ngöôøi trong moät nöôùc cuøng 

caûm vôùi aùc duyeân, chuùng sanh trong nöôùc aáy thaáy nhöõng caûnh giôùi 

khoâng laønh, hoaëc thaáy hai maët trôøi, hoaëc thaáy hai maët traêng. Hoï laïi 

thaáy nhöõng aùc töôùng nhö: caùc quaàng chung quanh maët trôøi, maët traêng; 

nguyeät thöïc, nhaät thöïc, nhöõng veát ñen treân maët trôøi, maët traêng, sao 

choåi, sao phöôùn, sao baêng, nhieàu sao baêng thaønh chuøm, caùc thöù moáng, 

vaân vaân. Chæ nöôùc aáy thaáy. Coøn chuùng sanh ôû nöôùc beân kia khoâng heà 

thaáy hay nghe nhöõng thöù treân. OÂng A Nan! Nay toâi vì oâng laáy hai thöù 
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voïng kieán treân giaûi thích cho roõ: “Nhö ngöôøi ñau maét thaáy caùi aûnh troøn 

naêm saéc ôû ñeøn saùng. Ñoù laø do loãi beänh maét, chöù khoâng phaûi do loãi ôû 

tính thaáy, cuõng khoâng phaûi saéc ñeøn taïo ra. Laáy ñoù maø so saùnh, nay oâng 

vaø chuùng sanh thaáy nuùi soâng, caûnh vaät, ñeàu laø töø voâ thuûy, caùi thaáy 

beänh thaáy nhö theá. Caùi voïng kieán vaø caûnh vaät ñeàu laø hö voïng, tuøy 

duyeân hieän tieàn. Coøn caùi giaùc minh bieát voïng caûnh, voïng kieán laø beänh, 

thì khoâng phaûi beänh hay meâ laàm, maø luùc naøo cuõng saùng suoát. Chaân 

kieán thaáy roõ voïng kieán laø beänh, thì noù khoâng bò beänh, maø vaãn saùng 

suoát. Vaäy caâu luùc tröôùc oâng baûo ‘kieán vaên giaùc tri,’ chæ laø voïng kieán 

maø thoâi. Vaäy nay oâng thaáy toâi, oâng vaø chuùng sanh ñeàu laø caùi thaáy 

beänh. Coøn caùi ‘kieán chaân tinh tính’ khoâng phaûi beänh neân khoâng goïi laø 

thaáy. OÂng A Nan! Coù theå laáy caùi voïng kieán ñoàng phaän cuûa chuùng sanh 

ñaõ noùi treân, so saùnh vôùi caùi voïng kieán bieät nghieäp cuûa moät ngöôøi. Caùi 

aûnh troøn cuûa moät ngöôøi thaáy do ñau maét, vaø nhöõng caûnh laï do chuùng 

sanh moät nöôùc thaáy, ñeàu laø caùi hö voïng kieán sinh ra töø voâ thuûy. Khaép 

caû möôøi phöông theá giôùi chuùng sanh ñeàu thuoäc phaïm vi voïng. Caùc 

duyeân hoøa hôïp sinh ra, caùc duyeân hoøa hôïp maát. Neáu ñöùng veà caûnh giôùi 

Phaät, ñeàu thaáy ñoù laø hö voïng. Neáu coù theå xa lìa caùc ‘hoøa hôïp duyeân’ 

vaø ‘khoâng hoøa hôïp duyeân,’ thì ñaõ dieät tröø caùc nhaân sinh töû, chöùng ñöôïc 

chaân lyù, töùc caûnh giôùi Phaät.” 

Theo Kinh Thuû Laêng Nghieâm, quyeån Baûy, Ñöùc Phaät ñaõ nhaéc nhôû 

ngaøi A Nan veà hai loaïi ñieân ñaûo nhö sau: “OÂng A Nan! OÂng muoán tu 

chaân tam ma ñòa, thaúng ñeán ñaïi Nieát Baøn cuûa Nhö Lai, tröôùc heát phaûi 

bieát hai thöù ñieân ñaûo laø chuùng sanh vaø theá giôùi. Neáu ñieân ñaûo khoâng 

sinh, ñoù laø chaân tam ma ñòa cuûa Nhö Lai.” Chuùng Sanh Ñieân Ñaûo: Theá 

naøo goïi laø chuùng sanh ñieân ñaûo? OÂng A Nan! Do tính minh taâm, caùi 

tính saùng suoát vieân maõn. Nhaân caùi voïnh minh phaùt ra voïng tính. Caùi 

tính hö voïng sinh ra caùi tri kieán hö voïng. Töø roát raùo khoâng sinh roát raùo 

coù. Do caùi naêng höõu aáy, môùi coù nhöõng caùi sôû höõu. Chaúng phaûi nhaân 

thaønh sôû nhaân. Roài coù caùi töôùng truï vaø sôû truï. Troïn khoâng caên baûn. Goác 

khoâng coù choã y truï, gaây döïng ra theá giôùi vaø chuùng sanh. Meâ caùi tính 

baûn nguyeân minh, môùi sinh ra hö voïng. Voïng tính khoâng coù töï theå, 

chaúng phaûi laø coù choã sôû y. Toan muoán trôû laïi chaân. Caùi muoán chaân ñoù 

chaúng phaûi thaät laø chaân nhö tính. Chaúng phaûi chaân maø caàu trôû laïi chaân, 

hoùa ra thaønh hö voïng töôùng. Chaúng phaûi: “sinh, truï, taâm, phaùp,” laàn löõa 

phaùt sinh, sinh löïc taêng tieán maõi, huaân taäp thaønh nghieäp. Ñoàng nghieäp 

caûm nhau. Nhaân coù caûm nghieäp, dieät nhau sinh nhau. Do ñoù neân coù 



 175 

chuùng sanh ñieân ñaûo. Theá Giôùi Ñieân Ñaûo: Theá naøo goïi laø theá giôùi ñieân 

ñaûo? Caùi coù vaø caùi bò coù aáy, nhaân hö voïng sinh, nhaân ñoù giôùi laäp. 

Chaúng phaûi nhaân, sôû nhaân, khoâng truï vaø sôû truï, thieân löu chaúng döøng. 

Nhaân ñoù theá laäp. Ba ñôøi boán phöông hoøa hôïp xen nhau, bieán hoùa 

chuùng sanh thaønh 12 loaïi. Bôûi ñoù theá giôùi nhaân ñoäng coù tieáng, nhaân 

tieáng coù saéc, nhaân saéc coù höông, nhaân höông coù xuùc, nhaân xuùc coù vò, 

nhaân vò bieát phaùp. Saùu thöù voïng töôûng nhieãu loaïn thaønh nghieäp tính. 

Möôøi hai thöù phaân ra khaùc. Do ñoù löu chuyeån, neân ôû theá gian “tieáng, 

höông, vò, xuùc,” cuøng 12 bieán hoùa xoay vaàn thaønh moät voøng laån quaån. 

Nhaân caùc töôùng ñieân ñaûo luaân chuyeån aáy, môùi coù theá giôùi: caùc loaøi 

noaõn sanh, thai sanh, thaáp sanh, hoùa sanh, loaøi coù saéc, loaøi khoâng saéc, 

loaøi coù töôûng, loaøi khoâng töôûng, loaøi chaúng phaûi coù saéc, loaøi chaúng 

phaûi khoâng saéc, loaøi chaúng phaûi coù töôûng, loaøi chaúng phaûi khoâng töôûng. 

OÂng A Nan! Chuùng sanh trong moãi loaïi ñeàu ñuû 12 thöù ñieân ñaûo. Ví nhö 

laáy tay aán vaøo con maét, thaáy hoa ñoám phaùt sinh. Hö voïng loaïn töôûng 

ñieân ñaûo vaø chaân tònh minh taâm cuõng nhö theá.” 

Laïi coù ba thöù ñieân ñaûo laøm cho chuùng sanh nghó töôûng ñieân ñaûo, 

voâ thöôøng cho laø thöôøng, khoå cho laø laïc, voâ ngaõ cho laø ngaõ, baát tònh 

cho laø tònh: töôûng ñaûo, kieán ñaûo, vaø taâm ñaûo. Ngoaøi ra, coøn coù phaøm 

phu Töù Ñieân Ñaûo. Thöù nhaát laø voâ thöôøng maø cho laø thöôøng haèng. Thöù 

nhì laø khoå maø cho laø laïc. Thöù ba laø voâ ngaõ maø cho laø töï ngaõ. Thöù tö laø 

baát tònh maø cho laø tònh. Theo Kinh Thuû Laêng Nghieâm, quyeån Chín, 

phaàn Thaäp Haønh AÁm Ma, Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà boán 

thöù ñieân ñaûo nhö sau: “Naày A Nan! Laïi caùc thieän nam, trong tam ma 

ñòa, chính taâm yeân laëng kieân coá. Ma chaúng tìm ñöôïc choã tieän, cuøng toät 

caên baûn cuûa 12 loaøi sinh. Xem caùi traïng thaùi u thanh, thöôøng nhieãu 

ñoäng baûn nguyeân. Trong töï vaø tha, khôûi so ño chaáp tröôùc. Ngöôøi ñoù bò 

ñoïa vaøo boán caùi thaáy ñieân ñaûo, moät phaàn voâ thöôøng, moät phaàn thöôøng 

luaän.” Moät laø, ngöôøi ñoù quaùn saùt caùi taâm dieäu minh, khaép caùc coõi möôøi 

phöông, traïm nhieân, cho laø thaàn ngaõ hoaøn toaøn, töø ñoù chaáp laø thaàn ngaõ 

khaép möôøi phöông, yeân laëng, saùng suoát, chaúng ñoäng. Taát caû chuùng 

sanh trong thaàn ngaõ, taâm töï sinh töï cheát. Thì tính caùch cuûa ngaõ taâm laø 

thöôøng. Coøn kia sinh dieät, thaät laø tính caùch voâ thöôøng. Hai laø, ngöôøi ñoù 

chaúng quaùn saùt caùi taâm, chæ xem xeùt khaép caû möôøi phöông haèng sa 

quoác ñoä, thaáy caùi choã kieáp bò hö, goïi laø chuûng tính voâ thöôøng hoaøn 

toaøn. Coøn caùi choã kieáp chaúng bò hö, goïi laø thöôøng hoaøn toaøn. Ba laø, 

ngöôøi ñoù chæ quaùn saùt caùi ngaõ taâm cuûa mình, tinh teá nhoû nhieäm, ví nhö 
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vi traàn löu chuyeån möôøi phöông, tính khoâng dôøi ñoåi. Coù theå khieán thaân 

naày lieàn sinh lieàn dieät, maø noùi laø tính chaúng hoaïi, vaø goïi laø ngaõ tính 

thöôøng. Boán laø, ngöôøi ñoù bieát töôûng aám heát, thaáy haønh aám coøn löu 

ñoäng. Haønh aám thöôøng löu ñoäng, neân chaáp laøm tính thöôøng. Caùc aám 

saéc, thuï, töôûng ñaõ heát, goïi laø voâ thöôøng. Vì so ño chaáp tröôùc moät phaàn 

voâ thöôøng, moät phaàn thöôøng nhö treân, neân ñoïa laïc ngoaïi ñaïo, meâ laàm 

tính Boà Ñeà.  

Hôn theá nöõa, coù boán loái suy nghó ñieân ñaûo khieán cho chuùng sanh 

xoay vaàn trong sanh töû. Trong boán ñieân ñaûo naày, moãi ñieân ñaûo ñeàu coù 

theå ñöôïc caûm thoï theo ba caùch. Thöù nhaát laø voâ thöôøng maø cho laø 

thöôøng; trong khi thöôøng thì laïi cho laø voâ thöôøng. Tröôùc heát chuùng ta bò 

ñaùnh löøa bôûi nhöõng boä maët taïm bôï beân ngoaøi cuûa söï vaät. Chuùng khoâng 

loä veû laø ñang thay ñoåi, chöùng toû oån ñònh tröôùc caùc giaùc quan hay caùc 

caên si muoäi cuûa chuùng ta. Chuùng ta khoâng caûm nhaän nhöõng quaù trình 

trong bieán dòch sinh ñoäng maø chæ caûm nhaän nhöõng thöïc theå ñang tieáp 

tuïc toàn taïi nhö chuùng ta töôûng. Söï töông töï, vì leõ noù cho thaáy moät chuoãi 

bieán dòch theo moät höôùng cho saün, neân thöôøng bò nhaän laàm laø söï gioáng 

y. Neáu söï hieåu bieát sai laïc naày beùn reã vöõng chaéc trong taâm ta, thì moïi 

söï chaáp thuû vaø ham muoán söï vaät vaø con ngöôøi seõ ñöôïc hình thaønh vaø 

chuùng seõ ñöôïc mang theo nhieàu phieàn muoän, vì nhìn söï vaät vaø con 

ngöôøi theo caùch naày thì chính laø nhìn chuùng qua moät taám göông meùo 

moù. Ñaáy khoâng phaûi laø nhìn chuùng moät caùch duùng ñaén, ñaáy laø nhìn 

chuùng moät caùch ñieân ñaûo maø xem nhö laø thöôøng haèng vaäy. Thöù nhì laø 

khoå maø cho laø laïc; laïc thì laïi cho laø khoå. Khoå ñau xuaát hieän moät caùch 

ñieân ñaûo thaønh ra laïc thuù. Nhö vaäy con ngöôøi phung phí nhieàu ñôøi soáng 

quyù baùu cuûa hoï vaøo “laïc thuù” naøy hay “laïc thuù” khaùc vì hoï khoâng bao 

giôø thoûa maõn ñöôïc nhöõng gì hoï khao khaùt neân hoï bò ñaåy ñöa töø söï vieäc 

naøy sang söï vieäc khaùc. “Laïc thuù” coù theå saûn sinh ra nhöõng caûm thoï 

thoaûi maùi nhaát thôøi cuûa haïnh phuùc traàn tuïc, nhöng chuùng luoân luoân 

ñöôïc noái tieáp baèng chaùn naûn, hoái tieác, mong caàu moät caûm xuùc khaùc 

nöõa, bieåu thò söï vaéng boùng cuûa moät thoûa maõn thaät söï. Nhöõng ai thích 

thuù trong tham, saân, si hieån nhieân laø nhöõng keû ñang noã löïc moät caùch 

ñieân ñaûo ñeå höôûng thoï nhöõng gì khoâng theå höôûng thoï. Khoå ñau ñi lieàn 

vôùi baát cöù traïng thaùi naøo coù tham, saân, si nhaäp vaøo. Khoâng theå mong 

coù ñöôïc söï thoûa maõn khi coù söï vaän haønh cuûa ba caên baûn baát thieän aáy, 

vì ba caên baûn naày luoân vaän haønh quanh nhöõng gì voán töï baûn chaát ñaõ laø 

khoå ñau. Thöù ba laø voâ ngaõ maø cho laø ngaõ; höõu ngaõ maø cho laø voâ ngaõ. 
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Theo Phaät giaùo, chuùng sanh keå caû con ngöôøi, coù laø do nhaân duyeân hoøa 

hôïp, moät söï hoøa hôïp cuûa naêm uaån (saéc, thoï, töôûng, haønh, thöùc). Khi 

naêm uaån taäp hôïp thì goïi laø soáng, khi naêm uaån tan raõ thì goïi laø cheát. 

Ñieàu naày Ñöùc Phaät goïi laø “voâ ngaõ.” Thöù tö laø baát tònh maø cho laø tònh; 

tình maø cho laø baát tònh. Thaân theå nhô nhôùp, noùi veà thaân phaøm phu, oâ ueá 

khoâng trong saïch, do nhieãm caùc moái tham duïc, saân haän, vaø ngu si. Taâm 

taïp loaïn, xaáu aùc, tính toaùn cuûa chuùng sanh. Haønh giaû tu Phaät neân luoân 

nhôù raèng ñieân ñaûo laø moät trong nhöõng chöôùng ngaïi chính trong vieäc tu 

taäp cuûa chuùng ta. Moät khi ngöôøi tu Phaät coù theå buoâng boû ñöôïc ñieân ñaûo 

cuõng ñoàng nghóa vôùi vieäc chuùng ta ñaåy ñöôïc qua moät beân moät trong 

nhöõng chöôùng ngaïi lôùn treân böôùc ñöôøng tu taäp cuûa chính mình. Tu taäp 

thieàn ñònh seõ giuùp cho chuùng ta coù ñuû trí hueä chaân chaùnh caàn thieát khaû 

dó coù theå loaïi tröø ñöôïc ñieân ñaûo. Trong ñaïo Phaät, nhöõng keû ñieân ñaûo 

quaøng xieân seõ khoâng coøn ñöôøng tieán tu, tuy hoï soáng maø nhö ñaõ cheát vì 

hoï luoân ñi ngöôïc laïi vôùi ñaïo ñöùc cuûa moät ngöôøi con Phaät. 

 

Riddance of Inversions 

 

“Inversion” means upside down, perversion, inverted; contrary to 

reality; to believe things as they seem to be, e.g. the impermanent to 

be permanent; the apparent ego to be real. The noun “Viparyasa” is 

used of the ‘overthrowing’ of a wagon. The translation by ‘perverted 

views’, ‘wrong notion’, ‘error’, ‘what can upset’, or ‘upside-down 

views’. In any case, the noun “Viparyasa” means mistakes, reversals of 

the truth, and, in consequence, overthrowers of inward calm. The 

scriptures identify the noun “Viparyasa” with ‘unwise attention’, the 

root of all unwholesome dharmas, and with ignorance, delusion, and 

false appearance. According to Buddhism, as long as our thoughts are 

perverted by perverted views, we will never transcend this world of 

birth and death. On the contrary, understanding of the real wisdom is 

unperverted, for real wisdom has for its object the ‘unperverted own-

being of dharma’. Devout Buddhists must try to cultivate to attain an 

‘unperverted understanding’ for the ‘unperverted understanding’ also 

means ‘right understanding’ of the Truth.  

Inversions have many different kinds. The first type is “Upside 

Down or Inverted Views”: Seeing things as they seem not as they are, 

e.g. the impermanent as permanent, misery as joy, non-ego as ego, and 
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impurity as purity. The second type is “Heretics Believe in Pleasure”: 

This is one of the eight upside-down views which belongs to the four 

upside-down views for ordinary people. The third type is “Heretics 

Believe in Personality”: This is one of the eight upside-down views 

which belongs to the four upside-down views for ordinary people. The 

fourth type is “Heretics Believe in Permanence”: Upside down, 

perversion, inverted”; contrary to reality; to believe things as they 

seem to be, e.g. the impermanent to be permanent; the apparent ego to 

be real. This is one of the eight upside-down views which belongs to 

the four upside-down views for ordinary people. The fifth type is 

“Mistaking the Impermanent for the Permanent”: Buddhist doctrine 

emphasizes that all is impermanent. This is one of the four ways of 

upside-down thinking that cause one to resolve in the birth and death. 

The sixth type is “Permanent Self”: Regarding the state of profound 

stillness is the ultimate spiritual self. Contemplates the wonderfully 

bright mind pervading the ten directions, he concludes that this state of 

profound stillness is the ultimate spiritual self. Then the practitioner 

speculates, “My spiritual self, which is settled, bright, and unmoving, 

pervades the ten directions. All living beings are within my mind, and 

there they are born and die by themselves. Therefore, my mind is 

permanent, while those who undergo birth and death there are truly 

impermanent." Regarding that indestructible nature as his permanent 

intrinsic nature. This person closely examines his own mind and finds it 

to be subtle and mysterious, like fine motes of dust swirling in the ten 

directions, unchanging in nature. And yet it can cause his body to be 

born and then to die. He regards that indestructible nature as his 

permanent intrinsic nature, and that which undergoes birth and death 

and flows forth from him as impermanent. The seventh type is Heretics 

Believe in Purity: This is one of the eight upside-down views which 

belongs to the four upside-down views for ordinary people. The eight 

type is Upside-Down Thinking: Four ways of upside-down thinking 

(four viparvaya, or four inverted, upside-down, or false beliefs) that 

cause one to resolve in the birth and death. The ninth type is “Inverted 

and Delusive Ideas”: Upside down and delusive ideas, one of the four 

inverted or upside-down ideas, the illusion that the ego is real. The 

illusion that the ego has real existence. The tenth type is Heretics 

Believe that Nirvana is not a Place of Bliss: Nirvana is a permanent 
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place of bliss; however, heretics believe that everywhere including 

nirvana as no pleasure, but suffering. The eleventh type is Heretics 

Believe that Nirvana is not a real Buddha-Nature: Nirvana is a real 

Buddha-nature; however, heretics believe that there is no such 

Buddha-nature. The twelfth type is Heretics Believe that Nirvana is 

Impermanence: Nirvana is permanent and eternal; however, heretics 

believe that everything including nirvana as impermanent. The 

thirteenth type is Heretics Believe that Nirvana is Not Pure: Nirvana is 

pure; however, heretics believe that everything is impure. There are 

also seven inversions: wrong views on permanence, wrong views on 

worldly happiness and unhappiness, wrong views on ego, wrong views 

on purity and impurity, wrong views on impermanence, wrong views on 

non-egoism, wrong views on emptiness. According to the Yogacara 

Sastra, there are seven inversions: evil thoughts or wrong views on 

(upside down) perception, false views or wrong views or illusory or 

misleading views. To see things upside down, deluded or upside down 

mind, or mind following the external environments, wrong views on 

permanence and impermanence, wrong views on worldly happiness 

and unhappiness, wrong views on ego and non-ego, wrong views on 

purity and impurity. 

False Views Based on Living Beings’ Individual Karma: There are 

also false views based on living beings’ individual karma (False views 

associated with the individual karma of beings). False views associated 

with the individual karma of beings means individual karma refers to 

one’s own karma, which differs from the karma of others. This is also 

called “individually held false views.” One’s own karma is special and 

different from that of everyone else. In the Surangama Sutra, the 

Buddha reminded Ananda about two kinds of upside-down 

discriminating false views. The first one is false view based on living 

beings’ individual karma and the other one is false view based on 

living beings’ collective karma. What is meant by false views based on 

individual karma? Ananda! It is like a man in the world who has red 

cataracts on his eyes so that at night he alone sees around the lamp a 

circular reflection composed of layers of five colors. What do you 

think? Is the circle of light that appears around the lamp at night the 

lamp’s color, or is it the seeing’s colors? Ananda! If it is the lamp’s 

colors, why is it that someone without the disease does not see the 
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same thing, and only the one who is diseased sees the circular 

reflection? If it is the seeing’s colors, then the seeing has already 

become colored; what, then, is the circular reflection the diseased man 

sees to be called? Moreover, Ananda, if the circular reflection is in 

itself a thing apart from the lamp, then it would be seen around the 

folding screen, the curtain, the table, and the mats. If it has nothing to 

do with the seeing, it should not be seen by the eyes. Why is it that the 

man with cataracts sees the circular reflections with his eyes? 

Therefore, you should know that: “In fact the colors come from the 

lamp, and the diseased seeing bring about the reflection. Both the 

circular reflection and the faulty seeing are the result of the cataract. 

But that which sees the diseased film is not sick. Thus you should not 

say that it is the lamp or the seeing or that it is neither the lamp nor the 

seeing. It is like a second moon often seen when one presses on one’s 

eye while looking up into the sky. It is neither substantial nor a 

reflection because it is an illusory vision caused by the pressure 

exerted on one’s eye. Hence, a wise person should not say that the 

second moon is a form or not a form. Nor is it correct to say that the 

illusory second moon is apart from the seeing or not apart from the 

seeing. It is the same with the illusion created by the diseased eyes. 

You cannot say it is from the lamp or from the seeing: even less can it 

be said not to be from the lamp or the seeing” 

False Views of Collecting Share: There are false Views of the 

collecting share (Commonly held false views of beings). Commonly 

held false views of beings means that it is shared by most other people; 

it is also called “Collective Karma.” An example is natural disasters 

and man-made calamities, in which hundreds of thousands, or even 

millions of people die together. That is collective karma arising from 

commonly held false views; it is shared karma resulting from those 

kinds of false thoughts. In the Surangama Sutra, the Buddha reminded 

Ananda about two kinds of upside-down discriminating false views. 

The first one is false view based on living beings’ individual karma and 

the other one is false view based on living beings’ collective karma. 

What is meant by the false view of the collective share? Ananda! In 

Jambudvipa, besides the waters of the great seas, there is level land 

that forms some three thousand continents. East and West, throughout 

the entire expanse of the great continent. There are twenty-three 
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hundred large countries. In other, small or perhaps one or two, or 

perhaps thirty, forty, or fifty. Ananda! Suppose that among them there 

is one small continent where there are only two countries. The people 

of just one of the countries together experience evil conditions. On that 

small continent, all the people of that country see all kinds of 

inauspicious things: perhaps they see two suns, perhaps they see two 

moons with circles, or a dark haze, or girdle-ornaments around them; or 

comets, shooting stars, ‘ears’ on the sun or moon, eainbows, secondary 

rainbows, and various other evil signs. Only the people in that country 

see them. The living beings in the other country from the first do not 

see or hear anything unusual. Ananda! In the case of the living being’s 

false view of individual karma by which he sees the appearance of a 

circular reflection around the lamp, the appearance seems to be a state, 

but in the end, what is seen comes into being because of the cataracts 

on the eyes. The cataracts are the results of the weariness of the seeing 

rather than the products of form. However, the essence of seeing which 

perceives the cataracts is free from all diseases and defects. Ananda! I 

will now go back and forth comparing these two matters for you, to 

make both of them clear: “For example, you now use your eyes to look 

at the mountains, the rivers, the countries, and all the living beings: and 

they are all brought about by the disease of your seeing contracted 

since time without beginning. Seeing and the conditions of seeing seem 

to manifest what is before you. Originally my enlightenment is bright. 

The seeing and conditions arise from the cataracts. Realize that the 

seeing arise from the cataracts: the enlightened condition of the 

basically enlightened bright mind has no cataracts. That which is aware 

of the faulty awareness is not diseased. It is the true perception of 

seeing. How can you continue to speak of feeling, hearing, knowing, 

and seeing?  Therefore, you now see me and yourself and the world 

and all the ten kinds of living beings because of a disease in the seeing. 

What is aware of the disease is not diseased. The true essential seeing 

by nature has no disease. Therefore, it is not called seeing. Ananda! 

Let us compare the false views of those living beings’ collective share 

with the false views of the indicidual karma of one person. The 

individual man with the diseased eyes is the same as the people of that 

country. He sees circular reflections erroneously brought about by a 

disease of the seeing. The beings with a collective share see 
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inauspicious things. In the midst of their karma of identical views arise 

pestilence and evils. Both are produced from a beginningless falsity in 

the seeing. It is the same in the three thousand continents of 

Jambudvipa, throughout the four great seas and in the Saha World and 

throughout the ten directions. All countries that have outflows and all 

living beings are the enlightened bright wonderful mind without 

outflows. Because of the false, diseased conditions that are seen, 

heard, felt, and known, they mix and unite in false birth, mix and unite 

in false death. If you cane leave far behind all conditions which mix 

and unite and those which do not mix and unite, then you can also 

extinguish and cast out the causes of birth and death, and obtain perfect 

Bodhi, the nature which is neither produced nor extinguished. It is the 

pure clear basic mind, the everlasting fundamental enlightenment.” 

According to the Surangama Sutra, book Seven, the Buddha 

reminded Ananda about the two conditions for being upside down as 

follows: “Ananda! You now wish to cultivate true samadhi and arrive 

directly at the Thus Come One’ Parinirvana, first, you should recognize 

the two upside-down causes of living beings and the world. If this 

upside-down state is not produced, then there is the Thus Come One’s 

true samadhi.” Upside-Down States of Living Beings: What is meant by 

the upside-down state of living beings? The Buddha reminded:  

“Ananda! The reason that the nature of the mind is bright is that the 

nature itself is the perfection of brightness. By adding brightness, 

another nature arises, and rom that false nature, views are produced, so 

that from absolute nothingness comes ultimate existence. All that exists 

comes from this; every cause in fact has no cause. Subjective reliance 

on objective appearances is basically groundless. Thus, upon what is 

fundamentally unreliable, one set up the world and living beings. 

Confusion about one’s basic, perfect understanding results in the 

arising of falseness. The nature of falseness is devoid of substance; it is 

not something which can be relied upon. One may wish to return to the 

truth, but that wish for truth is already a falseness. The real nature of 

true suchness is not a truth that one can seek to return to. By doing so 

one misses the mark. What basically is not produced, what basically 

does not dwell, what basically is not the mind, and what basically are 

not dharmas arise through interaction. As they arise more and more 

strongly, they form the propensity to create karma. Similar karma sets 
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up a mutual stimulus. Because of the karma thus generated, there is 

mutual production and mutual extinction. That is the reason for the 

upside-down state of living beings. Ananda! Upside-Down States of the 

World: What is meant by the upside-down state of the world? All that 

exists comes from this; the world is set up because of the false arising 

of sections and shares. Every cause in fact has no cause; everything 

that is dependent has nothing on which it is dependent, and so it shifts 

and slides and is unreliable. Because of this, the world of the three 

periods of time and four directions comes into being. Their union and 

interaction bring about changes which result in the twelve categories of 

living beings. That is why, in this world, movement brings about 

sounds, sounds bring about forms, forms bring about smells, smells 

bring about contact, contact brings about tastes, and tastes bring about 

awareness of dharmas. The random false thinking resulting from these 

six creates karma, and this continuous revolving becomes the cause of 

twelve different categories. And so, in the world, sounds, smells, tastes, 

contact, and the like, are each transformed throughout the twelve 

categories to make one complete cycle. The appearance of being 

upside down is based on this continuous process. Therefore, in the 

world, there are  those born from eggs, those born from womb, those 

born from moisture, , those born by transformation, those with form,  

those without form, those with thought, those without thought, those not 

totally endowed with form, those not totally lacking form, those not 

totally endowed with thought, and those not totally lacking thought. 

Ananda! Each of these categories of beings is replete with all twelve 

kinds of upside-down states, just as pressing on one’s eye produces a 

variety of flower-like images. With the inversion of wonderful 

perfection, the truly pure, bright mind becomes glutted with false and 

random thoughts. 

There are also three subversions or subverters which make beings 

to apprehend objects that are impermanent, painful, not self, and foul, 

as permanent, pleasant, self, and beautiful: evil thoughts, false views, 

and a deluded mind. Besides, there are four upside-down views for 

ordinary people. First, considering what is really impermanent to be 

permanent. Second, considering what is really suffering to be joy. 

Third, considering what is not a self to be a self. Fourth, considering 

what is impure to be pure. In the Surangama Sutra, book nine, in the 
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part of the ten states of the formation skandha, the Buddha reminded 

Ananda about the four upside-down theories as follows: “Ananda! 

Further, in his practice of samadhi, the good person’s mind is firm, 

unmoving, and proper and can no longer be disturbed by demons. He 

can thoroughly investigate the origin of all categories of beings and 

contemplate the source of the subtle, fleeting, and constant fluctuation. 

But if he begins to speculate about self and others, he could fall into 

error with theories of partial impermanence and partial permanence 

based on four distorted views.” First, as this person contemplates the 

wonderfully bright mind pervading the ten directions, he concludes that 

this state of profound stillness is the ultimate spiritual self. Then he 

speculates, “My spiritual self, which is settled, bright, and unmoving, 

pervades the ten directions. All living beings are within my mind, and 

there they are born and die by themselves. Therefore, my mind is 

permanent, while those who undergo birth and death there are truly 

impermanent." Second, instead of contemplating his own mind, this 

person contemplates in the ten directions worlds as many as the 

Ganges’ sands. He regards as ultimately impermanent those worlds 

that are in eons of decay, and as ultimately permanent those that are 

not in eons of decay. Third, this person closely examines his own mind 

and finds it to be subtle and mysterious, like fine motes of dust swirling 

in the ten directions, unchanging in nature. And yet it can cause his 

body to be born and then to die. He regards that indestructible nature as 

his permanent intrinsic nature, and that which undergoes birth and 

death and flows forth from him as impermanent. Fourth, knowing that 

the skandha of thinking has ended and seeing the flowing of the 

skandha of formations, this person speculates that the continuous flow 

of the skandha of formations is permanent, and that the skandhas of 

form, feeling, and thinking which have already ended are 

impermanent. Because of these speculations of impermanence and 

permanence, he will fall into externalism and become confused about 

the Bodhi nature.  

Furthermore, there are four inversions (the four viparvaya or four 

inverted, upside-down, or false beliefs). Four ways of upside-down 

thinking that cause one to resolve in the birth and death. First, 

mistaking the impermanent for the permanent (Buddhist doctrine 

emphasizes that all is impermanent. Only Nirvana is permanent). We 
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are deceived by the momentary exterior appearance of things. They do 

not appear to be changing; they appear to our delusion-dulled sense as 

static. We do not perceive processes in dynamic change but only as we 

think, entities which go on existing. Similarity, due to a line of change 

in a given direction, is often mistaken for sameness. If this 

misapprehension is firmly rooted in our mind, all sorts of attachments 

and cravings for things and people, including attachment to oneself will 

be formed and these bring them much sorrow, for to regard things and 

people in this way is to regard them as through a distorting glass. It is 

not seeing them correctly, it is seeing them invertedly as though 

permanent. Second, mistaking what is not bliss for bliss (Buddhist 

doctrine emphasizes that all is suffering. Only Nirvana is joy). The 

unsatisfactory invertedly appears to be pleasant. Thus people fritter 

away much of their precious lives on this or that ‘pleasure’ and as they 

never actually get the satisfaction they crave for, so they are driven on 

from one thing to another. ‘Pleasures’ may produce temporary feelings 

of ease, of worldly happiness, but they are always linked to succeeding 

disappointment, regret, longing for some other emotion indicating an 

absence of real satisfaction. Those who actually rejoice in Greed, 

Aversion or Delusion are of course, invertedly trying to enjoy what is 

not enjoyable. Dukkha is linked to any mental state into which the 

above Three roots enter.  Nothing really satisfactory can be expected 

where they operate as they certainly do in turning round what is by 

nature unsatisfactory and making it appear the opposite. Third, 

mistaking what is not self for self (Buddhist doctrine emphasizes that 

all is non-self or without a soul). Sentient beings including human 

beings come into being under the law of conditioning, by the union of 

five aggregates or skandhas (material form, feeling, perception, mental 

formation or dispositions, and consciousness). When these aggregates 

are combined together, they sustain life; if they disintegrate, the body 

will die.  This the Buddha called “Impersonal.” Fourth, mistaking what 

is impure for pure ((all is impure. Only Nirvana is pure all is impure. 

Only Nirvana is pure). The sinful body, that of ordinary people, caused 

by lust, hatred, and ignorance. The chaotic, evil, calculating, vicious 

mind of sentient beings. Buddhist practitioners should always 

remember that inversion is one of the main hindrances in our 

cultivation. Once, we, Buddhist practitioners, can get rid of inversions 
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also means that we have already pushed away one of the great 

obstacles on our own path of cultivation. Practicing meditation will help 

us to possess a genuine wisdom which is necessary for us to get rid of 

inversions. In Buddhism, those who thoughts are perverted by 

perverted views have no future in their cultivation of the Way. Even 

though they are still alive, they can be considered as dead, for they 

have always gone against their own conscience and integrity. 
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Chöông Hai Möôi Moát 

Chapter Twenty-One 

 

Thaáy Ñöôïc Traïng Thaùi Ñau Khoå 

Cuûa Ganh Tî Ñeå Buoâng Boû 

 

Ganh tî hay laø taät ñoá khi nghó raèng ngöôøi khaùc coù taøi hôn mình. 

Ganh tî coù theå laø ngoïn löûa thieâu ñoát taâm ta. Ñaây laø traïng thaùi khoå ñau. 

Trong thieàn quaùn, neáu chuùng ta muoán ñoái trò ganh tî chuùng ta caàn nhìn 

thaáy vaø caûm nhaän noù maø khoâng pheâ bình hay leân aùn vì pheâ bình vaø leân 

aùn chæ laøm taêng tröôûng loøng ganh tî trong ta maø thoâi. Phaät töû thuaàn 

thaønh neân luoân nhôù raèng taät ñoá phaùt sinh do ngöôøi ta coù caûm giaùc mình 

thaáp keùm, trong khi kieâu maïn (taø maïn, ngaõ maïn, taêng thöôïng maïn, 

etc.) phaùt sinh töø caûm giaùc töï toân sai laàm. Nhöõng thöù töï kieâu naøy sinh 

ra do ngöôøi ta nhìn caùc söï vaät töø moät quan ñieåm sai leäch. Phaät töû thuaàn 

thaønh neân luoân nhôù raèng taùnh cuûa taät ñoá hay ganh tî laø ganh gheùt ñoá 

kî nhöõng gì maø ngöôøi ta hôn mình hay söï thaønh coâng cuûa ngöôøi khaùc. 

Nguyeân nhaân ñöa ñeán taät ñoá laø khoâng muoán thaáy söï thaønh coâng cuûa 

ngöôøi khaùc. Nhöõng ai ñaõ thöïc söï thoâng hieåu Phaät phaùp vaø coù theå ñaït 

ñöôïc caùi nhìn ñuùng ñaén veà söï vaät seõ khoâng bao giôø nhaân nhöôïng loái 

suy nghó leäch laïc nhö theá. Ñöùc Phaät daïy raèng ñeå trieät tieâu loøng ganh tî, 

haønh giaû neân tu taäp taùnh hoan hyû hay vui theo caùi vui hay caùi thieän 

laønh cuûa ngöôøi khaùc maø khoâng coù moät chuùt gì ganh tî vaø caïnh tranh. 

Khoâng coù nhöõng yù nghó tieâu cöïc naøy, chuùng ta hoan hyû taát caû nhöõng 

thieän haønh ñöôïc thöïc hieän bôûi ngay caû nhöõng ngöôøi maø chuùng ta xem 

nhö keû thuø. Vaán ñeà quan troïng nhaát trong tu taäp laø phaûi thaáy cho ñöôïc 

chuùng ta coù ganh tî. Tuy nhieân, chuùng ta khoâng bao giôø buoâng boû ñöôïc 

ganh tî chæ baèng caùch keâu noù ñi. Chæ khi naøo chuùng ta ñaït ñöôïc yù thöùc 

veà baûn chaát thöïc cuûa noù, moät caùch nheï nhaøng, kín ñaùo, chuùng seõ töï 

bieán ñi; gioáng nhö moät toøa laâu ñaøi baèng caùt bò nhöõng ñôït soùng phuû traøn 

vaø san baèng, vaø cuoái cuøng, chuùng ta seõ töï hoûi: Noù ñaâu roài? Noù ñaõ töøng 

laø caùi gì nhæ? Noùi toùm laïi, neáu chuùng ta buoâng boû moät ít ganh tî, chuùng 

ta seõ bôùt ñöôïc moät ít khoå ñau. Neáu chuùng ta buoâng boû ñöôïc nhieàu ganh 

tî, chuùng ta seõ bôùt ñöôïc nhieàu khoå ñau. Neáu chuùng ta buoâng boû hoaøn 

toaøn ganh tî, chuùng ta seõ giaûm thieåu ñöôïc heát thaûy moïi khoå ñau phieàn 
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naõo. Chöøng ñoù cuoäc soáng cuûa chuùng ta laø gì neáu khoâng muoán noùi ñoù laø 

cuoäc soáng an laïc, tænh thöùc vaø hoaøn toaøn haïnh phuùc.  

 

To See the State of Suffering of “Envy” to Let Go 

 

Jealousy means to be jealous of another person thinking he or she 

has more talent than we do (to become envious of who surpass us in 

one way or other). Jealousy can be a consuming fire in our mind, a 

state of suffering. In meditation, if we want to eliminate jealousy, we 

should see and feel it without judgment or condemnation for judgment 

and condemnation only nourish jealousy in our mind. Devout Buddhists 

should always remember that envy is generated by one’s feeling of 

inferiority, while pride, haughtiness, and arrogance are born from a 

false sense of superiority. These kinds of pride and arrogance are 

caused by looking at things from a distorted, self-centered point of 

view. Devout Buddhists should always remember that envy has the 

characteristic of being jealous of other’s success. Its function is to be 

dissatisfied with other’s success. It is manifested as aversion towards 

that. Its proximate cause is other’s success. Those who have truly 

understood the Buddha’s teachings and been able to obtain a right view 

of things will never succumb to such warped thinking. The Buddha 

taught that in order to eliminate the jealousy, practitioners should 

practice rejoicing without the slightest thought of jealousy or 

competitiveness. Without these negative thoughts, we must rejoice 

over positive deeds performed even by people we consider enemies. 

The first problem in practice is to see that we have jealousy. However, 

we never lose jealousy by saying it has to go. Only as we gain 

awareness of its true nature does it quietly and imperceptibly wither 

away; like a sandcastle with waves rolling over, it just smoothes out 

and finally, where is it? What was it?" In short, if we let go a little 

envy, we will reduce a little suffering. If we let go a lot more envy, we 

will reduce a lot more suffering. If we let go envy completely, we will 

reduce all sufferings and afflictions. At that time, what is our life if we 

don't want to say it is a life of peace, mindfulness, and complete 

happiness. 
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Chöông Hai Möôi Hai 

Chapter Twenty-Two 

 

Thaáy Ñöôïc Baûn Chaát Thaät  

Cuûa Söï Hoaøi Nghi Ñeå Buoâng Boû 

 

Hoaøi nghi coù nghóa laø hoaøi nghi veà maët tinh thaàn. Theo quan ñieåm 

Phaät giaùo thì hoaøi nghi laø thieáu khaû naêng tin töôûng nôi Phaät, Phaùp, 

Taêng; nghi raèng khoâng bieát thaät söï coù caùi goïi laø gieo nhaân gì gaët quaû 

ñoù hay khoâng, vaân vaân. Nghi laø moät trong naêm chöôùng ngaïi maø ngöôøi 

ta phaûi truùt boû treân ñöôøng nhaäp Thaùnh. Thaät vaäy, moät ngöôøi ôû ôû trong 

tình traïng hoaøi nghi thaät söï laø moät con ngöôøi ñang bò moät chöùng beänh 

taøn khoác nhaát, tröø khi anh ta buoâng boû moái hoaøi nghi cuûa mình, baèng 

khoâng anh ta vaãn phaûi tieáp tuïc lo aâu vaø ñau khoå veà chöùng beänh taøn 

khoác naày. Bao laâu con ngöôøi coøn phaûi chòu tình traïng khoù chòu tinh thaàn 

naày, tình traïng löôõng löï khoâng quyeát ñoaùn ñöôïc naày, con ngöôøi aáy seõ 

vaãn tieáp tuïc coù thaùi ñoä hoaøi nghi veà moïi vieäc maø ñieàu naày ñöôïc xem laø 

baát lôïi nhaát cho vieäc tu taäp. Caùc nhaø chuù giaûi giaûi thích taâm trieàn caùi 

naày nhö laø söï khoâng coù khaû naêng quyeát ñònh ñieàu gì moät caùch roõ reät, 

noù cuõng bao goàm caû söï hoaøi nghi veà khaû naêng coù theå chöùng ñaéc caùc 

thieàn nöõa. Hoaøi nghi laø moät trong nhöõng caên baûn phieàn naõo gaây ra ñau 

khoå. Moät trong naêm chöôùng ngaïi maø ngöôøi ta phaûi truùt boû treân ñöôøng 

nhaäp Thaùnh. Thuaät ngöõ “Vichikiccha” laø töø Nam Phaïn (Pali) laø phoái 

hôïp cuûa “Vi”, coù nghóa laø khoâng, vaø “cikiccha” coù nghóa laø thuoác chöõa. 

Hoaøi nghi coù nhieàu loaïi: nghi ngaïi töï ngaõ, nghi ngaïi toân sö, vaø nghi 

ngaïi phaùp. Coù boán thöù nghi: Thöù nhaát laø nghi veà Thaân: Nghi raèng trong 

quaù khöù mình ñaõ töøng coù thaân hay khoâng? Nghi raèng trong hieän taïi 

thaân naày coù thaät söï hieän höõu hay khoâng? Nghi raèng trong töông lai coù 

ñaàu thai hay khoâng? Nghi raèng trong quaù khöù vaø vò lai thaân ta laø nam 

hay nöõ? Thöù nhì laø nghi veà Maïng: Nghi raèng coù thaân coù maïng hay coù 

thaân khoâng maïng? Nghi raèng thaân cuøng maïng naày laø thöôøng hay voâ 

thöôøng? Nghi raèng thaân cuøng maïng naày do ai taïo ra? Trôøi Töï Taïi taïo 

ra, theo luaät tieán hoùa taïo ra, töï nhieân sanh ra, do ñôøi taïo ra, vaân vaân. 

Nghi raèng thaân naày laø do caùt buïi taïo ra. Nghi raèng neáu thaân naày khoâng 

do caùt buïi taïo ra thì taïi sao khi tan raõ roái thì thaân aáy laïi hoaøn veà caùt 

buïi. Nghi raèng thaân do phaùp hay do chaúng phaûi phaùp taïo ra. Nghi raèng 
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thaân naày do nghieäp hay chaúng do nghieäp taïo ra. Nghi raèng thaân naày do 

phieàn naõo taïo ra. Nghi raèng thaân naày coù phaûi do cha meï taïo ra hay 

khoâng. Thöù ba laø nghi veà Ngaõ: Nghi raèng Ngaõ töø ñaâu sanh ra vaø seõ ñi 

veà ñaâu? Nghi raèng neáu coù caùi Ngaõ, thì Ngaõ aáy laø saéc hay chaúng phaûi 

saéc? Nghi raèng neáu coù Ngaõ thì caùi Ngaõ aáy laø töôùng hay chaúng phaûi laø 

töôùng? Nghi raèng caùi Ngaõ ôû trong thaân hay ôû ngoaøi thaân? Nghi raèng caùi 

Ngaõ ôû trong taâm hay ôû trong maét? Nghi raèng caùi Ngaõ ôû ñôøi quaù khöù 

thuoäc gioáng naøo (laø thuù, hay laø ngöôøi vaø noù haønh xöû ra sao)? Nghi veà 

caùi Ngaõ ñôøi vò lai thuoäc gioáng naøo? Thöù tö laø nghi veà Toäi: Nghi raèng 

saùt sanh coù phaïm toäi hay khoâng? Nghi raèng uoáng röôïu hay nhöõng chaát 

cay ñoäc coù phaïm hay khoâng phaïm toäi? Nghi raèng toäi ta töï taïo hay vì 

ngöôøi khaùc maø gaây taïo? Nghi raèng neáu gaây taïo toäi roài thì thaân naày seõ 

thoï baùo hay Ngaõ naày seõ thoï baùo? Beân caïnh ñoù, coøn coù naêm thöù nghi 

(nguõ nghi). Ñaây laø naêm loaïi nghi hoaëc aån nuùp trong taâm vaø coù khuynh 

höôùng laøm naõn nieàm tin cuûa chuùng ta. Thöù nhaát laø nghi nôi trí hueä cuûa 

Nhö Lai. Thöù nhì laø nghi nôi giaùo phaùp cuûa Phaät. Thöù ba laø nghi ngöôøi 

thuyeát phaùp. Thöù tö laø nghi khoâng bieát con ñöôøng hay phöông caùch ñeà 

nghò ñi theo coù ñaùng tin caäy hay khoâng. Thöù naêm laø nghi ngôø loøng 

thaønh cuûa ngöôøi hieåu vaø ñi theo giaùo phaùp cuûa Theá Toân. Ngoaøi ra, coøn 

coù naêm loaïi hoaøi nghi khaùc nöõa. Ñaây laø nhöõng loaïi nghi ngôõ chaúng 

nhöõng khieán cho haønh giaû traøn ngaäp vôùi saân haän vaø choáng ñoái, maø coøn 

laøm cho taâm haønh giaû bò meâ môø. Coù naêm loaïi hoaøi nghi khieán cho taâm 

meâ môø. Loaïi nghi ngôø thöù nhaát lieân heä tôùi Ñöùc Phaät, vò thaày vó ñaïi ñaõ 

chæ cho chuùng ta con ñöôøng giaûi thoaùt. Loaïi nghi ngôø thöù hai lieân heä tôùi 

Phaùp, con ñöôøng ñöa ñeán giaûi thoaùt. Loaïi nghi ngôø thöù ba lieân heä tôùi 

Taêng giaø, nhöõng baäc cao thöôïng ñaõ nhoå ñöôïc moät phaàn hay heát thaûy 

phieàn naõo. Loaïi nghi ngôø thöù tö laø nghi ngôø chính mình, nghi ngôø giôùi 

luaät vaø caùch haønh thieàn cuûa chính mình. Loaïi nghi ngôø cuoái cuøng laø 

nghi ngôø ngöôøi khaùc, bao goàm caû thieàn sö laãn nhöõng baïn ñoàng tu khaùc. 

Haønh giaû neân luoân nhôù raèng nghi ngôø laø chuyeän töï nhieân. Moïi ngöôøi 

ñeàu baét ñaàu vôùi söï nghi ngôø. Chuùng ta seõ hoïc ñöôïc ôû söï hoaøi nghi 

nhieàu ñieàu lôïi laïc. Ñieàu quan troïng laø ñöøng ñoàng hoùa mình vôùi söï hoaøi 

nghi. Nghóa laø ñöøng chuïp laáy noù, ñöøng baùm víu vaøo noù. Dính maéc vaø 

hoaøi nghi seõ khieán chuùng ta rôi vaøo voøng laån quaån. Thay vaøo ñoù, haõy 

theo doõi toaøn theå tieán trình cuûa hoaøi nghi, cuûa söï baên khoaên. Haõy nhìn 

xem ai ñang hoaøi nghi. Hoaøi nghi ñeán vaø ñi nhö theá naøo. Laøm ñöôïc nhö 

vaäy, chuùng ta seõ khoâng coøn laø naïn nhaân cuûa söï hoaøi nghi nöõa. Chuùng ta 
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seõ vöôït ra khoûi söï nghi ngôø vaø taâm chuùng ta seõ yeân tænh. Luùc baáy giôø 

chuùng ta seõ thaáy moïi chuyeän ñeán vaø ñi moät caùch roõ raøng. Toùm laïi, haõy 

ñeå cho moïi söï baùm víu, dính maéc cuûa chuùng ta troâi ñi; chuù taâm quan 

saùt söï nghi ngôø; ñoù laø caùch hieäu quaû nhaát ñeå thaáy roõ baûn chaát thaät cuûa 

hoaøi nghi. Chæ caàn ñôn thuaàn chuù taâm quan saùt hoaøi nghi, hoaøi nghi seõ 

bieán maát. Noùi toùm laïi, thaáy ñöôïc baûn chaát thaät cuûa hoaøi nghi seõ ñöa 

haønh giaû ñeán choã buoâng boû. Maø thaät vaäy, tröø phi haønh giaû tu Phaät thaáy 

ñöôïc baûn chaát thaät cuûa hoaøi nghi, neáu khoâng laø khoâng bao giôø buoâng 

boû ñöôïc chuùng. Haønh giaû phaûi luoân coá gaéng laéng nghe lôøi Phaät daïy veà 

hoaøi nghi ñeå khoâng bò vöôùng maéc nhöõng khoå ñau vaø phieàn naõo treân 

ñöôøng tu taäp cuûa mình. 

 

To See the Real Nature of Doubt to Let Things Go 

 

Doubt signifies spiritual doubt, from a Buddhist perspective the 

inability to place confidence in the Buddha, the Dharma, the Sangha, 

and the training; doubt if there really is a so called “you reap what you 

sow”, and so on. Doubt is one of the five hindrances one must 

eliminate on entering the stream of saints. In fact, one who suffers from 

perplexity is really suffering from a dire disease, and unless he sheds 

his doubts, he will continue to worry over and suffer from this illness. 

As long as man is subject to this mental itch, this sitting on the fence, 

he will continue to take a skeptical view of things which is most 

detrimental to mental ability to decide anything definitely; it also 

includes doubt with regard to the possibility of attaining the jhanas. 

Doubt, as wavering uncertainty, a hindrance and fetter to be removed, 

one of the mula-klesa, or root causes of suffering. Skepticism, one of 

the five hindrances one must eliminate on entering the stream of saints. 

Vichikiccha is a Pali term, a combination of “vi”, means without; and 

“cikiccha” means medicine. One who suffers from perplexity is really 

suffering from a dire disease, and unless he sheds his doubts, he will 

continue to worry over and suffer from this illness. As long as man is 

subject to this mental itch, this sitting on the fence, he will continue to 

take a skeptical view of things which is most detrimental to mental 

ability to decide anything definitely; it also includes doubt with regard 

to the possibility of attaining the jhanas. “Doubt”has many categories: 

doubt of self, doubt of teacher, and doubt of dharma. There are four 
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types of doubts. First, doubts of the body: Doubting that whether in the 

past one had a body or not? Doubting that whether at the present this 

body really exists or not? Doubting that whether in the future one will 

have another body or not (one will be reincarnated or not)? Doubting 

that in the past and in the future, whether one will have a male’s or 

female’s body? Second, doubts of Life: Doubting that whether there is 

life and body or there is body but no life? Doubting that life and body 

are permanent or impermanent? Doubting about who created this life 

and body? Doubt that the body was created by Isvaradeva (God of 

Free-Will), was created through time or evolution, was naturally 

created, was created by the nature of life, and so on. Doubt that this 

body was created from the soil. Doubting that if the body was not 

formed from the soil, then how come once it deteriorates it returns to 

the soil? Doubting that the body was created by dharma or not dharma. 

Doubting that this body was created by karma or not karma. Doubting 

that this body was created by afflictions. Doubting that whether this 

body was created by parents or not. The third doubt is the doubts of 

Self: Doubting where does the Self come from and where will it go? 

Doubting if there is a Self, then does that Self have form or doesn’t 

have form? Doubting if there is Self, then does that Self have 

characteristics or doesn’t it have characteristics? Doubting whether the 

Self exists within the body or outside the body?  Doubting whether the 

Self exists within the mind or within the eyes? Doubting about what 

type of the Self in the past (was it an animal, a human, and how did it 

behave, etc)?  Doubting about what will be the type of the Self in the 

future? The fourth doubt is the doubts about Transgressions: Doubting 

if killing living things (animals) is considered transgressions or not? 

Doubting if drinking alcohol or other substances is considered a 

transgression or not? Doubting one’s transgressions are created by the 

individual or created by someone else? Doubting if transgressions are 

created will one reap the retribution or will the Self reap those 

retributions? Besides, there are also five kinds of Doubt. These are five 

doubts that lurk in the shadows of the human mind and tend to 

discourage faith. First, doubt in the Buddha’s wisdom. Second, doubt in 

the Buddha’s Teachings. Third, doubt in the person who explains the 

Buddha’s teachings. Fourth, doubt as to whether the ways and methods 

suggested for following the Noble Path are reliable. Fifth, doubt in the 
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sincerity of others who understand and follow the Buddha’s teachings. 

In addition, there are five more kinds of doubt. These doubts that cause 

the practitioner to be filled with anger and resistance, but also cause his 

or her mind become deluded. There are five kinds of doubt that lead to 

a deluded mind. The first doubt is regarding the Buddha, the great 

master who showed the path to enlightenment. The second doubt is 

regarding the Dharma, the path that leads to liberation. The third doubt 

is regarding the Sangha, the noble ones who have uprooted some or all 

of the afflictions. The fourth is the doubt of oneself, of one’s own 

morality and method of practice. The last is the doubt of other people, 

including one’s master and other fellow practitioners. Practitioners 

should always remember that doubting is natural. Everyone starts with 

doubts. We can learn a great deal from them. What is important is that 

we do not identify with our doubts. That is, do not get caught up in 

them, letting our mind spin in endless circles. Instead, watch the whole 

process of doubting, of wondering. See who it is that doubts. See how 

doubts come and go. Then we will no longer be victimized by our 

doubts. We will step outside of them, and our mind will be quiet. We 

can see how all things come and go. Let go of our doubts and simply 

watch ro see the real nature of them. This is how to end doubting. In 

short, to see the real nature of doubts will lead practitioners to letting 

go. And as a matter of fact, unless Buddhist practitioners see the real 

nature of doubts, if not, we can never let them go. Practitioners should 

always listen to the Buddha's teachings on doubts to prevent us from 

sufferings and afflictions on our path of cultivation. 
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Chöông Hai Möôi Ba 

Chapter Twenty-Three 

 

Thaáy Ñöôïc Baûn Chaát Thaät 

Cuûa Taø Kieán Ñeå Buoâng Boû 

 

Theo ñaïo Phaät, taø kieán khoâng thöøa nhaän nhaân quaû, khoâng theo 

Phaät phaùp, laø moät trong nguõ kieán vaø thaäp aùc. Kyø thaät, khoâng coù söï ñònh 

nghóa raønh maïch veà “taø kieán” trong Phaät giaùo. Trong thôøi Ñöùc Phaät, 

chính Ngaøi ñaõ khaúng ñònh vôùi chuùng ñeä töû cuûa Ngaøi raèng: “Caû ñeán giaù 

trò caùc lôøi tuyeân boá cuûa chính Nhö Lai cuõng phaûi ñöôïc thaéc maéc.” Ñöùc 

Phaät tuyeân boá khoâng coù quyeàn haønh gì veà hoïc thuyeát cuûa Ngaøi ngoaïi 

tröø kinh nghieäm cuûa chính baûn thaân cuûa chính Ngaøi. Taø kieán khôûi leân 

töø quan nieäm laàm laãn veà baûn chaát thaät cuûa söï hieän höõu. Trong thôøi Ñöùc 

Phaät coøn taïi theá, coù ít nhaát laø 62 taø kieán ngoaïi ñaïo. Phaät giaùo nhaán 

maïnh treân thuyeát nhaân quaû. Hieåu ñöôïc thuyeát nhaân quaû laø ñaõ giaûi ñöôïc 

phaàn lôùn caâu hoûi veà nguoàn goác cuûa khoå ñau phieàn naõo. Khoâng hieåu 

hay khoâng chòu hieåu thuyeát nhaân quaû laø moät loaïi taø kieán trong Phaät 

giaùo. Theo Ñöùc Phaät, chuùng sanh phaûi chòu ñöïng khoå ñau phieàn naõo vì 

tham lam, saân haän vaø si meâ, vaø nguyeân nhaân cuûa nhöõng ñieàu ñoäc haïi 

naøy chaúng nhöõng laø voâ minh maø coøn do taø kieán nöõa. Theo Phaät Giaùo 

nguyeân Thuûy ñöôïc ghi laïi trong A Tyø Ñaït Ma Luaän, taø kieán laø ba quan 

kieán sai laàm sau ñaây ñöôïc ghi laïi trong Kinh Taïng: “Tin raèng moïi söï 

vaät töø nhieãm ñeán tònh ñeàu phaùt sanh khoâng coù nguyeân nhaân, nhieãm tònh 

chæ laø tình côø maø thoâi. Tin raèng haønh ñoäng daàu toát hay xaáu ñeàu khoâng 

taïo quaû, do ñoù choái boû luaân lyù ñaïo ñöùc. Tin raèng khoâng coù kieáp soáng 

naøo sau kieáp naày, do ñoù choái boû moïi yù nghóa ñaïo lyù cuûa nghieäp (ñoaïn 

kieán). Cuõng theo Phaät Giaùo Nguyeân Thuûy, coù möôøi loaïi taø kieán khaùc: 

Tin raèng khoâng coù caùi gì goïi laø “ñeå baùt,” nghóa laø ñeå baùt cho chö Taêng 

Ni khoâng ñem laïi lôïi ích gì. Tin raèng khoâng coù gì goïi laø “cuùng döôøng,” 

nghóa laø cuùng döôøng cho chö Taêng Ni khoâng ñem laïi lôïi ích gì. Tin 

raèng khoâng coù gì goïi laø “daâng taëng,” hay daâng taëng vaät duïng ñeán chö 

Taêng Ni khoâng ñem laïi lôïi ích gì. Tin raèng khoâng coù nhaân quaû, nghóa laø 

haønh ñoäng thieän aùc ñeàu khoâng gaây haäu quaû naøo. Tin raèng khoâng coù gì 

goïi laø “theá gian naày”. Tin raèng khoâng coù gì goïi laø “theá giôùi tôùi,” nghóa 

laø ngöôøi sanh ôû ñaây khoâng chaáp nhaän coù tieàn kieáp vaø kieáp vò lai. Tin 
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raèng khoâng coù “meï”. Tin raèng khoâng coù “cha,” nghóa laø ñoái xöû vôùi cha 

meï theá naøo cuõng khoâng coù haäu quaû. Tin raèng khoâng coù chuùng sanh 

cheát vaø taùi sanh. Tin raèng khoâng coù nhöõng baäc tu só xa laùnh choán phoàn 

hoa ñoâ hoäi ñeå tìm nôi vaéng veû tham thieàn nhaäp ñònh, cuõng nhö nhöõng 

baäc thieän tri thöùc, ñöùc ñoä cao thöôïng, ñaïo haïnh trang nghieâm ñaõ chöùng 

ñaït ñaïo quaû (chö Phaät vaø A La Haùn). Theo Ngaøi Boà Ñeà trong Vi Dieäu 

Phaùp thì coù ba loaïi taø kieán: Chuû nghóa ñoaïn kieán, cho raèng sau khi cheát 

laø khoâng coøn gì nöõa, vì vaäy maø ngöôøi theo chuû nghóa naày phuû nhaän yù 

nghóa cuûa thieän nghieäp. Chuû nghóa phuû nhaän nhaân duyeân thì cho raèng 

moïi chuyeän phaùt sanh nhieãm oâ hay thanh tònh ñeàu khoâng coù nguyeân 

nhaân, chuùng sanh nhieãm oâ hay thanh tònh bôûi tình côø hay ñònh meänh. 

Chuû nghóa phuû nhaän haäu quaû thì laïi cho raèng haønh ñoäng duø toát duø xaáu 

cuõng ñeàu khoâng taïo quaû. Theo Kinh Ví Duï Con Raén trong Trung Boä 

Kinh, Ñöùc Phaät ñaõ daïy: “Ngöôøi naøo nghe Nhö Lai hay ñeä töû Nhö Lai 

thuyeát phaùp ñeå baït tröø taát caû kieán xöù, coá chaáp, thieân chaáp, thieân kieán, 

tuøy mieân, söï tònh chæ moïi haønh ñoäng, söï töø boû moïi sanh y, söï dieät tröø 

khaùt aùi ñeå ñöa ñeán ly tham, ñoaïn dieät, Nieát Baøn. Vó aáy nghó raèng chaéc 

chaén ta seõ bò ñoaïn dieät, chaéc chaén ta seõ bò hoaïi dieät, chaéc chaén ta seõ 

khoâng toàn taïi. Vò aáy khoâng saàu muoän, khoâng than vaõn, khoâng khoùc loùc; 

vò aáy khoâng ñaám ngöïc, khoâng ñi ñeán baát tænh.” Trong Kinh Phaùp Cuù, 

Ñöùc Phaät daïy: “Khoâng ñaùng hoå laïi hoå, vieäc ñaùng hoå laïi khoâng, cöù oâm 

taø kieán aáy, ñòa nguïc khoù laùnh xa (316). Khoâng ñaùng sôï laïi sôï, vieäc 

ñaùng sôï laïi khoâng, cöù oâm taø kieán aáy, ñòa nguïc khoù laùnh xa (317). 

Khoâng loãi töôûng laø loãi, coù loãi laïi töôûng khoâng, cöù oâm taø kieán aáy, ñòa 

nguïc khoù laùnh xa (318).” 

Qua tu taäp, chuùng ta thaáy söï nhö thöïc cuûa vaïn höõu, töø ñoù maø cuõng 

thaáy ñöôïc taø kieán laø khö khö baûo thuû, kieân trì giöõ laáy quan ñieåm cuûa 

mình, khoâng chaáp nhaän raèng coù nhöõng kieáp soáng trong quaù khöù vaø 

nhöõng kieáp soáng keá tieáp trong töông lai, khoâng chaáp nhaän raèng con 

ngöôøi coù theå ñaït tôùi traïng thaùi Nieát Baøn. Taø kieán nghóa laø nieàm tin sai 

laïc cho raèng trong nguõ uaån hay nhöõng thöù taïo neân caù theå coù moät linh 

hoàn tröôøng cöûu. Taø kieán coøn coù nghóa laø thaáy söï vaät moät caùch sai laàm. 

Taø kieán cuõng coù nghóa laø phuû nhaän söï hieän höõu cuûa hieän töôïng vaø baùm 

vaøo chuû nghóa hoaøn toaøn huûy dieät, nghóa laø khi cheát laø chaám döùt taát caû, 

ñoái laïi vôùi chuû tröông cho raèng thaân taâm laø thöôøng truï baát dieät; caû hai 

ñeàu laø taø kieán. Taùnh vaø nghieäp duïng cuûa noù laø giaûi thích sai laàm maø 

cho laø truùng. Nguyeân nhaân gaàn cuûa noù laø khoâng chòu tin theo töù dieäu 
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ñeá. Chaáp giöõ taø kieán theo ñaïo Phaät laø khö khö baûo thuû, kieân trì giöõ laáy 

quan ñieåm cuûa mình, khoâng chaáp nhaän raèng coù nhöõng kieáp soáng trong 

quaù khöù vaø nhöõng kieáp soáng keá tieáp trong töông lai, khoâng chaáp nhaän 

raèng con ngöôøi coù theå ñaït ñeán traïng thaùi Nieát baøn, khoâng chaáp nhaän coù 

Phaät, Phaùp, Taêng. Hoà nghi khoâng coù nhöõng ñieàu treân chöa phaûi laø taø 

kieán, tuy nhieân, neáu chuùng ta boû lô khoâng chòu tham vaán, khoâng chòu 

tìm hoïc veà nhöõng vaán ñeà naøy ñeå giaûi quyeát nhöõng nghi tình aáy thì taø 

kieán seõ phaùt sinh, chuùng ta seõ tin töôûng vaø ñi theo nhöõng giaùo lyù sai 

laàm aáy. Thaät vaäy, tröø phi haønh giaû tu Phaät thaáy ñöôïc baûn chaát thaät cuûa 

taø kieán, neáu khoâng laø khoâng bao giôø buoâng boû ñöôïc chuùng. Haønh giaû 

phaûi luoân coá gaéng laéng nghe lôøi Phaät daïy veà taø kieán ñeå khoâng bò vöôùng 

maéc nhöõng khoå ñau vaø phieàn naõo treân ñöôøng tu taäp cuûa mình. Tuy 

nhieân, chuùng ta khoâng bao giôø thaáy ñöôïc baûn chaát thaät cuûa taø kieán chæ 

baèng caùch ñôn thuaàn keâu noù ñi, chæ coù tu taäp môùi coù theå giuùp cho chuùng 

ta  thaáy ñöôïc baûn chaát thaät cuûa taø kieán maø thoâi. Qua tu taäp, chuùng ta seõ 

coù cô hoäi phaù tan böùc maøn voâ minh ñeå thaáy raèng raát nhieàu thöù maø 

chuùng ta ñaõ töøng khö khö baûo thuû trong quaù khöù laø sai laàm. Vì taø kieán 

chaúng nhöõng khoâng giuùp ích gì ñöôïc cho chuùng ta maø ngöôïc laïi coøn 

khieán chuùng ta ngaøy caøng ñi traät ñöôøng chaùnh phaùp cuûa ñöùc Phaät. 

Haønh giaû tu Phaät neân luoân nhôù raèng tröø phi chuùng ta thaáy ñöôïc baûn 

chaát thaät cuûa taø kieán qua tu taäp, neáu khoâng laø chuùng ta khoâng bao giôø 

buoâng boû ñöôïc chuùng. Toùm laïi, ngöôøi tu Phaät chuùng ta neân coá gaéng 

thaáy roõ baûn chaát thaät cuûa taø kieán ñeå buoâng boû. Laøm ñöôïc nhö vaäy cuõng 

ñoàng nghóa vôùi vieäc chuùng ta ñaåy ñöôïc qua moät beân nhöõng chöôùng 

ngaïi lôùn treân böôùc ñöôøng tu taäp cuûa chính mình. Ñaây laø moät trong 

nhöõng phöông caùch buoâng boû tuyeät vôøi nhaát cho haønh giaû.  

 

To See the Real Nature of  

“Wrong Views”to Let Things Go 

 

In Buddhism, Improper views or Wrong views means not 

recognizing the doctrine of normal karma. Perverted (wrong) views or 

opinions, not consistent with the dharma, one of the five heterodox 

opinions and ten evils. In fact, there is no specific definition for the 

term “wrong views” (micchaditthi) in Buddhism. During the Buddha’s 

time, the Buddha confirmed his disciples that even the validity of the 

Buddha’s own statements could be questioned.” The Buddha claimed 
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no authority for his doctrine except his own experience. Perverted 

(wrong) views or opinions arises from a misconception of the real 

characteristic of existence. There were at least sixty-two heretical 

views (views of the externalist or non-Buddhist views) in the Buddha’s 

time. Buddhism emphasizes on theory of causation. Understanding the 

theory of causation means to solve most of the question of the causes 

of sufferings and afflictions. Not understanding or refuse of 

understanding of the theory of causation means a kind of wrong view in 

Buddhism. According to the Buddha, sentient beings suffer from 

sufferings and afflictions because of dersires, aversions, and delusion, 

and the causes of these harmful actions are not only from ignorance, 

but also from wrong views. Wrong views according to Hinayana 

Buddhism: “Wrong view is the acausality view, which states that there 

is no cause or condition for the defilement and purification of beings, 

that beings are defiled and purified by chance, or necessity.  The 

inefficacy of action view, which claims that deeds have no efficacy in 

producing results and thus invalidates moral distinctions. Annihilism, 

which denies the survival of the personality in any form after death, 

thus negating the moral significance of deed. Also according to the 

Hinayana Buddhism, there are another ten kinds of wrong views: There 

is no such virtue and generosity. This means that there is no good 

effect in giving alms: There is no such virtue as liberal alms-giving: 

There is no such virtue as offering gifts to guests. This means there is 

no effetc in such charitable actions. There is neither fruit, nor result of 

good or evil deeds. There is no such belief as “this world.” There is no 

such belief as “a world beyond,” i.e. those born here do not accept a 

past existence, and those living here do not accept future life. There is 

no “mother.” There is no father, i.e. there is no effect in anything done 

to them. There are no beings that died and are reborn. There are no 

righteous and well-disciplined recluses and Brahmins who, having 

realized by their own super-intellect this world and the world beyond, 

make known the same (Buddhas and Arahants). According to Bhikkhu 

Bodhi in Abhidhamma, there are three kinds of wrong views: Nihilism 

(natthika-ditthi), which denies the survival of the personality in any 

form after death, thus negating the moral significance of deeds. The 

causality view (ahetuka-ditthi), which states that there is no cause or 

condition for the defilement and purification of beings, that beings are 
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defiled and purified by chance, fate, or necessity. The inefficacy of 

action view (akiriya-ditthi), which claims that deeds have no efficacy in 

producing results and thus invalidates moral distinctions. According to 

the Simile of the Snake in the Middle Length Discourses of the 

Buddha, the Buddha taught about someone who does not have wrong 

views as follows: “Here Bhikkhus! Someone who hears the Tathagata 

or a disciple of the Tathagata teaching the Dharma for the elimination 

of all standpoints, decisions, obsessions, adherences, and underlying 

tendencies, for the stilling of all formations, for the relinquishing of all 

attachments, for the destruction of craving, for dispassion, for cessation, 

for Nirvana. He thinks that he will be annihilated, he will be perished; 

he will have no more sorrow, grieve, and lament; he does not weep 

beating his breast and become distraught.” In the Dharmapada Sutra, 

the Buddha taught: “Those who embrace the wrong views, are 

ashamed of what is not shameful, and are not ashamed of what is 

shameful, will not be able to avoid the hell (Dharmapada 316). Those 

who fear when they should not fear, and don’t fear in the fearsome, 

embrace these false views, will not be able to avoid the hell 

(Dharmapada 317). Those who perceive faults in the faultless, and see 

no wrong in what is wrong; such men, embracing false doctrines, will 

not be able to avoid the hell (Dharmapada 318).” 

Through cultivation, we can see that holding wrong views involves 

vigorously and hostilely denying the existence of such things as past 

and future lives, the possibility of attaining Nirvana. Wrong views 

mean the false belief that the skandhas, or constituents of personality, 

contain an immortal soul. False view also means seeing wrongly. 

Wrong views also means denying a substantial reality to the 

phenomenal universe and holding to the view of total annihilation, or 

the view that death ends life, or world-extinction and the end of 

causation, in contrast with the view that body and soul are eternal, both 

views being heterodox. Its characteristic is unwise or unjustified 

interpretation or belief. Its function is to preassume. It is manifested as 

a wrong interpretation or belief. Its proximate cause is unwillingness to 

see the noble ones. Holding wrong views in Buddhism involves 

vigorously and hostilely denying the existence of such things as past 

and future lives, the possibility of attaining nirvana, the existence of 

the Buddhas, Dharma and Sangha. Doubt about these subjects does not 
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constitute wrong views; however, if we neglect to resolve our doubts 

by asking questions and investigating these issues, we could later 

generate wrong views by believing in deceptive doctrines. As a matter 

of fact, unless Buddhist practitioners see the real nature of wrong 

views, if not, we can never let them go. Practitioners should always 

listen to the Buddha's teachings on wrong views to prevent us from 

sufferings and afflictions on our path of cultivation. However, we never 

lose wrong views by saying it has to go, only cultivation and practicing 

can help us see that we the real nature of wrong views. Through 

cultivation, we will have the opportunity to destroy the veil of 

ignorance to see that there have been many things that we used to 

stubbornly held in the past are wrong. For wrong views could not help 

us nothing, but on the contrary, they caused us to derail farther and 

farther from the Buddha's teachings. Buddhist cultivators should always 

remember that unless we, Buddhist practitioners, see the real nature of 

wrong views, if not, we can never let them go. In short, we, Buddhist 

practitioners should try to see the real nature of all wrong views. To be 

able to do this also means we push away great obstacles on our own 

path of cultivation. This is one of the most wonderful methods of letting 

go for practitioners.  
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Chöông Hai Möôi Boán 

Chapter Twenty-Four 

 

Buoâng Boû Tham Duïc 

 

Tham duïc laø tham muoán vaø yeâu thích cuûa caûi traàn theá. Haàu heát 

ngöôøi ñôøi thöôøng ñònh nghóa haïnh phuùc traàn tuïc nhö laø söï thoûa maõn cuûa 

moïi tham duïc. Tham duïc traàn theá laø voâ haïn, nhöng chuùng ta laïi khoâng 

coù khaû naêng nhaän ra chuùng vaø tham duïc khoâng ñöôïc thoûa maõn thöôøng 

gaây ra khoå ñau phieàn naõo cho mình vaø cho ngöôøi. Khi chuùng ta chæ 

phaàn naøo thoûa maõn tham duïc, chuùng ta luoân coù khuynh höôùng tieáp tuïc 

theo ñuoåi chuùng cho ñeán khi ñöôïc thoûa maõn, chính vì vaäy maø chuùng ta 

caøng gaây neân khoå ñau cho mình vaø cho ngöôøi. Ngay caû khi ñaõ thoûa 

maõn tham duïc, chuùng ta cuõng khoå ñau. Trong Kinh Trung Boä, Ñöùc Phaät 

daïy: “Naøy caùc Tyû kheo, do duïc laøm nhaân, do duïc laøm duyeân, do duïc 

laøm nguyeân nhaân, do chính duïc laøm nhaân, vua tranh ñoaït vôùi vua, Saùt 

Ñeá Lôïi tranh ñoaït vôùi Saùt Ñeá Lôïi, Baø La Moân tranh ñoaït vôùi Baø La 

Moân, gia chuû tranh ñoaït vôùi gia chuû; meï tranh ñoaït vôùi con, con tranh 

ñoaït vôùi meï; cha tranh ñoaït vôùi con, con tranh ñoaït vôùi cha; anh em 

tranh ñoaït vôùi anh em; anh tranh ñoaït vôùi chò, chò tranh ñoaït vôùi anh; 

baïn beø tranh ñoaït vôùi baïn beø. Khi hoï ñaõ daán thaân vaøo tranh chaáp, tranh 

luaän, tranh ñoaït thì hoï taán coâng nhau baèng tay, taán coâng nhau baèng 

gaïch, taán coâng nhau baèng gaäy, taán coâng nhau baèng ñao kieám. Roài thì ñi 

ñeán töû vong hay chòu ñöïng khoå ñau gaàn nhö töû vong. Naøy caùc Tyû kheo, 

do duïc laøm nhaân, do duïc laøm duyeân, do duïc laøm nguyeân nhaân, do chính 

duïc laøm nhaân, hoï caàm maâu vaø thuaãn, hoï ñeo cung vaø teân, hoï daøn traän 

hai maët vaø teân ñöôïc nhaém baén nhau, ñao ñöôïc quaêng neùm nhau, kieám 

ñöôïc vung cheùm nhau. Hoï baén vaø ñaâm nhau baèng teân, hoï quaêng vaø 

ñaâm nhau baèng ñao, hoï chaët ñaàu nhau baèng kieám. Roài thì ñi ñeán töû 

vong hay chòu ñöïng khoå ñau gaàn nhö töû vong.” 

Chuùng ta ñang soáng trong moät theá giôùi vaät chaát, nôi maø haèng ngaøy 

chuùng ta phaûi tieáp xuùc vôùi ñuû thöù ngoaïi vaät nhö hình aûnh, aâm thanh, 

muøi vò, caûm giaùc, tö töôûng vaø yù kieán, vaân vaân. Töø söï tieáp xuùc naøy maø 

ham muoán khôûi leân. Ngöôøi Phaät töû neân luoân nhôù raèng loøng ham muoán 

khoâng nhöõng laøm môø mòt ñi söï saùng suoát cuûa mình maø noù coøn laø nhaân 

chính cuûa söï luyeán aùi gaây ra khoå ñau phieàn naõo vaø xoâ ñaåy chuùng ta 

tieáp tuïc laên troâi trong luaân hoài sinh töû. AÙi duïc laø moät trong möôøi hai 
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maéc xích cuûa Thaäp Nhò Nhaân Duyeân. Noù khôûi nguoàn töø söï meâ môø gaây 

ra bôûi luyeán chaáp vaøo luïc nhaäp. Chính vì theá maø Ñöùc Phaät daïy trong 

kinh Phaùp Cuù: “Xuaát gia böùt heát aùi duïc laø khoù, taïi gia theo ñöôøng sinh 

hoaït laø khoù, khoâng phaûi baïn maø chung ôû laø khoå, qua laïi trong voøng 

luaân hoài laø khoå. Vaäy caùc ngöôi haõy giaùc ngoä ñeå ñöøng qua laïi trong 

voøng thoáng khoå aáy (302). Neáu ôû theá gian naày maø bò aùi duïc buoäc raøng, 

thì nhöõng ñieàu saàu khoå caøng taêng maõi nhö loaøi coû tyø-la gaëp möa (335). 

Neáu ôû theá gian naày, maø haøng phuïc ñöôïc nhöõng aùi duïc khoù haøng phuïc, 

thì saàu khoå töï nhieân ruïng taøn nhö nöôùc ngoït laù sen (336). Ñaây laø söï 

laønh maø Ta baûo vôùi caùc ngöôi: “Caùc ngöôøi haõy doàn söùc vaøo ñeå nhoå 

saïch goác aùi duïc, nhö ngöôøi muoán tröø saïch gioáng coû tyø-la phaûi nhoå heát 

goác noù. Caùc ngöôi chôù laïi ñeå bò ma laøm haïi nhö loaøi coû lau gaëp côn 

hoàng thuûy!” (337). Ñoán caây maø chöa ñaøo heát goác reã thì töôïc vaãn ra 

hoaøi, ñoaïn tröø aùi duïc maø chöa saïch caên goác thì khoå naõo vaãn naåy sinh 

trôû laïi maõi (338). Nhöõng ngöôøi coù ñuû 36 doøng aùi duïc, hoï maïnh meõ dong 

ruoåi theo duïc caûnh chaúng chuùt ngaïi nguøng, bôûi vaäy ngöôøi ñaõ coù taâm taø 

kieán, haèng bò nhöõng tö töôûng aùi duïc laøm troâi daït hoaøi (339). Loøng aùi 

duïc tuoân chaûy khaép nôi nhö gioáng coû man-la moïc traøn lan maët ñaát. 

Ngöôi haõy xen gioáng coû ñoù ñeå duøng tueä kieám ñoaïn heát caên goác aùi duïc 

ñi (340). Ngöôøi ñôøi thöôøng vui thích theo aùi duïc, öa dong ruoåi luïc traàn, 

tuy hoï coù höôùng caàu an laïc maø vaãn bò quanh quaån trong choán traàm luaân 

(341). Nhöõng ngöôøi trì truïc theo aùi duïc khaùc naøo thoû bò sa löôùi. Caøng 

buoäc raøng vôùi phieàn naõo, caøng chòu khoå laâu daøi (342). Nhöõng ngöôøi trì 

truïc theo aùi duïc, khaùc naøo thoû bò sa löôùi. Haøng Tyø kheo vì caàu voâ duïc 

neân phaûi tröôùc töï gaéng lìa duïc (343). Ngöôøi ñaõ lìa duïc xuaát gia, laïi tìm 

vui ôû choán sôn laâm, khaùc naøo trôû laïi nhaø; ngöôi haõy xem haïng ngöôøi 

ñoù, keû ñaõ ñöôïc môû ra roài laïi töï troùi vaøo! (344). Ñoái vôùi ngöôøi trí, söï troùi 

buoäc baèng daây gai, baèng caây, baèng saét chöa phaûi kieân coá, chæ coù loøng 

luyeán aùi vôï con taøi saûn môùi thaät söï laø söï troùi buoäc chaéc beàn (345). 

Nhöõng keû daét ngöôøi vaøo sa ñoïa, laø nhö söï troùi buoäc chaéc beàn, noù hình 

nhö khoan dung hoøa höôûn maø thaät khoù loøng thoaùt ra. Haõy ñoaïn tröø 

ñöøng dính maéc, xa lìa aùi duïc maø xuaát gia (346). Nhöõng ngöôøi say ñaém 

theo aùi duïc, töï lao mình trong löôùi buoäc nhö nheän giaêng tô. Ai döùt ñöôïc 

söï raøng buoäc khoâng coøn dính maéc nöõa, thì seõ xa moïi thoáng khoå ñeå ngao 

du töï taïi (347). Böôùc tôùi choã cöùu caùnh thì khoâng coøn sôï haõi; xa lìa aùi 

duïc thì khoâng coøn nhieãm oâ: nhoå laáy muõi teân sanh höõu thì chæ coøn moät 

thaân naày laø cuoái cuøng, khoâng bò tieáp tuïc sanh nöõa (351). Xa lìa aùi duïc 
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khoâng nhieãm tröôùc, thoâng ñaït töø voâ ngaïi, thaáu suoát nghóa voâ ngaïi, vaø 

thöù lôùp cuûa töï cuù, ñoù thaät laø baäc ñaïi trí ñaïi tröôïng phu, chæ coøn moät 

thaân naày laø cuoái cuøng, khoâng bò tieáp tuïc sinh nöõa (352). Duõng caûm 

ñoaïn tröø doøng aùi duïc, caùc ngöôi môùi laø Baø-la-moân! Neáu thaáu roõ caùc 

uaån dieät taän, caùc ngöôi lieàn thaáy ñöôïc voâ taùc hay Nieát baøn (383).” 

Neáu chuùng ta khoâng coù ham muoán cho rieâng chuùng ta; neáu chuùng 

ta laøm vieäc vaø kieám tieàn nhaèm giuùp ñôû ngöôøi khaùc; neáu chuùng ta laáy tu 

taäp laø söï nghieäp vaø söï nghieäp laø tu taäp thì cuoäc soáng cuûa chuùng ta trong 

saùng vaø haïnh phuùc bieát döôøng naøo! Tuy nhieân, nhieàu ngöôøi khoâng hieåu 

ñieàu naày. Hoï chæ höùng thuù tôùi vieäc kieám tieàn thaät nhieàu hoaëc thaønh 

coâng trong söï nghieäp ngoaøi ñôøi. Neân nhôù raèng ñaây chæ laø caùi “Toâi” nhoû 

nhoi maø thoâi. Phaät töû chaân thuaàn neân laøm thaät nhieàu tieàn ñeå giuùp ñôû 

moïi ngöôøi, thì daàu coù taïo ra söï nghieäp theá tuïc cuõng laø söï nghieäp toát. 

Loøng ham muoán vò kyû thuùc ñaåy chuùng ta thoûa maõn nhöõng gì mình caàn 

cuõng nhö nhöõng gì mình khoâng xöùng ñaùng ñöôïc nhö aên uoáng, nhaø cöûa, 

xe coä, taøi saûn vaø danh voïng, vaân vaân. Maét thì ham nhìn nôi saéc ñeïp 

khoâng bieát chaùn, tai ham nghe moïi thöù aâm thanh du döông, muõi ham 

mong ngöûi muøi höông caùc loaïi, löôõi ham neám caùc vò beùo boå ngoït ngon, 

thaân ham nhöõng xuùc chaïm mòn maøng, vaø yù ham caùc söï gheùt thöông bæ 

thöû, vaân vaân. Loøng tham cuûa con ngöôøi nhö thuøng khoâng ñaùy, nhö bieån 

caû laáy nöôùc lieân tuïc töø traêm ngaøn soâng hoà to nhoû, heát ngaøy naày qua 

ngaøy khaùc. Trong thôøi maït phaùp naày, chuùng sanh noùi chung vaø nhaân 

loaïi noùi rieâng, ñaõ vaø ñang duøng ñuû moïi phöông caùch, thuû ñoaïn, möu 

chöôùc ñeå löôøng gaït vaø taøn haïi laãn nhau. Theá neân cuoäc ñôøi cuûa chuùng 

sanh, nhaát laø nhaân loaïi, voán dó ñaõ ñau khoå, laïi caøng ñau khoå hôn. Taát 

caû ñeàu do nôi taùnh tham lam, loøng ích kyû boûn xeûn maø ra. Chính baèng 

möu gian chöôùc quyû, doái gaït, phöông tieän cuõng nhö laät loïng baèng moïi 

thuû ñoaïn ñeå ñaït cho baèng ñöôïc. Loøng tham laø maõnh löïc tinh thaàn maïnh 

meõ khieán cho ngöôøi ta ñaáu tranh gieát choùc, loïc löøa doái traù laãn nhau, 

ngay caû nhöõng haønh ñoäng taøn ñoäc cuõng khoâng chöøa. Tham duïc traàn theá 

laø voâ haïn, nhöng chuùng ta laïi khoâng coù khaû naêng nhaän ra chuùng vaø 

tham duïc khoâng ñöôïc thoûa maõn thöôøng gaây ra khoå ñau phieàn naõo cho 

mình vaø cho ngöôøi. Khi chuùng ta chæ phaàn naøo thoûa maõn tham duïc, 

chuùng ta luoân coù khuynh höôùng tieáp tuïc theo ñuoåi chuùng cho ñeán khi 

ñöôïc thoûa maõn, chính vì vaäy maø chuùng ta caøng gaây neân khoå ñau cho 

mình vaø cho ngöôøi. Ngay caû khi ñaõ thoûa maõn tham duïc, chuùng ta cuõng 

khoå ñau. Bieát tri tuùc thieåu duïc laø bieát seõ giuùp chuùng ta dieät tröø tham 
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duïc. Ñieàu naày coù nghóa laø bieát thoûa maõn vôùi nhöõng ñieàu kieän vaät chaát 

khaû dó giuùp cho chuùng ta coù ñaày ñuû söùc khoûe ñeå tu taäp. Ñaây laø phöông 

caùch höõu hieäu nhaát ñeå caét ñöùt löôùi tham duïc, an oån thaân taâm vaø coù 

nhieàu thì giôø giuùp ñôû tha nhaân. Tu taäp giuùp chuùng ta quaân bình ñöôïc 

tham duïc baèng söï chuù taâm vaøo ñeà muïc baát tònh. Dính maéc vaøo voùc 

daùng coù theå laø moät cöïc ñoan. Gaëp tröôøng hôïp nhö theá chuùng ta phaûi ñeå 

taâm ñeán moät cöïc ñoan khaùc cuûa cô theå. Chuùng ta haõy quan saùt cô theå 

vaø xem ñoù nhö moät xaùc cheát. Haõy nhìn vaøo tieán trình tan raõ, huûy hoaïi 

cuûa moät xaùc cheát. Cuõng coù theå quan saùt töøng boä phaän cuûa cô theå nhö 

tim, phoåi, gan, maét, maùu, nöôùc tieåu, moà hoâi, vaân vaân. Haõy nhôù laïi hình 

aûnh cuûa caùc yeáu toá baát tònh cuûa cô theå moãi khi tham duïc phaùt sanh. 

Laøm nhö theá seõ traùnh khoûi tham duïc quaáy nhieãu. Hôn nöõa, qua tu taäp, 

chuùng ta coù theå thaáy daây troùi tham aùi vaø chaáp thuû buoäc chuùng ta vaøo 

nguïc tuø sanh töû. Noùi caùch khaùc, tham aùi laø goác reã ngaên caûn chuùng ta 

khoâng phaùt sanh ñoäng löïc töø boû sanh töû, maø coøn laø moät trong nhöõng 

yeáu toá chính troùi buoäc chuùng ta vaøo sanh töû. Ñeå ñoái trò tham aùi, haõy 

thieàn quaùn veà söï baát tònh cuûa thaân xaùc. Khi chuùng ta bò raøng buoäc vaøo 

moät ngöôøi naøo chaúng haïn, haõy quaùn saùt ngöôøi aáy chæ laø moät caùi tuùi 

ñöïng nhöõng thöù oâ ueá. Khi aáy söï tham aùi vaø chaáp thuû cuûa chuùng ta seõ 

giaûm thieåu. Chuùng ta chæ nghieäm ñöôïc chaân haïnh phuùc vaø an nhieân töï 

taïi khi chuùng ta buoâng boû hoaëc coù ít tham duïc. Ñaây cuõng laø moät trong 

nhöõng böôùc lôùn ñeán beán bôø giaûi thoaùt cuûa chuùng ta. Ñöùc Phaät daïy: 

“Tham duïc chính laø nguoàn goác cuûa khoå ñau. Moïi vaät roài seõ thay ñoåi, vì 

theá khoâng neân luyeán aùi hay vöôùng víu vaøo moät thöù gì. Neân nhieáp taâm 

thanh tònh tìm chaân lyù vaø ñaït ñeán haïnh phuùc vónh haèng.” Bieát tri tuùc 

thieåu duïc laø bieát seõ giuùp chuùng ta dieät tröø tham duïc. Ñieàu naày coù nghóa 

laø bieát thoûa maõn vôùi nhöõng ñieàu kieän vaät chaát khaû dó giuùp cho chuùng ta 

coù ñaày ñuû söùc khoûe ñeå tu taäp. Ñaây laø phöông caùch höõu hieäu nhaát ñeå 

caét ñöùt löôùi tham duïc, an oån thaân taâm vaø coù nhieàu thì giôø giuùp ñôû tha 

nhaân. Thaät vaäy, moät khi ngöôøi tu Phaät chuùng ta töø boû ñöôïc tham duïc 

cuõng ñoàng nghóa vôùi vieäc chuùng ta ñaåy ñöôïc qua moät beân nhöõng 

chöôùng ngaïi lôùn treân böôùc ñöôøng tu taäp cuûa chính mình. Ñeå keát luaän 

cho chöông saùch naøy, treân böôùc ñöôøng tu taäp haønh giaû neân luoân nhôù lôøi 

Phaät daïy trong Kinh Töù Thaäp Nhò Chöông daïy: “Moät keû vôùi traïng thaùi 

taâm ñaày tham duïc duø soáng treân trôøi cuõng khoâng thaáy ñuû; moät ngöôøi ñaõ 

lìa tham duïc duø phaûi ôû döôùi ñaát vaãn thaáy haïnh phuùc.” 
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Riddance of Greed and Desire 

 

Craving (greed, affection, desire) means desire for and love of the 

things of this worldly life. Most people define happiness as the 

satisfaction of all desires. The desires are boundless, but our ability to 

realize them is not, and unfulfilled desires always create suffering. 

When desires are only partially fulfilled, we have a tendency to 

continue to pursue until a complete fulfillment is achieved. Thus, we 

create even more suffering for us and for others. In the Middle Length 

Discourses, the Buddha taught: “O Bhikksus, with sense desires as 

cause, with sense desires as motives, kings are fighting with kings, 

khattiya are fighting with khattiya, brahmanas are fighting with 

brahmanas, householders are fighting with householders, mother is 

fighting with son, son is fighting with mother, father is fighting with 

brother, brother is fighting with sister, sister is fighting with brother, 

friend is fighting with friend. When they engage themselves in fighting, 

in quarrels, in disputes, they attack each other with hands, they attack 

each other with stones, they attack each other with sticks, they attack 

each other with swords. Thus they are going to death, or to suffer like 

death. O Bhikksus, with sense desires as cause, with sense desires as 

motives, they take hold of spears, they take hold of shields, they wear 

bows and arrows. They arrange themselves in two lines, and arrows are 

thrown at each other, knives are thrown at each other, swords are 

slashed at each other. They pierce each other with arrows, they slash 

each other with knives, they cut each other heads with swords. Thus 

they are going to death, or to suffer like death.” 

We are living in a material world where we must encounter all 

kinds of objects such as sights, sounds, tastes, sensations, thoughts and 

ideas, etc. Desire arises from contact with these pleasing objects. 

Buddhists should always remember that “Desire” not only obscures our 

mind, but it is also a main cause of grasping which causes sufferings 

and afflictions, forces us to continue to wander in the samsara. Desire 

is one of the twelve links in the chain of Causation (nidanas). Its source 

is delusion caused by attraction to the six objects of sense. Thus, the 

Buddha taught in the Dharmapada Sutra: “It is difficult to renounce the 

world. It is difficult to be a householder. It is painful to associate with 

those who are not friends. It is painful to be wandering in the samsara 
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forever. Reaching the enlightenment and let wander no more! Let’s 

suffer no more! (Dharmapada 302). Whoever binds to craving, his 

sorrows flourish like well-watered birana grass (Dharmapada 335). 

Whoever in this world overcomes this unruly craving, his sorrows fall 

away just like water-drops from a lotus leaf (Dharmapada 336). This is 

my advice to you: “Root out craving; root it out, just like birana grass is 

rooted out. Let not Mara crush you again and again as a flood crushes a 

reed! (Dharmapada 337). Latent craving is not conquered, suffering 

recovers and grows again and again, just like a tree hewn down grows 

up again as long as its roots is unrooted (Dharmapada 338). If in any 

man, the thirty-six streams of craving are still flowing, such deluded 

person is still looking for pleasure and passion, and torrential thoughts 

of lust sweep him away (Dharmapada 339). Streams of pleasure and 

passion flow in all directions, just like the creeper sprouts and stands. 

Seeing the creeper that has sprung up in your mind, cut it off with 

wisdom (Dharmapada 340). Common people are subject to attachment 

and thirst; they are always happy with pleasure; they run after passion. 

They look for happiness, but such men caught in the cycle of birth and 

decay again and again (Dharmapada 341). Men who are crazed with 

craving, are terrified like hunted hares. The more they hold fast by 

fetters, bonds, and afflictions, the longer they suffer (Dharmapada 342). 

Men who are crazed with craving, are terrified just like hunted hares. 

Therefore, a monk who wishes his own passionlessness, should first 

banish craving (Dharmapada 343). He who is free from desire for the 

household, finds pleasure (of asceticism or monastic life) in the forest, 

yet run back to that very home. Look at that man! He runs right back 

into that very bondage again! (Dharmapada 344). To a wise man, the 

bondage that is made of hemp, wood or iron, is not a strong bond, the 

longing for wives, children, jewels, and ornaments is a greater and far 

stronger attachment (Dharmapada 345). The wise people say that that 

bond is very strong. Such fetters seem supple, but hard to break. Break 

them! Cut off desire and renounce the world! (Dharmapada 346). A 

man infatuated with lust falls back into the stream as a spider into the 

web spun by itself.  He who cuts off this bond, retire from the world, 

with no clinging, will leave all sorrow behind (Dharmapada 347). He 

who has reached the goal, without fear, without craving and without 

desire, has cut off the thorns of life. This is his final mortal body 
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(Dharmapada 351). He who is without craving, without attachment; 

who understands subtleties of words and meanings; they are truly a 

great wise who bear the final mortal body (Dharmapada 352). Strive 

hard to cut off the stream of desires. Oh! Brahman! Knowing that all 

conditioned things will perish. Oh! Brahman! You are a knower of the 

Unmade Nirvana! (Dharmapada 383).” 

Only if we have no desire for ourselves; if we are working and 

earning money in order to help other people; if we make cultivation 

our business and our business is cultivation only, then how clear and 

happy our life will be!  However, most people don’t understand this. 

They are only interested in making a lot of money or becoming 

successful in worldly business. Remember, this is only a small ‘I’. 

Devout Buddhists should make a lot of money to help all people, then 

even we create our worldly business, it is a good business. It is a selfish 

desire for more than we need or deserve, such as food, house, car, 

wealth, honors, etc. Eyes are longing for viewing beautiful forms 

without any satisfaction, ears are longing for melodious sounds, nose is 

longing for fragrance, tongue is longing for delicate tastes, body is 

longing for soothing touches, and mind is longing for various emotions 

of love and hate from self and others. Human beings’ greediness is like 

a barrel without bottom. It is just as the great ocean obtaining 

continuously the water from hundreds and thousands of large and small 

rivers and lakes everyday. In this Dharma Ending Age, sentient beings, 

especially human beings use every method to manipulate and harm 

one another. Sentient beings’ lives, especially, those of human beings’ 

are already filled with pain and sufferings, now there are even more 

pain and sufferings. Through tricks, expedients, and manipulations we 

try to reach our goal irrespective of whatever happens to others. Greed 

is a powerful mental force that drives people to fight, kill, cheat, lie 

and perform various forms of unwholesome deeds. The desires are 

boundless, but our ability to realize them is not, and unfulfilled desires 

always create suffering. When desires are only partially fulfilled, we 

have a tendency to continue to pursue until a complete fulfillment is 

achieved. Thus, we create even more suffering for us and for others.  

Knowing how to feel satisfied with few possessions help us destroy 

greed and desire. This means being content with material conditions 

that allow us to be healthy and strong enough to cultivate. This is an 
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effective way to cut through the net of passions and desires, attain a 

peaceful state of mind and have more time to help others. Cultivation 

helps us balance ‘Lust’ by contemplation of loathsomeness. 

Attachment to bodily form is one extreme, and one should keep the 

opposite in mind. Examine the body as a corpse and see the process of 

decay, or think of the parts of the body, such as lungs, spleen, fat, 

feces, and so forth. Remembering these and visualizing the loathsome 

aspects of the body will free us from lust. Furthermore, through 

cultivation, we can see the string of craving and attachment confines us 

to samsara’s prison. In other words, craving and attachment are not 

only roots that prevent us from being sufficiently moved to renounce 

samsara, but they are also two of the main things that bind us to 

samsara. In order to overcome craving and attachment, we should 

contemplate on the impurity of the body. When we are attached to 

someone, for example, consider how that person is just a sack full of 

six kinds of filthy substances. Then our attachment and craving will 

diminish. We can only realize the true happiness and a peaceful state 

of mind when we get rid of greed and desires or when our desires are 

few. This is one of the great steps towards the shore of liberation.  The 

Buddha taught: “Craving and desire are the cause of all unhappiness or 

suffering. Everything sooner or later must change, so do not become 

attached to anything. Instead devote yourself to clearing your mind and 

finding the truth, lasting hapiness.” Knowing how to feel satisfied with 

few possessions help us destroy greed and desire. This means being 

content with material conditions that allow us to be healthy and strong 

enough to cultivate. This is an effective way to cut through the net of 

passions and desires, attain a peaceful state of mind and have more 

time to help others. As a matter of fact, once, we, Buddhist 

practitioners get rid of greed and desire also means that we have 

already pushed away great obstacles on our own path of cultivation. In 

conclusion for this chapter, on the path of cultivation, practitioners 

should always remember the Buddha's teaching in the Sutra in Forty 

Two Chapters taught: “Though a person with a state of mind filled with 

desires dwells in heaven, still that is not enough for him; though a 

person who has ended desire dwells on the ground, still he is happy.” 
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Chöông Hai Möôi Laêm 

Chapter Twenty-Five 

 

Buoâng Boû Thaát Tình Luïc Duïc 

 

Thaát Tình bao goàm baûy caûm xuùc: vui, buoàn, thöông, gheùt, tham 

voïng, saân haän, vaø sôï haõi. Trong khi ñoù, luïc duïc laø saùu tham duïc: saéc 

duïc, hình maïo duïc, uy nghi tö thaùi duïc, ngöõ ngoân aâm thanh duïc, teá hoaït 

duïc, vaø nhaân töôùng duïc. Tình caûm, duø tieâu cöïc hay tích cöïc, ñeàu voâ 

thöôøng (coù nghóa laø khoâng toàn taïi), nhöng chuùng ta khoâng theå noùi 

chuùng ta khoâng ñeám xæa tôùi tình caûm cuûa chuùng ta vì chuùng voâ thöôøng. 

Ngöôøi tu theo Phaät khoâng theå noùi vì caû khoå ñau laãn haïnh phuùc ñeàu laø 

voâ thöôøng neân chuùng ta chaúng caàn tìm maø cuõng chaúng caàn traùnh chuùng. 

Ai trong chuùng ta cuõng ñeàu bieát raèng nhöõng tình caûm baát thieän (tieâu 

cöïc) ñöa ñeán khoå ñau, trong khi tình caûm thieän laønh ñöa ñeán haïnh 

phuùc, vaø muïc tieâu cuûa Phaät töû laø mong ñaït ñöôïc haïnh phuùc. Nhö vaäy 

chuùng ta caàn phaûi coá gaéng theå thöïc hieän ñieàu taïo neân haïnh phuùc vaø 

raùng loaïi boû nhöõng gì laøm cho ta ñau khoå.  

Thaát Tình: Theo Phaät giaùo, coù baûy loaïi tình caûm. Caùi gì mang laïi 

thoaûi maùi laø haïnh phuùc. Haïnh phuùc bình thöôøng laø thoûa maõn söï khao 

khaùt. Tuy nhieân, ngay khi ñieàu mong muoán vöøa ñöôïc thöïc hieän thì 

chuùng ta laïi mong muoán moät thöù haïnh phuùc khaùc, vì loøng theøm muoán 

ích kyû cuûa chuùng ta khoâng cuøng taän. Tieàn khoâng mua ñöôïc haïnh phuùc, 

hay söï giaøu coù thöôøng khoâng mang laïi haïnh phuùc. Kyø thaät, haïnh phuùc 

thöïc söï chæ tìm thaáy trong noäi taâm chöù khoâng nôi cuûa caûi, quyeàn theá, 

danh voïng hay chieán thaéng. Ñöùc Phaät ñaõ neâu leân caùc loaïi haïnh phuùc 

cho ngöôøi cö só taïi gia: “Haïnh phuùc coù söùc khoûe, coù cuûa caûi, soáng laâu, 

ñeïp ñeõ, vui veû, söùc maïnh, taøi saûn vaø con caùi, vaân vaân. Ñöùc Phaät khoâng 

khuyeân chuùng ta töø boû cuoäc soáng traàn tuïc vaø ruùt lui veà soáng aån daät. 

Tuy nhieân, Ngaøi khuyeân Phaät töû taïi gia, söï vui höôûng cuûa caûi khoâng 

nhöõng naèm trong vieäc xöû duïng cho rieâng mình, maø neân ñem phuùc lôïi 

cho ngöôøi khaùc. Nhöõng caùi maø chuùng ta ñang coù chæ laø taïm bôï. Nhöõng 

caùi maø chuùng ta ñang gìn giöõ, roát roài chuùng ta cuõng boû chuùng maø ñi. 

Chæ coù nhöõng nghieäp seõ phaûi theo chuùng ta suoát neûo luaân hoài. Ñöùc Phaät 

daïy veà haïnh phuùc cuûa ngöôøi cö só nhö sau: “Soáng ngheøo veà vaät chaát 

maø tinh thaàn thoaûi maùi laø haïnh phuùc. Soáng ñôøi khoâng bò cheâ traùch laø 

haïnh phuùc, vì ngöôøi khoâng bò cheâ traùch laø phuùc laønh cho chính mình vaø 
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cho ngöôøi khaùc. Ngöôøi ñoù ñöôïc moïi ngöôøi ngöôõng moä vaø caûm thaáy 

sung söôùng hôn khi truyeàn caûm ñöôïc laøn soùng hoøa bình sang ngöôøi 

khaùc. Tuy nhieân, raát khoù maø khoâng bò moïi ngöôøi cheâ traùch. Vì theá 

ngöôøi trí cao thöôïng neân coá soáng döûng döng vôùi söï khen cheâ beân ngoaøi, 

coá ñaït ñöôïc haïnh phuùc tinh thaàn baèng caùch vöôït qua laïc thuù vaät chaát.” 

Sau ñoù Ñöùc Phaät tieáp tuïc nhaéc nhôû chö Taêng Ni: “Haïnh phuùc Nieát Baøn 

laø daïng thöùc haïnh phuùc giaûi thoaùt khoå ñau cao thöôïng nhaát.” Chính vì 

vaäy maø trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Haïnh phuùc thay ñöùc Phaät 

ra ñôøi! Haïnh phuùc thay dieãn noùi Chaùnh phaùp! Haïnh phuùc thay Taêng giaø 

hoøa hôïp! Haïnh phuùc thay doõng tieán ñoàng tu! (194). Sung söôùng thay 

chuùng ta soáng khoâng thuø oaùn giöõa nhöõng ngöôøi thuø oaùn; giöõa nhöõng 

ngöôøi thuø oaùn, ta soáng khoâng thuø oaùn (197). Sung söôùng thay chuùng ta 

soáng khoâng taät beänh giöõa nhöõng ngöôøi taät beänh; giöõa nhöõng ngöôøi taät 

beänh chuùng ta soáng khoâng taät beänh (198). Sung söôùng thay chuùng ta 

soáng khoâng tham duïc giöõa nhöõng ngöôøi tham duïc; giöõa nhöõng ngöôøi 

tham duïc, chuùng ta soáng khoâng tham duïc (199). Sung söôùng thay chuùng 

ta soáng khoâng bò ñieàu gì chöôùng ngaïi. Ta thöôøng soáng vôùi nhöõng ñieàu 

an laïc nhö caùc vò thaàn giöõa coõi trôøi Quang-AÂm (200). Thaéng lôïi thì bò 

thuø oaùn, thaát baïi thì bò ñau khoå; chaúng maøng tôùi thaéng baïi, seõ soáng moät 

ñôøi hoøa hieáu an vui vaø haïnh phuùc (201). Neáu boû vui nhoû maø ñöôïc 

höôûng vui lôùn, keû trí seõ laøm nhö theá (290). Gaëp baïn xa laâu ngaøy laø vui, 

sung tuùc phaûi luùc laø vui, meänh chung coù ñöôïc thieän nghieäp laø vui, lìa 

heát thoáng khoå laø vui (331). Ñöôïc kính döôõng meï hieàn laø vui, kính 

döôõng thaân phuï laø vui, kính döôõng sa-moân laø vui, kính döôõng Thaùnh 

nhôn laø vui (332). Giaø vaãn soáng ñöùc haïnh laø vui, thaønh töïu chaùnh tín laø 

vui, ñaày ñuû trí tueä laø vui, khoâng laøm ñieàu aùc laø vui (333). 

Cuõng theo giaùo thuyeát Phaät giaùo, ai laïc töông sinh (Buoàn vui cuøng 

sanh ra laãn nhau, nghóa laø buoàn sinh ra vui, vui sinh ra buoàn. YÙ khuyeân 

chuùng ta khi gaëp chuyeän vui khoâng neân quaù vui, maø khi gaëp chuyeän 

buoàn cuõng khoâng neân quaù buoàn vì trong vui coù buoàn vaø trong buoàn coù 

vui). Tình thöông treân theá gian naày khoâng tình thöông naøo hôn tình cha 

meï thöông con. Neáu coù ngöôøi, vai beân traùi coõng cha, vai beân maët coõng 

meï, ñi giaùp nuùi Tu Di traêm ngaøn voøng, maùu chaûy ñaày chaân, cuõng coøn 

chöa theå baùo ñeàn ñöôïc tình thöông vaø coâng ôn sanh döôõng (Kinh Phaùp 

Cuù). Phaät daïy: “Tình thöông laø phöông caùch duy nhaát ñeå xoùa boû haän 

thuø. Haän thuø khoâng theå ñaùnh baïi ñöôïc haän thuø.” Ñöùc Phaät daïy khi baïn 

gheùt ai thì baïn trôû neân maát haïnh phuùc, coøn khi baïn thöông ai thì moïi 
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ngöôøi ñeàu caûm thaáy haïnh phuùc. Ñeå trieät tieâu söï thuø gheùt, baïn neân thieàn 

quaùn veà loøng töø bi. Tham aùi, tham duïc ñoøi hoûi nhöõng söï ham muoán veà 

vaät chaát nhö theøm aên, theøm nguû, theøm aân aùi, vaân vaân, laø nhöõng khoaùi 

laïc veà nguõ quan. Con ngöôøi coøn ham muoán ñeå ñöôïc thoûa maõn nhöõng 

nhu caàu veà tinh thaàn nhö ham chieám ñoaït, ham phoâ tröông, ham quyeàn 

löïc, ham lôïi loäc. Nhöõng phieàn naõo cuûa loøng tham muoán che laáp taâm 

thöùc höõu tình thì khoâng cho pheùp thieän phaùp naåy sinh. Loøng ham muoán 

ñaém meâ khoâng bao giôø bieát ngöøng, khoâng bao giôø ñöôïc thoûa maõn caû, 

nhö chieác thuøng khoâng ñaùy. Ñeå thoûa maõn duïc voïng maø con ngöôøi sanh 

ra vò kyû, ñoäc aùc, laøm haïi, laøm khoå ngöôøi khaùc ñeå mình ñöôïc vui, ñöôïc 

sung söôùng. Vì loøng tham maø chuùng ta khoâng ngaïi xöû duïng moïi thuû 

ñoaïn ñeå ñaït cho ñöôïc muïc ñích, baát keå chuyeän gì xaõy ñeán cho ngöôøi 

khaùc. Phaät töû chuùng ta neân thaáy roõ vì khoâng tu neân coõi ñôøi trôû thaønh 

moät ñaáu tröôøng maø nöôùc maét ñoå nhö möa raøo, beå khoå daâng leân nhö 

nöôùc thuûy trieàu bieån khôi. Tham duïc laø tham muoán cuûa caûi traàn theá. 

Haàu heát ngöôøi ñôøi thöôøng ñònh nghóa haïnh phuùc traàn tuïc nhö laø söï thoûa 

maõn cuûa moïi tham duïc. Tham duïc traàn theá laø voâ haïn, nhöng chuùng ta 

laïi khoâng coù khaû naêng nhaän ra chuùng vaø tham duïc khoâng ñöôïc thoûa 

maõn thöôøng gaây ra khoå ñau phieàn naõo cho mình vaø cho ngöôøi. Khi 

chuùng ta chæ phaàn naøo thoûa maõn tham duïc, chuùng ta luoân coù khuynh 

höôùng tieáp tuïc theo ñuoåi chuùng cho ñeán khi ñöôïc thoûa maõn, chính vì 

vaäy maø chuùng ta caøng gaây neân khoå ñau cho mình vaø cho ngöôøi. Ngay 

caû khi ñaõ thoûa maõn tham duïc, chuùng ta cuõng khoå ñau. Chuùng ta chæ 

nghieäm ñöôïc chaân haïnh phuùc vaø an nhin töï taïi khi chuùng ta coù ít tham 

duïc. Ñaây cuõng laø moät trong nhöõng böôùc lôùn ñeán beán bôø giaûi thoaùt cuûa 

chuùng ta. Ñöùc Phaät daïy: “Tham duïc chính laø nguoàn goác cuûa khoå ñau. 

Moïi vaät roài seõ thay ñoåi, vì theá khoâng neân luyeán aùi hay vöôùng víu vaøo 

moät thöù gì. Neân nhieáp taâm thanh tònh tìm chaân lyù vaø ñaït ñeán haïnh phuùc 

vónh haèng.” Bieát tri tuùc thieåu duïc laø bieát seõ giuùp chuùng ta dieät tröø tham 

duïc. Ñieàu naày coù nghóa laø bieát thoûa maõn vôùi nhöõng ñieàu kieän vaät chaát 

khaû dó giuùp cho chuùng ta coù ñaày ñuû söùc khoûe ñeå tu taäp. Ñaây laø phöông 

caùch höõu hieäu nhaát ñeå caét ñöùt löôùi tham duïc, an oån thaân taâm vaø coù 

nhieàu thì giôø giuùp ñôû tha nhaân. Trong xaõ hoäi hoâm nay ngöôøi ta sôï ñuû 

thöù, sôï khoâng tieàn, sôï khoâng nhaø, sôï giaø, sôï beänh, sôï cheát, vaân vaân. Kyø 

thaät vì khoâng hieåu baûn chaát thaät söï cuûa ñôøi soáng neân chuùng ta coá gaéng 

duy trì nhöõng thöù maø chuùng ta khoâng theå duy trì ñöôïc, roài töø ñoù chuùng 

ta ñaâm ra sôï haõi. Phaät töû neân luoân nhôù raèng ñôøi soáng naày luoân thay ñoåi. 
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Noù ñöôïc caáu taïo bôûi moät môù yeáu toá coù theå ñoåi thay (voâ thöôøng). Hieåu 

ñöôïc nhö vaäy chuùng ta seõ khoâng coøn caûm thaáy sôï haõi tröôùc nhöõng bieán 

coá cuûa cuoäc ñôøi naày nöõa.  

Luïc Duïc: Theo Phaät giaùo, coøn coù luïc tình laø saùu tình khôûi leân töø 

saùu caên: Nhaõn Tình, töùc laø tình khôûi leân töø nhaõn caên hay maét. Nhó Tình, 

töùc laø tình khôûi leân töø nhó caên hay tai. Tyû Tình, töùc laø tình khôûi leân töø tyõ 

caên hay muõi. Thieät Tình, töùc laø tình khôûi leân töø thieät caên hay löôõi. Thaân 

Tình, töùc laø tình khôûi leân töø thaân caên. YÙ Tình, töùc laø tình khôûi leân töø yù 

caên. Ngöôøi tu taäp tænh thöùc luoân coi Luïc Caên laø nhöõng ñoái töôïng trong 

tu taäp. Theo Tyø Kheo Piyananda trong Nhöõng Haït Ngoïc Trí Tueä Phaät 

Giaùo, baïn phaûi luoân tænh thöùc veà nhöõng cô quan cuûa giaùc quan nhö maét, 

tai, muõi, löôõi, thaân vaø söï tieáp xuùc cuûa chuùng vôùi theá giôùi beân ngoaøi. 

Baïn phaûi tænh thöùc veà nhöõng caûm nghó phaùt sinh do keát quaû cuûa nhöõng 

söï tieáp xuùc aáy: Maét ñang tieáp xuùc vôùi saéc; tai ñang tieáp xuùc vôùi thanh; 

muõi ñang tieáp xuùc vôùi muøi; löôõi ñang tieáp xuùc vôùi vò; thaân ñang tieáp 

xuùc vôùi söï xuùc chaïm; vaø yù ñang tieáp xuùc vôùi vaïn phaùp. Haønh giaû tu 

Phaät neân luoân nhôù raèng chuùng ta chæ nghieäm ñöôïc chaân haïnh phuùc vaø 

an nhieân töï taïi khi chuùng ta buoâng boû hoaëc giaûm thieåu luïc  duïc. Haønh 

giaû tu Phaät daàu thaáy raèng buoâng boû thaát tình luïc duïc khoâng phaûi laø 

chuyeän deã laøm, nhöng moät khi chuùng ta ñaõ quyeát ñònh tu theo Phaät, 

chuùng ta khoâng coøn löïa choïn naøo khaùc laø phaûi buoâng boû cho baèng ñöôïc 

chuùng, vì chuùng chính laø nhöõng chöôùng ngaïi lôùn treân böôùc ñöôøng tu taäp 

cuûa chính mình. 

 

Riddance of Six Desires 

 

Seven sentiments comprise of seven emotions: joy (happiness, 

pleasure), sorrow (grief), love, hate, desire, anger, and fear. 

Meanwhile, six desires are the six sensual attractions: desire for color, 

form, carriage, voice or speech, softness or smoothness, and features. 

Emotions, negative or positive, are impermanent (they would not last), 

but we cannot say we don’t care about our emotions because they are 

impermanent. Buddhists cannot say both suffering and happiness are 

impermanent so we need not seek nor avoid them. We all know that 

negative emotions lead to suffering, whereas positive ones lead to 

happiness, and the purpose of all Buddhists is to achieve happiness. So 
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should try to achieve things that cause happiness, and whatever causes 

suffering we should deliberately happiness.  

Seven Emotions: According to Buddhism, there are seven kinds of 

emotions. What can be borne with ease is happiness. Ordinary 

happiness is the gratification of a desire. However, as soon as the thing 

desired is achived the we desire something else or some other kind of 

happiness, for our selfish desires are endless. Money cannot buy 

happiness, or wealth does not always conduce to happiness.  In fact, 

real happiness is found within, and is not be defined in terms of wealth, 

power, honours, or conquests. The Buddha enumerates some kinds of 

happiness for a layman. They are the happiness of possession, health, 

wealth, longevity, beauty, joy, strength, property, children, etc.  The 

Buddha does not advise all of us to renounce our worldly lives and 

pleasures and retire to solitude. However, he advised lay disciples to 

share the enjoyment of wealth with others. We should use wealth for 

ourselves, but we should also use wealth for the welfare of others. 

What we have is only temporary; what we preserve we leave and go. 

Only karmas will have to go  with us along the endless cycle of births 

and deaths. The Buddha taught about the happiness of lay disciples as 

follows: “A poor, but peace life is real happiness. Leading a blameless 

life is one of the best sources of happiness, for a blameless person is a 

blessing to himself and to others. He is admired by all and feels 

happier, being affected by the peaceful vibrations of others. However, 

it is very difficult to get a good name from all. The wisemen try to be 

indifferent to external approbation, try to obtain the spiritual happiness 

by transcending of material pleasures.” Then the Buddha continued to 

remind monks and nuns: “Nirvana bliss, which is the bliss of relief from 

suffering, is the highest form of happiness.” Thus, the Buddha taught on 

Happiness in the Dharmapada Sutra: “Happy is the birth of  Buddhas! 

Happy is the teaching of the True Law! Happy is the harmony in the 

sangha! Happy is the discipline of the united ones! (Dharmapada 194). 

Oh! Happily do we live without hatred among the hateful! Among 

hateful men we dwell unhating! (Dharmapada 197). Oh! Happily do we 

live in good health among the ailing! Among the ailing we dwell in 

good health! (Dharmapada 198). Oh! Happily do we live without greed 

for sensual pleasures among the greedy! Among the greedy we dwell 

free from greed! (Dharmapada 199). Oh! Happily do we live without 
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any hindrances. We shall always live in peace and joy as the gods of 

the Radiant Realm (Dharmapada 200). Victory breeds hatred, defeat 

breeds suffering; giving up both victory and defeat will lead us to a 

peaceful and happy life (Dharmapada 201). If by giving up a small 

happiness or pleasure, one may behold a larger joy. A far-seeing and 

wise man will do this (a wise man will leave the small pleasure and 

look for a larger one) (Dharmapada 290). It is pleasant to have friends 

when need arises. Enjoyment is pleasant when shared with one 

another. Merit is pleasant when life is at its end. Shunning of (giving 

up) all evil is pleasant (Dharmapada 331). To revere the mother is 

pleasant; to revere the father is pleasant; to revere the monks is 

pleasant; to revere the sages is pleasant (Dharmapada 332). To be 

virtue until old age is pleasant; to have steadfast faith is pleasant; to 

attain wisdom is pleasant; not to do evil is pleasant (Dharmapada 333). 

Also according to Buddhist thoeries, sorrow and joy, each 

producing the other, or each being inherent in the other. There is no 

greater love in this world than the love of the mother and father. If a 

person, carrying father on the left shoulder and mother on the right 

shoulder, were to walk around the Sumeru Mountain hundreds of 

thousands of times, with blood covering both feet, it would still not be 

enough to repay the love and hardship of child rearing (Dhammapada). 

The Buddha taught: “Love is the only way to destroy hatred. Hatred 

cannot be defeated with more hatred.” The Buddha taught: “When you 

hate others, you yourself become unhappy. But when you love others, 

everyone is happy.” In order to eliminate “hate,” you should meditate 

on loving-kindness, pity and compassion. Greed and lust are 

unrestrained desires for material possessions such as food, sleeping, 

sexual intercourse, etc., all related to sensual pleasures. We also have 

a desire for appropriations, showing off, authority, and profits. The 

cover of desire which overlays the mind and prevents the good from 

appearing. Since they are like bottomless barrel, neither obsessive 

greed nor desire can be stopped or satisfied. Through tricks, 

expedients, and manipulations we try to reach our goal irrespective of 

whatever happens to others. We Buddhists must see that greedy people 

are generally selfish, wicked, and prone to cause sufferings to others. 

As a result, they transform this world into a battlefield where tears are 

shed like streams, and sufferings rise like an ocean tide. Desire for and 
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love of the things of this life, such as craving (greed, affection, desire). 

Most people define happiness as the satisfaction of all desires. The 

desires are boundless, but our ability to realize them is not, and 

unfulfilled desires always create suffering. When desires are only 

partially fulfilled, we have a tendency to continue to pursue until a 

complete fulfillment is achieved. Thus, we create even more suffering 

for us and for others. We can only realize the true happiness and a 

peaceful state of mind when our desires are few. This is one of the 

great steps towards the shore of liberation. The  Buddha taught: 

“Craving and desire are the cause of all unhappiness or suffering. 

Everything sooner or later must change, so do not become attached to 

anything. Instead devote yourself to clearing your mind and finding the 

truth, lasting hapiness.” Knowing how to feel satisfied with few 

possessions help us destroy greed and desire. This means being content 

with material conditions that allow us to be healthy and strong enough 

to cultivate. This is an effective way to cut through the net of passions 

and desires, attain a peaceful state of mind and have more time to help 

others. In nowadays society, one fears everything, fear of no money, 

fear of homelessness, fear  of sickness, old-age and death, etc. In fact, 

because of lack of understanding about the real nature of life, we try to 

maintain things that we are unable to, that’s why we feel fear of 

everything. Buddhists should always remember that life is changeable 

and it composes of a bundle of changeable (impermanent) elements. 

Once we understand the real nature of life, we don’t have the feeling 

of fear in life anymore.  

Six Desires: According to Buddhism, there are also six emotions 

arising from the six organs of sense: Emotions arising from the eyes. 

Emotions arising from the ears. Emotions arising from the nose. 

Emotions arising from the tongue. Emotions arising from the body. 

Emotions arising from the mind. Practitioners of mindfulness always 

consider the six senses are objects of cultivation. According to Bikkhu 

Piyananda in The Gems of Buddhism Wisdom, you must always be 

aware of the sense organs such as eye, ear, nose, tongue and body and 

the contact they are having with the outside world. You must be aware 

of the feelings that are arising as a result of this contact:   eye is now in 

contact with forms (rupa); ear is now in contact with sound; nose is now 

in conatct with smell; tongue is now in contact with taste; body is now 
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in contact with touching; and mind is now in contact with all things 

(dharma). Practitioners should always remember that we can only 

realize the true happiness and a peaceful state of mind when we get rid 

of or try to reduce these six desires. Though we, Buddhist practitioners 

see that to let go these seven sentiments and six desires is not an easy 

thing to do, but when we choose to follow the Buddha's Path of 

cultivation, we have no other choice but letting them go because they 

are great obstacles on our own path of cultivation. 
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Chöông Hai Möôi Saùu 

Chapter Twenty-Six 

 

Buoâng Boû Saân Haän 

 

Saân haän laø moät trong tam ñoäc, hay moät trong ba ngoïn löûa ñang ñoát 

chaùy taâm. Saân haän laø nhieân lieäu ñoát chaùy caû röøng coâng ñöùc cuûa keû tu 

haønh. Ngöôøi tu phaûi luoân cheá ngöï saân haän vaø phaùt trieån loøng töø bi trong 

taâm. Theo taâm lyù hoïc Phaät giaùo, yeáu toá taâm thöùc veà saân haän luoân noái 

keát vôùi kinh nghieäm khoå ñau. Ngöôøi ta coù theå tham vaø laïc cuøng moät 

luùc, nhöng khoâng theå naøo vöøa saân haän maø laïi vöøa vui veû cuøng moät luùc 

ñöôïc. Baát kyø ai vun xôùi oaùn gheùt, saân haän, giaän döõ, tính aùc nuoâi döôõng 

söï traû thuø hay baûo toàn loøng caêm giaän ñeàu bò troùi buoäc vaøo kinh nghieäm 

khoå ñau nhö theá, vì ngöôøi aáy ñaõ chaáp chaët vaøo moät nguoàn coäi raát maïnh 

cuûa khoå ñau. Nhöõng ai gieo haän thuø cho ngöôøi khaùc nhö gieát choùc hay 

haønh haï hay caét xeùo thaân theå, coù theå seõ taùi sanh vaøo nhöõng caûnh giôùi 

nôi maø hoï phaûi caûm thoï nhöõng kinh nghieäm cöïc kyø ñau ñôùn, nhöùc nhoái, 

khaéc nghieät. Chæ trong nhöõng hoaøn caûnh nhö theá hoï môùi coù theå kinh 

nghieäm nhöõng noãi khoán khoå maø do söï baát thieän cuûa chính hoï, hoï ñaõ töï 

ñem ñeán cho chính hoï. Ñöùc Phaät daïy: “Giaëc cöôùp coâng ñöùc, khoâng gì 

hôn saân haän. Vì khi taâm saân haän noåi leân thì chuùng sanh laäp töùc taïo 

nghieäp, vaø do ñoù maø muoân ngaøn chöôùng ngaïi laäp töùc hieän ra, ngaên che 

Thaùnh ñaïo, laáp môø Phaät taùnh. Cho neân noùi ‘Nhöùt nieäm saân taâm khôûi, 

baù vaïn chöôùng moân khai,’ nghóa laø chæ vì moät nieäm giaän töùc maø phaûi 

laõnh chòu bao nhieâu chöôùng naïn.”  

Saân haän laø söï ñaùp laïi caûm xuùc ñoái vôùi vieäc gì khoâng thích ñaùng hay 

khoâng coâng baèng. Neáu khoâng ñaït ñöôïc caùi mình ham muoán cuõng coù 

theå ñöa ñeán saân haän. Saân haän lieân heä tôùi vieäc töï baûo veä mình. Tuy 

nhieân, theo giaùo thuyeát nhaø Phaät thì saân haän töï bieåu loä trong noù moät tö 

caùch thoâ loã, phaù maát haønh giaû moät caùch höõu hieäu nhaát. Ñöùc Phaät tuyeân 

boá raát roõ raøng raèng moät taâm ñaày nhöõng saân haän vaø thuø ñòch khoâng theå 

hieåu moät caùch toát ñeïp, khoâng theå noùi moät caùch toát ñeïp. Moät ngöôøi oâm 

aáp nuoâi döôõng söï baát maõn vaø uaát haän seõ khoâng laøm dòu bôùt haän thuø cuûa 

mình. Chæ vôùi taâm baát haïi vaø loøng töø maãn ñoái vôùi chuùng sanh moïi loaøi 

môùi coù theå chaám döùt ñöôïc haän thuø. Chính vì theá maø trong kinh Phaùp 

Cuù, Ñöùc Phaät daïy ñeå cheá ngöï saân haän, chuùng ta phaûi phaùt trieån loøng töø 

bi baèng caùch thieàn quaùn vaøo loøng töø bi. Theo Phaät giaùo, caên baûn cuûa söï 
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saân giaän thöôøng thöôøng laø do söï sôï haõi maø ra. Vì khi chuùng ta noåi giaän 

leân thöôøng chuùng ta khoâng coøn sôï haõi ñieàu gì nöõa, tuy nhieân, ñaây chæ laø 

moät loaïi naêng löôïng muø quaùng. Naêng löôïng cuûa söï giaän döõ coù tính 

caùch taøn phaù vaø khoâng xaây döïng ñöôïc chuyeän gì heát. Thaät vaäy, giaän döõ 

thaùi quaù coù theå daãn ñeán vieäc töï mình keát lieãu ñôøi mình. Vì vaäy Ñöùc 

Phaät daïy: “Khi mình giaän ai, haõy lui laïi vaø raùng maø nghó ñeán moät vaøi 

ñieàu toát cuûa ngöôøi aáy. Laøm ñöôïc nhö vaäy, côn giaän töï noù seõ nguoâi ñi.” 

Söï saân haän ñoát chaùy trong loøng chuùng sanh, gaây neân bieát bao caûnh traùi 

yù vaø thuø nghòch cho ngöôøi khaùc. Ngöôøi saân haän noùi naêng thoâ bæ khoâng 

coù chuùt töø bi, taïo neân khoâng bieát bao nhieâu laø khoå naõo. Trong Tam 

Ñoäc, moãi thöù coù moät aùc tính ñoäc ñaùo khaùc nhau; tuy nhieân, saân haän coù 

moät töôùng traïng voâ cuøng thoâ baïo, noù laø keû thuø phaù hoaïi ñöôøng tu cuõng 

nhö coâng haïnh cuûa ngöôøi tu Phaät maïnh meõ nhaát. Lyù do laø khi moät nieäm 

saân haän ñaõ sanh khôûi trong taâm thì lieàn theo ñoù coù muoân ngaøn thöù 

chöôùng ngaïi khaùc laäp töùc hieän ra, ngaên trôû con ñöôøng tu ñaïo, coâng 

haïnh cuõng nhö söï tieán tu cuûa ngöôøi hoïc ñaïo. Chính vì theá maø coå ñöùc coù 

daïy raèng: “Nhöùt nieäm saân taâm khôûi, baù vaïn chöôùng moân khai.” (coù 

nghóa laø khi moät nieäm oaùn thuø vöøa chôùm khôûi, thì coù ngaøn muoân cöûa 

chöôùng khai môû). Thí duï nhö ñang luùc ngoài thieàn, boãng chôït nhôù ñeán 

ngöôøi kia baïc aùc, xaáu xa, gaây cho ta nhieàu ñieàu cay ñaéng xöa nay. Do 

nghó nhôù nhö theá neân taâm ta chaúng nhöõng khoâng yeân, maø coøn sanh ra 

caùc söï buoàn giaän, böùc röùc. Thaân tuy ngoài yeân ñoù maø loøng daãy ñaày 

phieàn naõo saân haän. Thaäm chí coù ngöôøi khoâng theå tieáp tuïc toïa thieàn 

ñöôïc nöõa, cuõng nhö khoâng theå tieáp tuïc laøm nhöõng gì hoï ñang laøm vì 

taâm hoï bò traøn ngaäp bôûi phieàn naõo. Laïi coù ngöôøi böïc töùc ñeán queân aên 

boû nguû, nhieàu khi muoán laøm gì cho keû kia phaûi cheát lieàn töùc khaéc môùi 

haû daï. Qua ñoù môùi bieát caùi taâm saân haän noù luoân daøy xeùo taâm can vaø 

phaù hoaïi con ñöôøng tu taäp cuûa ngöôøi tu nhö theá naøo. Chính vì thaáy nhö 

theá maø Ñöùc Phaät ñaõ daïy caùch ñoái trò saân haän trong Kinh Phaùp Hoa nhö 

sau: “Laáy ñaïi töø bi laøm nhaø, laáy nhaãn nhuïc laøm aùo giaùp, laáy taát caû 

phaùp khoâng laøm toøa ngoài.” Chuùng ta phaûi neân nghó raèng khi ta khôûi taâm 

giaän hôøn phieàn naõo laø tröôùc tieân töï ta laøm khoå ta. Chính ngoïn löûa saân 

haän aáy beân trong thì thieâu ñoát noäi taâm, coøn beân ngoaøi thì noù khieán thaân 

ta ngoài ñöùng chaúng yeân, than daøi, thôû vaén. Nhö theá aáy, chaúng nhöõng 

chuùng ta khoâng caûi hoùa ñöôïc keû thuø, maø coøn khoâng ñem laïi chuùt naøo 

an vui lôïi laïc cho chính mình. Thieàn cuõng giuùp chuùng ta quaân bình 

ñöôïc saân haän baèng söï chuù taâm vaøo taâm töø. Khi saân haän noåi leân phaûi 
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nieäm taâm töø. Khi taâm noùng giaän noåi leân chuùng ta phaûi quaân bình chuùng 

baèng caùch khai trieån taâm töø. Neáu coù ai laøm ñieàu xaáu ñoái vôùi chuùng ta 

hay giaän chuùng ta, chuùng ta cuõng ñöøng noùng giaän. Neáu saân haän noåi leân, 

chuùng ta caøng meâ muoäi vaø toái taêm hôn ngöôøi ñoù nöõa. Haõy saùng suoát 

giöõ taâm töø aùi vaø thöông ngöôøi ñoù vì hoï ñang ñau khoå. Haõy laøm cho taâm 

traøn ñaày tình thöông, xem ngöôøi ñang giaän doãi mình nhö anh, chò, em 

thaân yeâu cuûa mình. Luùc baáy giôø chuùng ta haõy chuù taâm vaøo caûm giaùc töø 

aùi, vaø laáy söï töø aùi laøm ñeà muïc thieàn ñònh. Traûi loøng töø ñeán taát caû chuùng 

sanh treân theá gian naày. Chæ coù loøng töø aùi môùi thaéng ñöôïc söï saân haän maø 

thoâi.  

Trong tu taäp thieàn quaùn, saân haän laø moät noäi keát, vaø vì noù gaây khoå 

ñau cho neân chuùng ta phaûi tìm caùch dieät tröø noù. Caùc nhaø taâm lyù hoïc 

thích duøng töø “toáng khöù noù ra khoûi cô theå chuùng ta.” Laø Phaät töû, baïn 

neân taïo naêng löôïng cuûa chaùnh nieäm vaø chaêm soùc töû teá saân haän moãi khi 

noù hieän ñeán qua tu taäp thieàn ñònh. Côn giaän cuûa chuùng ta chính laø 

chuùng ta, vaø töø bi cuõng chính laø chuùng ta. Thieàn taäp khoâng coù nghóa laø 

ñaùnh phaù. Trong ñaïo Phaät, thieàn taäp laø phöông phaùp oâm aáp vaø chuyeån 

hoùa, chöù khoâng phaûi laø ñaùnh phaù. Khi côn giaän khôûi daäy trong chuùng 

ta, chuùng ta phaûi baét ñaàu thöïc taäp hôi thôû chaùnh nieäm ngay töùc khaéc. 

“Thôû vaøo toâi bieát côn giaän ñang coù trong toâi. Thôû ra, toâi chaêm soùc côn 

giaän cuûa toâi.” Neáu baïn khoâng bieát caùch chaêm soùc baïn vôùi taâm töø bi thì 

laøm sao baïn coù theå chaêm soùc ngöôøi khaùc vôùi taâm töø bi cho ñöôïc? Khi 

côn giaän noåi daäy, haõy tieáp tuïc thöïc taäp hôi thôû chaùnh nieäm, böôùc chaân 

chaùnh nieäm ñeå cheá taùc naêng löôïng chaùnh nieäm. Chuùng ta tieáp tuïc naâng 

niu naêng löôïng cuûa côn giaän trong chuùng ta. Côn giaän coù theå seõ keùo daøi 

moät thôøi gian, nhöng chuùng ta seõ ñöôïc an toaøn, bôûi vì Ñöùc Phaät ñang coù 

maët trong chuùng ta, giuùp chuùng ta chaêm soùc côn giaän, naêng löôïng 

chaùnh nieäm laø naêng löôïng cuûa Phaät. Khi thöïc taäp hôi thôû chaùnh nieäm 

vaø oâm aáp côn giaän chuùng ta ñang ñöôïc Phaät baûo hoä. Khoâng coøn gì ñeå 

nghi ngôø, Phaät ñang oâm aáp chuùng ta vaø côn giaän cuûa chuùng ta trong töø 

bi voâ löôïng.  

Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Xa boû loøng giaän döõ, tröø dieät 

taùnh kieâu caêng, giaûi thoaùt moïi raøng buoäc, khoâng chaáp tröôùc danh saéc; 

ngöôøi khoâng coù moät vaät chi aáy, söï khoå chaúng coøn theo doõi ñöôïc (221).  

Ngöôøi naøo ngaên ñöôïc côn giaän döõ noåi leân nhö döøng ñöôïc chieác xe ñang 

chaïy maïnh, môùi laø keû cheá ngöï gioûi, ngoaøi ra chæ laø keû caàm cöông hôø 

maø thoâi (222). Laáy töø bi thaéng noùng giaän, laáy hieàn laønh thaéng hung döõ, 
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laáy boá thí thaéng xan tham, laáy chôn thaät thaéng ngoa nguïy (223). Gìn 

giöõ thaân ñöøng noùng giaän, ñieàu phuïc thaân haønh ñoäng, xa lìa thaân laøm aùc, 

duøng thaân tu haïnh laønh (231). Gìn giöõ lôøi noùi ñöøng noùng giaän, ñieàu 

phuïc lôøi noùi chaùnh chôn, xa lìa lôøi noùi thoâ aùc, duøng lôøi noùi tu haønh 

(232).Gìn giöõ yù ñöøng noùng giaän, ñieàu phuïc yù tinh thuaàn, xa lìa yù hung 

aùc, duøng yù ñeå tu chaân (233).” Theo Kinh Thuû Laêng Nghieâm, quyeån 

Taùm, Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà Saân Taäp Nhaân nhö sau: 

“Saân taäp xung ñoät xen nhau, phaùt töø nôi giaän nhau, keát maõi khoâng thoâi. 

Taâm noùng naûy phaùt ra löûa, hun ñuùc khí keát laïi thaønh loaïi kim. Nhö vaäy 

neân coù caùc vieäc ñao sôn, kieám thuï, vaø phuû vieät. Nhö ngöôøi bò haøm oan, 

ñaèng ñaèng saùt khí. Hai taäp kích thích nhau, neân coù caùc vieäc bò hình, 

cheùm, ñaâm, ñaùnh, ñaäp. Vì theá möôøi phöông Phaät noùi noùng giaän teân laø 

ñao kieám saéc. Boà Taùt traùnh saân nhö traùnh söï taøn saùt.” Moät laàn nöõa, 

haønh giaû tu Phaät chuùng ta neân luoân thaáy raèng buoâng boû saân haän khoâng 

phaûi laø chuyeän deã laøm, khoâng phaûi laø chuyeän laøm ñöôïc ngaøy moät ngaøy 

hai, nhöng khi ñaõ ñi theo con ñöôøng tu Phaät, chuùng ta seõ khoâng coù söï 

löïa choïn naøo khaùc hôn laø phaûi buoâng boû saân haän. Moät khi chuùng ta 

buoâng boû ñöôïc saân haän cuõng ñoàng nghóa vôùi vieäc chuùng ta ñaõ ñaåy ñöôïc 

qua moät beân nhöõng chöôùng ngaïi lôùn treân böôùc ñöôøng tu taäp cuûa chính 

mình. 

 

Riddance of Ill-Will 

 

Ill-will or Hatred is one of the three poisons in Buddhism (greed, 

anger, ignorance). This is one of the three fires which burn in the mind 

until allowed to die for fuelling. Anger manifests itself in a very crude 

manner, destroying the practitioner in a most effective way. To subdue 

anger and resentment, we must develop a compassionate mind. 

According to Buddhist psychology, the mental factor of aversion is 

always linked to the experience of pain. One may be greedy and 

happy, but never angry and happy at the same time. Anyone who 

cultures hatred, anger, or malice, nurses revenge or keeps alive a 

grudge is bound to experience much suffering for he has laid hold a 

very potent source of it. Those who exercise their hatred on others as in 

killing, torturing or maiming may expect birth in a state, compared in 

the scriptural simile to a pitfull of glowing situations, where they will 

experience feelings which are exclusively painful, sharp, and severe. 
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Only in such an environment will they be able to experience all the 

misery which they, by their own cruelty to others, have brought upon 

themselves. The Buddha taught: “Bandits who steal merits are of no 

comparison to hatred and anger. Because when hatred and anger arise, 

inevitable innumerable karma will be created. Immediately thereafter, 

hundreds and thousands of obstructions will appear, masking the proper 

teachings of enlightenment, burying and dimming the Buddha Nature. 

Therefore, a thought of hatred and anger had just barely risen, ten 

thousands of karmic doors will open immediately. It is to say with just 

one thought of hatred, one must endure all such obstructions and 

obstacles.”  

Ill will or anger is an emotional response to something that is 

inappropriate or unjust. If one does not obtain what one is greedy can 

lead to anger. Anger is an emotion involved in self-protection. 

However, according to Buddhist doctrines, anger manifests itself in a 

very crude manner, destroying the practitioner in a most effective way. 

The Buddha makes it very clear that with a heart filled with hatred and 

animosity, a man cannot understand and speak well. A man who 

nurtures displeasure and animosity cannot appease his hatred. Only 

with a mind delighted in harmlessness and with loving kindness 

towards all creatures in him hatred cannot be found. Thus, according to 

the Buddha’s teachings in the Dharmapada Sutra, to subdue anger and 

resentment, we must develop a compassionate mind by meditating on 

loving kindness, pity and compassion. According to Buddhism, the basis 

of anger is usually fear for when we get angry we feel we are not 

afraid any more, however, this is only a blind power. The energy of 

anger, if it’s not so destructive, it may not be of any constructive. In 

fact, extreme anger could eventually lead us even to taking our own 

life. Thus the Buddha taught: “When you are angry at someone, let 

step back and try to think about some of the positive qualities of that 

person. To be able to do this, your anger would be reduced by its own.” 

Anger is a fire that burns in all human beings, causing a feeling of 

displeasure or hostility toward others. Angry people speak and act 

coarsely or pitiless, creating all kinds of sufferings. Of the three great 

poisons of Greed, Hatred and Ignorance, each has its own unique evil 

characteristic. However, of these poisons, hatred is unimaginably 

destructive and is the most powerful enemy of one’s cultivated path 
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and wholesome conducts. The reason is that once hatred arises from 

within the mind, thousands of karmic obstructions will follow to appear 

immediately, impeding the practitioner from making progress on the 

cultivated path and learning of the philosophy of Buddhism. Therefore, 

the ancient virtuous beings taught: “One vindictive thought just barely 

surfaced, ten thousands doors of obstructions are all open.” Supposing 

while you were practicing meditation, and your mind suddenly drifted 

to a person who has often insulted and mistreated you with bitter 

words. Because of these thoughts, you begin to feel sad, angry, and 

unable to maintain peace of mind; thus, even though your body is 

sitting there quietly, your mind is filled with afflictions and hatred. 

Some may go so far as leaving their seat, stopping meditation, 

abandoning whatever they are doing, and getting completely caught up 

in their afflictions. Furthermore, there are those who get so angry and 

so depressed to the point where they can’t eat and sleep; for their 

satisfaction, sometimes they wish their wicked friend to die right 

before their eyes. Through these, we know that hatred is capable of 

trampling the heart and mind, destroying people’s cultivated path, and 

preventing everyone from practicing wholesome deeds. Thus the 

Buddha taught the way to tame hatred in the Lotus Sutra as follows: 

“Use great compassion as a home, use peace and tolerance as the 

armor, use all the Dharma of Emptiness as the sitting throne.”  We 

should think that when we have hatred and afflictions, the first thing 

that we should be aware of is we are bringing miseries on ourselves. 

The fire of hatred and afflictions internally burns at our soul, and 

externally influences our bodies, standing and sitting restlessly, crying, 

moaning, screaming, etc. In this way, not only are we unable to change 

and tame the enemy, but also unable to gain any peace and happiness 

for ourselves. Zen also helps us balance ‘Anger’ by contemplation of 

loving-kindness. When angry states of mind arise strongly, balance 

them by developing feelings of loving-kindness. If someone does 

something bad or gets angry, do not get angry ourselves. If we do, we 

are being more ignorant than they. Be wise. Keep compassion in mind, 

for that person is suffering. Fill our mind with loving-kindness as if he 

was a dear brother. Concentrate on the feeling of loving-kindness as a 

meditation subject. Spread it to all beings in the world. Only through 

loving-kindness is hatred overcome.  
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In meditation practice, anger is an internal formation, and since it 

makes us suffer, we try our best to get rid of it. Psychologists like the 

expression “getting it out of your system.” As a Buddhist, you should 

generate the energy of mindfulness and take good care of anger every 

time it manifests through meditation practice. Our anger is us, and our 

compassion is also us. To meditate does not mean to fight. In 

Buddhism, the practice of meditation should be the practice of 

embracing and transforming, not of fighting. When anger comes up in 

us, we should begin to practice mindful breathing right away: 

“Breathing in, I know that anger is in me. Breathing out, I am taking 

good care of my anger. If you don’t know how to treat yourself with 

compassion, how can you treat another person with compassion? When 

anger arises, continue to practice mindful breathing and mindful 

walking to generate the energy of mindfulness. Continue to tenderly 

embrace the energy of anger within you. Anger may continue to be 

there for some time, but you are safe, because the Buddha is in you, 

helping you to take good care of your anger. The energy of 

mindfulness is the energy of the Buddha. When you practice mindful 

breathing and embracing your anger, you are under the protection of 

the Buddha. There is no doubt about it: the Buddha is embracing you 

and your anger with a lot of compassion. 

In the Dharmapada Sutra, the Buddha taught: “One should give up 

anger; one should abandon pride. One should overcome all fetters. No 

suffering befall him who calls nothing his own (Dharmapada 221). He 

who controls his anger which arises as a rolling chariot. He is a true 

charioteer. Other people are only holding the rein (Dharmapada 222). 

Conquer anger by love; conquer evil by good; conquer stingy by 

giving; conquer the liar by truth (Dharmapada 223).One should guard 

against the bodily anger, or physical action, and should control the 

body. One should give up evil conduct of the body. One should be of 

good bodily conduct (Dharmapada 231). One should guard against the 

anger of the tongue; one should control the tongue. One should give up 

evil conduct in speech. One should be of good conduct in speech 

(Dharmapada 232).One should guard against the anger of the mind; 

one should control the mind. One should give up evil conduct of the 

mind. One should practice virtue with the mind (Dharmapada 233).” 

According to the Surangama Sutra, book Eight, the Buddha reminded 
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Ananda about the habit of hatred as follows: “Habits of hatred which 

give rise to mutual defiance. When the defiance binds one without 

cease, one’s heart becomes so hot that it catches fire, and the molten 

vapor turns into metal. From it produced the mountain of knives, the 

iron cudgel, the tree of swords, the wheel of swords, axes and halberds 

(caây kích), and spears and saws. It is like the intent to kill surging forth 

when a person meets a mortal enemy, so that he is roused to action. 

Because these two habits clash with one another, there come into being 

castration and hacking, beheading and mutilation, filing and sticking, 

flogging and beating, and other such experiences. Therefore, the Thus 

Come Ones of the ten directions look upon hatred and name it ‘sharp 

knives and swords.’ Bodhisattvas should avoid hatred as they would 

their own execution.” Buddhist practitioners should always remember 

that Buddhist teaching  (Buddhism) is eay to say, but not easy to do or 

to practice. Once again, we, Buddhist practitioners should always 

remember that to let go these ill-wills is not an easy thing to do; they 

are not easy to be eliminated in one or two days, but when we want to 

follow the Buddha's Path, we have no other choice but to let these ill-

wills go. Once we are able to let them go, it also means that we have 

already pushed away great obstacles on our own path of cultivation. 
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Chöông Hai Möôi Baûy 

Chapter Twenty-Seven 

 

Buoâng Boû Taø Daâm 

 

Daâm laø giôùi thöù ba trong nguõ giôùi cho haøng taïi gia, caám ham muoán 

nhieàu veà saéc duïc hay taø haïnh vôùi ngöôøi khoâng phaûi laø vôï choàng cuûa 

mình. Giôùi thöù ba trong möôøi giôùi troïng cho haøng xuaát gia trong Kinh 

Phaïm Voõng, caét ñöùt moïi ham muoán veà saéc duïc. Ngöôøi xuaát gia phaïm 

giôùi daâm duïc töùc laø phaïm moät trong töù ñoïa, phaûi bò truïc xuaát khoûi giaùo 

ñoaøn vónh vieãn. Boán ñieàu kieän caàn thieát ñeå taïo nghieäp taø daâm: yù nghó 

muoán thoûa maõn nhuïc duïc, coá gaéng thoûa maõn nhuïc duïc, tìm phöông tieän 

ñeå ñaït ñöôïc muïc tieâu, vaø söï thoûa maõn. Theo Ñöùc Phaät vaø Phaät Phaùp 

cuûa Hoøa Thöôïng Narada, ñaây laø nhöõng quaû baùo khoâng traùnh khoûi cuûa 

taø daâm laø coù nhieàu keû thuø, ñôøi soáng vôï choàng khoâng haïnh phuùc, vaø 

sanh ra laøm ñaøn baø hay laøm ngöôøi baùn nam baùn nöõ. Nhöõng lôøi Phaät daïy 

veà “Taø Daâm” Trong Kinh Phaùp Cuù, ñöùc Phaät daî: Buoâng lung theo taø 

duïc, seõ chòu boán vieäc baát an: maéc toäi voâ phöôùc, nguû khoâng yeân, bò cheâ 

laø voâ luaân, ñoïa ñòa nguïc (309). Voâ phöôùc ñoïa aùc thuù bò khuûng boá, ít 

vui, quoác vöông keát troïng toäi: ñoù laø keát quaû cuûa taø daâm. Vaäy chôù neân 

phaïm ñeán (310). 

Daâm duïc phaùt trieån thaønh thoùi quen vì söï giao hôïp trong ñoù hai 

ngöôøi aâu yeám nhau vaø phaùt sanh söùc noùng kích thích söï ham muoán. 

Chuyeän naày cuõng gioáng nhö vieäc chaø xaùt hai tay vôùi nhau. Nhaân daâm 

duïc coù quaû baùo laø giöôøng saét noùng, coät ñoàng, taùm ñòa nguïc noùng 

(giöôøng saét coù nghóa laø söï ham muoán, vaø coät ñoàng coù nghóa laø söï theøm 

muoán tình duïc). Ñöùc Phaät daïy: “Daâm taäp giao tieáp, phaùt ra töø nôi coï 

xaùt maõi khoâng thoâi. Nhö vaäy neân luùc cheát thaáy coù löûa saùng, trong ñoù 

phaùt ñoäng. Ví duï nhö ngöôøi laáy tay coï xaùt nhau thaáy coù hôi noùng. Hai 

caùi taäp nöông nhau khôûi, neân coù vieäc giöôøng saét truï ñoàng. Cho neân 

möôøi phöông caùc Ñöùc Phaät noùi daâm laø löûa duïc. Boà Taùt thaáy söï daâm 

duïc nhö traùnh haàm löûa.” Vaøo thôøi Ñöùc Phaät coøn taïi theá, coù moät ngöôøi 

ñaøn oâng coù thoùi quen taø daâm. Duø ñaõ bò baét nhieàu laàn, nhöng thoùi cuõ 

vaãn khoâng chöøa. Trong khi tuyeät voïng, ngöôøi cha beøn ñöa ngöôøi aáy 

ñeán gaëp Ñöùc Phaät ñeå nghe lôøi khuyeân nhuû. Ñöùc Phaät chæ ra cho ngöôøi 

aáy thaáy raèng moät keû phaïm haïnh taø daâm seõ töï laøm khoå mình cuõng nhö 

laøm khoå ngöôøi khaùc. Ngöôøi aáy chaúng nhöõng phung phí tieàn baïc vaø maát 
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ñi tieáng taêm, maø coøn taïo ra nhieàu keû thuø cho chính mình. Ñaây chính laø 

nhöõng haäu quaû nghieâm troïng cuûa söï taø daâm, maø ngöôøi ta thöôøng khoâng 

nhìn thaáy khi phaïm phaûi loãi laàm naøy.  

Khoâng taø daâm coù nghóa laø khoâng lang chaï vôùi vôï hay choàng ngöôøi, 

hoaëc vôùi ngöôøi khoâng phaûi laø vôï hay choàng cuûa mình. Gian daâm laø sai.  

Ngöôøi Phaät töû taïi gia neân coù traùch nhieäm trong vaán ñeà tình duïc. Neáu 

chöa xuaát gia ñöôïc ñeå tu haønh giaûi thoaùt, thì hai vôï choàng neân gìn giöõ 

moái quan heä ñöùng ñaén, aân caàn, yeâu thöông vaø trung thaønh vôùi nhau, thì 

gia ñình seõ haïnh phuùc, vaø xaõ hoäi seõ toát ñeïp hôn. Ngöôøi phaïm toäi gian 

daâm khoâng coøn ñöôïc kính neå vaø khoâng ñöôïc ai tin caäy. Taø daâm dính líu 

tôùi nhöõng ngöôøi maø moái lieân heä vôï choàng phaûi traùnh theo taäp tuïc, hay 

vôùi nhöõng ngöôøi caám bôûi phaùp luaät, hay bôûi Phaùp, laø sai. Cho neân eùp 

buoäc baèng phöông tieän vuõ löïc hay tieàn baïc moät ngöôøi ñaõ coù gia ñình 

hay ngöôøi chöa coù gia ñình öng thuaän laø taø daâm. Muïc ñích cuûa giôùi thöù 

ba laø gìn giöõ söï kính troïng gia ñình vaø moãi ngöôøi lieân heä ñeå baûo veä tính 

caùch thieâng lieâng baát khaû xaâm phaïm (Giôùi naày chia laøm hai loaïi, taïi 

gia vaø xuaát gia. Khoâng taø daâm chæ daønh cho ngöôøi taïi gia thoï trì naêm 

giôùi caám, nghóa laø vôï choàng khoâng chính thöùc cöôùi hoûi, phi thôøi, phi xöù, 

ñeàu thuoäc taø daâm. Giôùi caám naày chaúng nhöõng giuùp ta traùnh ñöôïc quaû 

baùo, maø coøn ñaëc bieät gìn giöõ vaø tröôûng döôõng thaân taâm khoâng cho chaïy 

theo tình duïc phi thôøi phi phaùp. Veà phaàn Taêng chuùng xuaát gia, vôùi yù chí 

caàu phaïm haïnh, giôùi naày ñoøi hoûi Taêng chuùng ñoaïn tuyeät vôùi taát caû moïi 

haønh vi daâm duïc, cho ñeán khôûi taâm ñoäng nieäm ñeàu laø phaïm giôùi).  

Theo Thanh Tònh Ñaïo, taø haïnh laø laøm nhöõng ñieàu ñaùng lyù khoâng 

neân laøm, vaø khoâng laøm caùi neân laøm, do tham saân si vaø sôï. Chuùng ñöôïc 

goïi laø ñöôøng xaáu vì ñoù laø nhöõng con ñöôøng maø baäc Thaùnh khoâng ñi. Taø 

daâm ñöôïc noùi trong giaùo lyù nhaø Phaät nhö laø moät trong nhöõng hình thöùc 

töông töï vôùi söï Gian Daâm. Vôùi Taêng Ni duø chæ suy nghó hay ao öôùc ñeán 

chuyeän laøm tình vôùi moät ngöôøi khaùc, chöù ñöøng noùi ñeán chuyeän laøm 

tình, laø ñaõ coù toäi vaø phaïm giôùi luaät nhaø Phaät, phaûi bò khai tröø khoûi Giaùo 

ñoaøn. Rieâng vôùi Phaät töû taïi gia, neáu suy nghó hay ao öôùc, hoaëc laøm tình 

vôùi ngöôøi khoâng phaûi laø vôï choàng cuûa mình ñeàu bò caám ñoaùn. Traùnh taø 

daâm laø toân troïng con ngöôøi vaø nhöõng quan heä caù nhaân. Nhieàu baát haïnh 

xaõy ñeán vôùi nhöõng con ngöôøi taø haïnh vaø coù loái soáng thieáu traùch nhieäm. 

Keát quaû cuûa söï taø haïnh laø nhieàu gia ñình tan vôõ, nhieàu treû em trôû thaønh 

naïn nhaân cuûa söï laïm duïng tình duïc. Ñoái vôùi taát caû Phaät töû taïi gia, haïnh 

phuùc cuûa chính mình cuõng laø haïnh phuùc cuûa ngöôøi khaùc, vì theá vaán ñeà 
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tình duïc phaûi ñöôïc thöïc thi baèng söï lo laéng yeâu thöông, chöù khoâng baèng 

söï ham muoán ñoøi hoûi cuûa xaùc thòt. Khi thoï trì giôùi naøy, Phaät töû taïi gia 

neân töï kieåm vaán ñeà tình duïc, vaø vôï choàng neân trung thaønh vôùi nhau. 

Vaán ñeà naøy cuõng giuùp taïo neân söï an laïc trong gia ñình. Trong moät gia 

ñình haïnh phuùc, ngöôøi choàng vaø ngöôøi vôï phaûi töông kính vaø thöông 

yeâu nhau. Coù ñöôïc gia ñình haïnh phuùc, theá giôùi seõ trôû thaønh moät nôi 

toát hôn cho ñôøi soáng. Nhöõng ngöôøi Phaät töû treû neân luoân nhôù coù thaân theå 

tinh khieát môùi phaùt sanh ñöôïc nhöõng vieäc thieän laønh trong cuoäc soáng 

haèng ngaøy.  

Ngöôøi Phaät töû chôn thuaàn khoâng neân taø haïnh vì thöù nhaát chuùng ta 

khoâng muoán laøm ngöôøi xaáu trong xaõ hoäi; thöù hai laø khoâng taø haïnh giuùp 

chuùng ta trôû neân trong saïch vaø ñaøng hoaøng hôn. Khoâng taø haïnh laø giôùi 

caám thöù ba trong nguõ giôùi cho haøng taïi gia, caám ham muoán nhieàu veà 

saéc duïc hay taø haïnh vôùi ngöôøi khoâng phaûi laø vôï choàng cuûa mình. Giôùi 

thöù ba trong möôøi giôùi troïng cho haøng xuaát gia trong Kinh Phaïm Voõng, 

caét ñöùt moïi ham muoán veà saéc duïc. Ngöôøi xuaát gia phaïm giôùi daâm duïc 

töùc laø phaïm moät trong töù ñoïa, phaûi bò truïc xuaát khoûi giaùo ñoaøn vónh 

vieãn. Ñaây laø moät trong taùm giôùi ñaàu trong Thaäp Giôùi maø Ñöùc Phaät cheá 

ra cho Phaät töû taïi gia cöù moãi nöûa thaùng laø phaûi giöõ taùm giôùi naày trong 

24 giôø. Coù boán ñieàu kieän caàn thieát ñeå taïo nghieäp taø daâm: yù nghó muoán 

thoûa maõn nhuïc duïc, coá gaéng thoûa maõn nhuïc duïc, tìm phöông tieän ñeå 

ñaït ñöôïc muïc tieâu, vaø söï thoûa maõn hay haønh ñoäng taø daâm. Rieâng ñoái 

vôùi ngöôøi xuaát gia, vò Tyø Kheo naøo chuû yù daâm duïc maø noùi vôùi ngöôøi nöõ 

hoaëc ngöôøi nam neân coù quan heä tình duïc vôùi mình, vò aáy phaïm giôùi 

Taêng thaân giaûi cöùu. Vò Tyø Kheo Ni naøo coù chuû yù daâm duïc, vôùi ngöôøi 

nam hay ngöôøi nöõ, laø phaïm moät trong taùm giôùi Rôi Ruïng. Vò aáy khoâng 

coøn xöùng ñaùng laøm Tyø Kheo Ni vaø khoâng theå tham döï vaøo nhöõng sinh 

hoaït cuûa giaùo ñoaøn nöõa. Duøng lôøi noùi hay cöû chæ coù taùc duïng kích ñoäng 

daâm tính, laø phaïm giôùi Rôi Ruïng thöù baûy. Baûo raèng mình saün saøng trao 

hieán tình duïc cho ngöôøi kia, laø phaïm giôùi Rôi Ruïng thöù taùm. Theo Ñöùc 

Phaät vaø Phaät Phaùp cuûa Hoøa Thöôïng Narada, ñaây laø nhöõng quaû baùo 

khoâng traùnh khoûi cuûa taø daâm: coù nhieàu keû thuø, ñôøi soáng vôï choàng 

khoâng haïnh phuùc, vaø sanh ra laøm ñaøn baø hay laøm ngöôøi baùn nam baùn 

nöõ. 

Neáu caùc chuùng sanh trong caùc theá giôùi ôû luïc ñaïo, maø taâm chaúng 

daâm, thì khoâng bò sinh töû noái tieáp. Theo Kinh Thuû Laêng Nghieâm, 

quyeån Saùu, Ñöùc Phaät ñaõ nhaéc nhôû ngaøi A Nan veà giôùi “Ñoaïn daâm,” 
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moät trong boán giôùi quan troïng cho chö Taêng Ni trong Phaät giaùo: “A 

Nan! OÂng tu tam muoäi, goác ñeå ra khoûi traàn lao, neáu taâm daâm chaúng 

tröø, thì khoâng theå ra ñöôïc. Duø coù ña trí, thieàn ñònh hieän tieàn, nhöng 

chaúng ñoaïn daâm, thì quyeát bò laïc veà ma ñaïo. Thöôïng phaåm laø ma 

vöông, trung phaåm laø ma daân, haï phaåm laø ma nöõ. Caùc ma kia cuõng coù 

ñoà chuùng, ñeàu töï xöng mình thaønh voâ thöôïng ñaïo. Sau khi toâi dieät ñoä, 

trong ñôøi maït phaùp, phaàn nhieàu caùc ma daân aáy xí thònh trong ñôøi, hay 

laøm vieäc tham daâm, laøm baäc thieän tri thöùc, khieán caùc chuùng sanh laïc 

vaøo haàm aùi kieán, sai maát ñöôøng Boà Ñeà. A Nan! OÂng daïy ngöôøi ñôøi tu 

tam ma ñòa, tröôùc heát phaûi ñoaïn daâm. AÁy goïi laø lôøi daïy roõ raøng thanh 

tònh, quyeát ñònh thöù nhöùt cuûa Nhö Lai. Vì côù ñoù neáu chaúng ñoaïn daâm 

maø tu thieàn ñònh, ví nhö naáu caùt muoán thaønh côm, traûi qua traêm nghìn 

kieáp chæ thaáy caùt noùng maø thoâi. Taïi sao? Bôûi vì caùt khoâng phaûi laø baûn 

nhaân cuûa côm. A Nan! Neáu oâng ñem caùi thaân daâm maø caàu dieäu quaû 

cuûa Phaät, duø ñöôïc dieäu ngoä, cuõng ñeàu laø daâm caên, caên baûn thaønh daâm, 

luaân chuyeån trong ba ñöôøng, quyeát chaúng ra khoûi. Do ñöôøng loái naøo tu 

chöùng Nieát Baøn cuûa Nhö Lai? Quyeát khieán thaân taâm ñeàu ñoaïn cô quan 

daâm duïc, ñoaïn tính cuõng khoâng coøn, môùi coù theå troâng mong tôùi Boà Ñeà 

cuûa Phaät. Nhö theá toâi noùi, goïi laø Phaät thuyeát. Noùi chaúng ñuùng theá, töùc 

laø ma Ba Tuaàn thuyeát. Theo Taêng Chi Boä Kinh, Ñöùc Phaät daïy:  “Naøy 

caùc Tyø Kheo, Nhö Lai khoâng thaáy moät saéc naøo khaùc, do saéc ñoù taâm 

cuûa moät ngöôøi ñaøn oâng bò haáp daãn, xaâm chieám vaø ngöï trò nhö saéc cuûa 

moät ngöôøi ñaøn baø. Naøy caùc Tyø Kheo, saéc cuûa moät ngöôøi ñaøn baø xaâm 

chieám vaø ngöï trò taâm cuûa ngöôøi ñaøn oâng. Naøy caùc Tyø Kheo, Nhö Lai 

khoâng thaáy moät aâm thanh naøo khaùc, do aâm thanh ñoù taâm cuûa moät 

ngöôøi ñaøn oâng bò haáp daãn, xaâm chieám vaø ngöï trò nhö aâm thanh cuûa moät 

ngöôøi ñaøn baø. Naøy caùc Tyø Kheo, aâm thanh cuûa moät ngöôøi ñaøn baø xaâm 

chieám vaø ngöï trò taâm cuûa ngöôøi ñaøn oâng. Laïi cuõng nhö vaäy ñoái vôùi 

höông, vò, xuùc...” Söï haáp daãn veà giôùi tính ñöôïc Ñöùc Phaät moâ taû nhö laø 

moät xung löïc maïnh meõ nhaát trong con ngöôøi. Neáu trôû thaønh moät keû noâ 

leä cho xung löïc naày thì duø coù laø ngöôøi maïnh nhaát cuõng bieán thaønh yeáu 

ôùt, duø laø baäc hieàn nhaân cuõng coù theå töø baäc cao rôùt xuoáng baäc thaáp nhö 

thöôøng. Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy: “Buoâng lung theo taø duïc, 

seõ chòu boán vieäc baát an: maéc toäi voâ phöôùc, nguû khoâng yeân, bò cheâ laø voâ 

luaân, ñoïa ñòa nguïc (309). Voâ phöôùc ñoïa aùc thuù bò khuûng boá, ít vui, quoác 

vöông keát troïng toäi: ñoù laø keát quaû cuûa taø daâm. Vaäy chôù neân phaïm ñeán 

(310).” Trong Kinh Töù Thaäp Nhò Chöông, Ñöùc Phaät daïy: “Coù ngöôøi lo 
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laéng vì loøng daâm duïc khoâng döùt neân muoán ñoaïn aâm. Ñoaïn aâm khoâng 

baèng ñoaïn taâm. Taâm nhö ngöôøi höôùng daãn, moät khi ngöôøi höôùng daãn 

ngöøng thì nhöõng keû tuøng söï ñeàu phaûi ngöøng. Taâm taø khoâng ngöng thì 

ñoaïn aâm coù ích gì? Ñöùc Phaät Ca Dieáp coù daïy raèng: ‘Duïc sinh töø nôi yù. 

YÙ do tö töôûng sinh, hai taâm ñeàu tòch laëng, khoâng meâ saéc cuõng khoâng 

haønh daâm’.” Haønh giaû tu Phaät chuùng neân laéng nghe lôøi Phaät daïy ñeå töø 

boû taø daâm, vì khi chuùng ta coù theå töø boû ñöôïc taø daâm cuõng ñoàng nghóa 

vôùi vieäc chuùng ta ñaõ ñaåy ñöôïc qua moät beân nhöõng chöôùng ngaïi lôùn 

treân böôùc ñöôøng tu taäp cuûa chính mình. 

 

Riddance of Sexual Misconduct 

 

Lewd, sexual misconduct, fornication, or adultery, the third 

commandment of the five basic commandments for lay people, and the 

third precept of the ten major precepts for monks and nuns in the 

Brahma Net Sutra. Monks or nuns who commit this offence will be 

expelled from the Order forever. Four conditions that are necessary to 

complete the evil of sexual misconduct: the thought to enjoy, 

consequent effort, means to gratify, and gratification. According to The 

Buddha and His Teachings, written by Most Venerable Narada, these 

are the inevitable consequences of Kamesu-micchacara: Having many 

enemies, having an undesirable wives and husbands (spouses), and 

birth as a woman or as a eunuch (thaùi giaùm). In the Dharmapada Sutra, 

the Buddha’s taught: Four misfortunes occur to a careless man who 

commits adultery: acquisition of demerit, restlessness, moral blame and 

downward path (Dharmapada 309). There is acquisition of demerit as 

well as evil destiny. No joy of the frightened man. The king imposes a 

heavy punishment. Therefore, man should never commit adultery 

(Dharmapada 310). 

Lust grows into a habit because of sexual intercourse in which two 

people caress each other thereby producing heat that in turn stimulates 

desire. This is like the heat caused by rubbing the hands together.  

Adultery results in the iron bed, the copper pillar, and the eight hot 

hells (the bed stands for sexual desire and the pillar for the partner on 

whom the sinner depends to stimulate his sexual appetite). The Buddha 

taught: “Habits of lust and reciprocal interactions which give rise to 

mutual rubbing. When this rubbing continues without cease, it produces 
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a tremendous raging fire within which movement occurs, just as 

warmth arises between a person’s hands when he rubs them together. 

Because these two habits set each other ablaze, there come into being 

the iron bed, the copper pillar, and other such experiences. Therefore, 

Thus Come Ones of the ten directions look upon the practice of lust 

and name it the ‘fire of desire.’ Bodhisattvas avoid desire as they 

would a fiery pit.” At the time of the Buddha, there was a man who had 

the habit of committing adultery. Even though he had been arrested a 

number of times for his misconduct, he did not change his ways. In 

desperation, his father brought him to the Buddha for advice. The 

Buddha pointed out that a person who indulges in sexual misconduct 

creates problems and suffering for himself as well as others. He not 

only squanders his money and loses his reputation but also creates 

enemies for himself. These are serious consequences often result from 

sexual misconduct, but they are usually overlooked at the time when it 

is being committed.  

Not to engage in improper sexual conduct. Against lust, not to 

commit adultery, to abstain from all sexual excess, or refraining from 

sexual misconduct. This includes not having sexual intercourse with 

another’s husband or wife, or being irresponsible in sexual relationship. 

Adultery is wrong. Laypeople should be responsible in sexual matters. 

If we do not have the great opportunity to renounce the world to 

become monks and nuns to cultivate obtain liberation, we should keep 

a good relationship between husband and wife, we should be 

considerate, loving and faithful to each other, then our family will be 

happy, and our society will be better.  One who commits it does not 

command respect nor does one inspire confidence. Sexual misconduct 

involving person with whom conjugal relations should be avoided to 

custom, or those who are prohibited by law, or by the Dharma, is also 

wrong. So is coercing by physical or even financial means a married or 

even unmarried person into consenting to such conduct. The purpose of 

this third sila is to preserve the respectability of the family of each 

person concerned and to safeguard its sanctity and inviolability.  

According to The Path of Purification, “Bad Ways” is a term for 

doing what ought not to be done and not doing what ought to be done, 

out of desire, hate, delusion, and fear. They are called “bad ways” 

because they are ways not to be travel by Noble Ones. Adultery is 
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mentioned in Buddhist texts as one of a number of forms of similar 

sexual misconduct. For monks or nuns who only think about or wish to 

commit sexual intercourse with any people (not wait until physically 

commiting sexual intercourse) are guilty and violate the Vinaya 

commandments and must be excommunicated from the Order. For 

laypeople, thinking or wishing to make love or physically making love 

with those who are not their husband or wife is forbidden. Avoiding the 

misuse of sex is respect for people and personal relationships. Much 

unhappiness arises from the misuse of sex and from living in 

irresponsible ways. Many families have been broken as a result, and 

many children have been victims of sexual abuse. For all lay 

Buddhists, the happiness of others is also the happiness of ourselves, so 

sex should be used in a caring and loving manner, not in a craving of 

worldly flesh. When observing this precept, sexual desire should be 

controlled, and husbands and wives should be faithful towards each 

other. This will help to create peace in the family. In a happy family, 

the husband and wife respect, trust and love each other. With happy 

families, the world would be a better place for us to live in. Young 

Buddhists should keep their minds and bodies pure to develop their 

goodness. 

Devout Buddhists should not commit sexual misconduct (to have 

unchaste) because first, we don’t want to be a bad person in the 

society; second, not to have unchaste will help us become pure and 

good. Not to commit sexual misconduct is the third commandment of 

the five basic commandments for lay people, and the third precept of 

the ten major precepts for monks and nuns in the Brahma Net Sutra. 

Monks or nuns who commit this offence will be expelled from the 

Order forever. This is one of the first eight of the Ten Commandments 

which the Buddha set forth for lay Buddhists to observe 24 hours every 

fornight. There are four conditions that are necessary to complete the 

evil of sexual misconduct: the thought to enjoy, consequent effort, 

means to gratify (gratification or the act of sexual misconduct). For 

Monks and Nuns, a Bhiksu who, when motivated by sexual desire, tells 

a woman or a man that it would be a good thing for her or him to have 

sexual relations with him, commits a Sangha Restoration Offence. A 

Bhiksuni who is intent upon having sexual relations with someone, 

whether male or female, breaks one of the eight Degradation Offences. 
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She is no longer worthy to remain a Bhiksuni and cannot participate in 

the actiivities of the Order of Bhiksunis. Through word or gesture 

arouses sexual desire in that person, breaks the seventh of the Eight 

Degradation Offences. Says to that person that she is willing to offer 

him or her sexual relations, breaks the eighth of the Eight Degradation 

Offences. According to The Buddha and His Teachings, written by 

Most Venerable Narada, these are the inevitable consequences of 

Kamesu-micchacara: having many enemies, union with undesirable 

wives and husbands (spouses), and birth as a woman or as a eunuch 

(thaùi giaùm).  

If living beings in the six paths of any mundane world had no 

thoughts of lust, they would not have to follow a continual succession 

of births and deaths. According to the Surangama Sutra, the Buddha 

reminded Ananda about “cutting off lust”, one of the four important 

precepts for monks and nuns in Buddhism: “Ananda! Your basic 

purpose in cultivating is to transcend the wearisome defilements. But if 

you don’t renounce your lustful thoughts, you will not be able to get out 

of the dust. Even though one may have some wisdom and the 

manifestation of Zen Samadhi, one is certain to enter demonic paths if 

one does not cut off lust. At best, one will be a demon king; on the 

average, one will be in the retinue of demons; at the lowest level, one 

will be a female demon. These demons have their groups of disciples. 

Each says of himself he has accomplished the unsurpassed way. After 

my extinction, in the Dharma-Ending Age, these hordes of demons will 

abound, spreading like wildfire as they openly practice greed and lust. 

Calming to be good knowing advisors, they will cause living beings to 

fall into the pit of love and views and lose the way to Bodhi Ananda! 

When you teach people in the world to cultivate samadhi, they must 

first of all sever the mind of lust. This is the first clear and unalterable 

instruction on purity given by the Thus Come Ones and the Buddhas of 

the past, World Honored Ones. Therefore, Ananda, if cultivators of Zen 

Samadhi do not cut off lust, they will be like someone who cooks sand 

in the hope of getting rice, after hundreds of thousands of eons, it will 

still be just hot sand. Why? It wasn’t rice to begin with; it was only 

sand. Ananda! If you seek the Buddha’s wonderful fruition and still 

have physical lust, then even if you attain a wonderful awakening, it 

will be based in lust. With lust at the source, you will revolve in the 
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three paths and not be able to get out. Which road will you take to 

cultivate and be certified to the Thus Come One’s Nirvana? You must 

cut off the lust which is intrinsic in both body and mind. Then get rid of 

even the aspect of cutting it off. At that point you have some hope of 

attaining the Buddha’s Bodhi. What I have said here is the Buddha’s 

teaching. Any explanation counter to it is the teaching of Papiyan. 

According to the Anguttara Nikaya, the Buddha taught: “Monk, I know 

not of any other single form by which a man’s heart is attracted as it is 

by that of a woman. Monks, a woman’s form fills a man’s mind. 

Monks, I know not of any other single sound by which a man’s heart is 

attracted as it is by that of a woman. Monks, a woman’s sound fills a 

man’s mind (the same thing happens with smell, flavor, touch...” Sex is 

described by the Buddha as the strongest impulse in man. If one 

becomes a slave to this impulse, even the most powerful man turn into 

a weakling; even the sage may fall from the higher to a lower level. In 

the Dharmapada Sutra, the Buddha taught: “Four misfortunes occur to a 

careless man who commits adultery: acquisition of demerit, 

restlessness, moral blame and downward path (Dharmapada 309). 

There is acquisition of demerit as well as evil destiny. No joy of the 

frightened man. The king imposes a heavy punishment. Therefore, man 

should never commit adultery (Dharmapada 310).” In the Forty-Two 

Sections Sutra, the Buddha said: “There was once someone who, 

plagued by ceaseless sexual desire, wished to castrate himself. To cut 

off your sexual organs would not be as good as to cut off your mind. 

You mind is like a supervisor; if the supervisor stops, his employees 

will also quit. If the deviant mind is not stopped, what good does it do 

to cut off the organs?” The Kasyapa Buddha taught: ‘Desire is born 

from your will; your will is born from thought. When both aspects of 

the mind are still, there is neither form nor activity.” We, Buddhist 

practitioners shouldlisten to the Buddha's teaching to get rid of sexual 

misconducts, for once we are able to get rid of sexual misconducts also 

means that we have already pushed away great obstacles on our own 

path of cultivation. 
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Chöông Hai Möôi Taùm 

Chapter Twenty-Eight 

 

Buoâng Boû Voïng Ngöõ 

 

Voïng ngöõ laø lôøi noùi giaû doái ñeå phæ baùng, khoe khoang hay löøa doái 

ngöôøi khaùc. Voïng ngöõ laø khoâng noùi ñuùng söï thaät (noùi doái). Voïng ngöõ 

cuõng coøn coù nghóa laø noùi lôøi ñaâm thoïc, noùi löôõi hai chieàu hay noùi lôøi 

huûy baùng. Voïng ngöõ coøn coù nghóa laø noùi lôøi thoâ loã coäc caèn, hay noùi lôøi 

nhaûm nhí voâ ích. Huûy baùng kinh ñieån Phaät giaùo cuõng ñöôïc xem nhö 

moät thöù voïng ngöõ nghieâm troïng. Huûy baùng kinh ñieån Phaät giaùo coù 

nghóa laø cheá nhaïo nhöõng lôøi Phaät daïy ñöôïc vieát laïi trong kinh ñieån, nhö 

cho raèng nhöõng nguyeân taéc aáy laø giaû, raèng nhöõng lôøi Phaät daïy trong 

kinh ñieån Phaät giaùo hay trong Ñaïi Thöøa Phaät giaùo laø do ma vöông noùi 

ra, vaân vaân. Loaïi phaïm toäi naøy khoâng theå saùm hoái ñöôïc. Theo Ñöùc 

Phaät vaø Phaät Phaùp cuûa Hoøa Thöôïng Narada, coù boán ñieàu kieän caàn thieát 

ñeå taïo neân nghieäp noùi doái: coù söï giaû doái khoâng chaân thaät, yù muoán 

ngöôøi khaùc hieåu sai laïc söï thaät, thoát ra lôøi giaû doái, vaø taïo söï hieåu bieát 

sai laïc cho ngöôøi khaùc. Theo Phaät giaùo, voïng ngöõ laø loái bieän baïch 

chính cho nhöõng toäi loãi khaùc. Phaät töû chaân thuaàn phaûi neân ñeå yù nhöõng 

tröôøng hôïp sau ñaây: vì tranh ñua neân chuùng ta noùi doái; vì tham lam neân 

chuùng ta noùi doái; vì muoán caàu caïnh neân chuùng ta noùi doái; vì ích kyû neân 

chuùng ta noùi doái; vì töï lôïi neân noùi doái. Chuùng ta noùi doái ñeå löøa gaït 

ngöôøi khaùc. Chuùng ta phaïm loãi maø khoâng daùm töï nhaän neân noùi doái, tìm 

lôøi bieän baïch cho mình, vaân vaân vaø vaân vaân. Cuõng theo Ñöùc Phaät vaø 

Phaät Phaùp cuûa Hoøa Thöôïng Narada, coù nhöõng haäu quaû khoâng traùnh 

khoûi cuûa söï noùi doái: bò maéng chöôûi nhuïc maï, taùnh tình ñeâ tieän, khoâng ai 

tín nhieäm, vaø mieäng moàm hoâi thuùi. 

Ñöùc Phaät muoán chuùng ñeä töû cuûa Ngaøi heát söùc ngay thaúng neân Ngaøi 

ñaõ khuyeán caùo chuùng ta khoâng neân noùi doái, maø noùi thaät, söï thaät hoaøn 

toaøn. Khoâng noùi doái bao goàm khoâng noùi lôøi ñoäc aùc, khoâng noùi lôøi theâu 

deät, khoâng noùi löôõi hai chieàu, khoâng noùi lôøi gian traù, nhö coù noùi khoâng, 

khoâng noùi coù. Traùi laïi, phaûi noùi lôøi chaân thaät ngay thaúng hieàn hoøa, lôïi 

mình lôïi ngöôøi. Tuy nhieân, trong nhöõng tröôøng hôïp ñaëc bieät, ñoâi khi 

ngöôøi ta khoâng theå noùi ñöôïc söï thaät, chaúng haïn hoï phaûi noùi doái ñeå khoûi 

bò haïi, vaø baùc só noùi doái ñeå giuùp ñôõ tinh thaàn beänh nhaân. Noùi doái vaøo 

nhöõng tröôøng hôïp nhö vaäy coù theå traùi ngöôïc vôùi giôùi luaät, nhöng khoâng 
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haún laø traùi ngöôïc vôùi loøng töø bi hay muïc ñích. Caám noùi doái muïc ñích laø 

ñem laïi lôïi ích hoã töông baèng caùch gaén vaøo söï thaät vaø traùnh söï xuùc 

phaïm baèng lôøi noùi. Gioáng nhö vaäy, lôøi phaùt bieåu laøm haïi haïnh phuùc 

ngöôøi khaùc, chaúng haïn nhö lôøi noùi hieåm ñoäc, sæ nhuïc, phæ baùng nhaèm 

nhaïo baùng ngöôøi khaùc vaø khoe khoang mình laø ngöôøi ñaùng tin, coù theå 

laø söï thaät, nhöng nhöõng lôøi nhö vaäy bò coi laø sai vì chuùng traùi vôùi giôùi 

luaät. Phaät töû chôn thuaàn neân luoân toân troïng nhau vaø khoâng neân voïng 

ngöõ hay töï khoaùc laùc. Traùnh voïng ngöõ coù theå ñöa ñeán ít tranh caõi vaø 

hieåu laàm hôn, vaø theá giôùi seõ laø moät nôi an laønh hôn. Caùch haønh trì giôùi 

thöù tö laø chuùng ta neân luoân noùi söï thaät. 

Coù boán söï bieåu hieän voïng ngöõ. Thöù nhaát laø noùi doái: Noùi doái coù 

nghóa laø noùi thaønh lôøi hay noùi baèng caùch gaät ñaàu hay nhuùn vai ñeå dieãn 

ñaït moät ñieàu gì maø chuùng ta bieát laø khoâng ñuùng söï thaät. Tuy nhieân, khi 

noùi thaät cuõng phaûi noùi thaät moät caùch saùng suoát keát hôïp vôùi taâm töø aùi. 

Thaät laø thieáu loøng töø bi vaø u meâ khi thaät thaø noùi cho keû saùt nhaân bieát 

veà choã ôû cuûa naïn nhaân maø haén muoán tìm, vì noùi thaät nhö theá coù theå 

ñöa ñeán caùi cheát cho naïn nhaân. Chuùng ta khoâng neân noùi doái vì neáu 

chuùng ta noùi doái thì seõ khoâng ai tin chuùng ta. Hôn nöõa, khoâng noùi doái 

giuùp ta trôû neân chaân thaät vaø ñaùng tin caäy hôn. Theo Kinh Phaùp Cuù, caâu 

306, Ñöùc Phaät daïy “Thöôøng noùi lôøi voïng ngöõ thì sa ñoïa; coù laøm maø noùi 

khoâng, ngöôøi taïo hai nghieäp aáy, cheát cuõng ñoïa ñòa nguïc. Thöù nhì laø noùi 

ñaâm thoïc: Coøn goïi laø noùi löôõi hai chieàu hay noùi lôøi huûy baùng. Noùi lôøi 

ñaâm thoïc laø coù noùi khoâng, khoâng noùi coù ñeå gaây chia reõ; hoaëc noùi ly 

giaùn hay noùi löôõi hai chieàu. Theo thuaät ngöõ Pali, Pisunavaca coù nghóa 

laø phaù vôõ tình baïn. Vu khoáng ngöôøi khaùc laø moät ñieàu ñoäc aùc nhaát vì noù 

ñoøi hoûi phaûi ñöa ra moät lôøi tuyeân boá doái traù vôùi yù ñònh laøm haïi thanh 

danh cuûa ngöôøi khaùc. Ngöôøi noùi lôøi ly giaùn thöôøng phaïm vaøo hai toäi aùc 

moät luùc, vì lôøi vu caùo khoâng ñuùng söï thaät neân ngöôøi aáy phaïm toäi noùi 

doái, vaø sau ñoù coøn phaïm toäi ñaâm thoïc sau löng ngöôøi khaùc. Trong thi 

keä Sanskrit, ngöôøi ñaâm thoïc sau löng ngöôøi khaùc ñöôïc so saùnh vôùi con 

muoãi, tuy nhoû nhöng raát ñoäc. Noù bay ñeán vôùi tieáng haùt vo ve, ñaäu leân 

ngöôøi cuûa baïn, huùt maùu, vaø coù theå truyeàn beänh soát reùt vaøo baïn. Laïi 

nöõa, lôøi leõ cuûa ngöôøi ñaâm thoïc coù theå ngoït ngaøo nhö maät ong, nhöng 

taâm ñòa cuûa hoï ñaày noïc ñoäc. Nhö vaäy chuùng ta phaûi traùnh lôøi noùi ñaâm 

thoïc, hay lôøi noùi ly giaùn phaù huûy tình thaân höõu. Thay vì gaây chia reõ, 

chuùng ta haõy noùi nhöõng lôøi ñem laïi söï an vui vaø hoøa giaûi. Thay vì gieo 

haït gioáng phaân ly, chuùng ta haõy mang an laïc vaø tình baïn ñeán nhöõng ai 
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ñang soáng trong baát hoøa vaø thuø nghòch. Thöù ba laø “Noùi lôøi thoâ loã coäc 

caèn”: Lôøi thoâ aùc bao goàm nhuïc maï, maéng chöôûi, nhaïo baùng vaø bieám 

nheõ, vaân vaân. Coù luùc chuùng ta noùi nhöõng lôøi ñoù vôùi nuï cöôøi treân moâi 

maø chuùng ta laïi giaû boä cho raèng lôøi chuùng ta ñang thoát ra khoâng coù gì 

toån haïi ñeán ai. Phaät töû thuaàn thaønh ñöøng bao giôø duøng lôøi thoâ aùc vì 

nhöõng lôøi ñoù laøm toån haïi ñeán ngöôøi. Theo Hoøa Thöôïng Narada trong 

Ñöùc Phaät vaø Phaät Phaùp, coù ba ñieàu kieän caàn thieát ñeå thaønh laäp nghieäp 

noùi lôøi thoâ loã: coù moät ngöôøi khaùc ñeå cho ta noùi lôøi thoâ loã, tö töôûng saân 

haän, vaø thoát ra lôøi thoâ loã. Nhöõng haäu quaû khoâng traùnh khoûi cuûa söï noùi 

lôøi thoâ loã coäc caèn: daàu khoâng laøm gì haïi ai cuõng bò hoï gheùt boû, tieáng 

noùi khaøn khaøn chöù khoâng trong treûo. Vaøo thôøi Ñöùc Phaät coøn taïi theá, 

moät ngaøy noï, coù moät ngöôøi giaän döõ vôùi saéc maët hung tôïn ñeán gaëp Ñöùc 

Phaät. Ngöôøi aáy noùi nhöõng lôøi noùi coäc caèn thoâ loã vôùi Phaät. Ñöùc Phaät 

laéng nghe moät caùch thaûn nhieân, vaø khoâng noùi moät lôøi naøo. Cuoái cuøng 

khi ngöôøi aáy ngöng noùi, Ñöùc Phaät beøn hoûi: “Neáu coù ai ñoù ñem moät vaät 

gì ñeán cho oâng maø oâng khoâng nhaän, thì vaät aáy thuoäc veà ai?” Ngöôøi aáy 

traû lôøi: “Dó nhieân laø vaät aáy vaãn thuoäc veà ngöôøi hoài ñaàu muoán cho.” 

Ñöùc Phaät beøn noùi tieáp: “Cuõng nhö vaäy vôùi nhöõng lôøi maø oâng vöøa noùi 

ban naõy, ta khoâng muoán nhaän, vaäy chuùng vaãn thuoäc veà oâng. OÂng phaûi 

töï giöõ laáy chuùng. Ta e raèng cuoái cuøng roài oâng seõ gaùnh laáy khoå ñau 

phieàn naõo, vì keû aùc thoùa maï ngöôøi hieàn chæ mang laáy khoå ñau cho 

chính mình maø thoâi. Cuõng nhö moät ngöôøi muoán laøm oâ nhieãm baàu trôøi 

baéng caùch phung nöôùc mieáng leân trôøi. Nöôùc mieáng cuûa ngöôøi aáy chaúng 

bao giôø coù theå laøm oâ nhieãm ñöôïc baàu trôøi, maø ngöôïc laïi noù seõ rôi 

xuoáng ngay treân maët cuûa chính ngöôøi ñoù vaäy.” Nghe lôøi Phaät noùi xong, 

ngöôøi ñoù caûm thaáy xaáu hoå, beøn xin Phaät tha thöù vaø nhaän laøm ñeä töû. 

Ñöùc Phaät noùi: “Chæ coù aùi ngöõ vaø söï lyù luaän hôïp lyù môùi coù theå laøm aûnh 

höôûng vaø chuyeån hoùa ñöôïc ngöôøi khaùc maø thoâi.” Phaät töû chaân thuaàn 

neân coá traùnh noùi lôøi thoâ loã. Thöù tö laø “Noùi lôøi nhaûm nhí voâ ích”: Theo 

Hoøa Thöôïng Narada trong Ñöùc Phaät vaø Phaät Phaùp, coù hai ñieàu kieän 

caàn thieát ñeå thaønh laäp nghieäp noùi lôøi nhaûm nhí voâ ích: yù muoán noùi 

chuyeän nhaûm nhí, vaø thoát ra lôøi noùi nhaûm nhí voâ ích. Nhöõng haäu quaû 

khoâng traùnh khoûi cuûa vieäc noùi lôøi nhaûm nhí:  caùc boä phaän trong cô theå 

bò khuyeát taät, vaø lôøi noùi khoâng minh baïch roõ raøng (laøm cho ngöôøi ta 

nghi ngôø). Theo Kinh Phaùp Cuù, caâu 306, Ñöùc Phaät daïy: “Thöôøng noùi 

lôøi voïng ngöõ thì sa ñoïa; coù laøm maø noùi khoâng, ngöôøi taïo hai nghieäp aáy, 

cheát cuõng ñoïa ñòa nguïc.” 
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Theo Phaät giaùo, gian traù löøa ñaûo quaû baùo laø bò goâng cuøm roi voït. 

Theo Kinh Thuû Laêng Nghieâm, quyeån Taùm, Ñöùc Phaät ñaõ nhaéc nhôû ngaøi 

A Nan veà Traù Taäp Nhaân nhö sau: “Traù taäp duï nhau, phaùt töø nôi doã 

nhau, daãn daét khoâng thoâi. Vì vaäy nhö daây quaán caây ñeå soáng, nöôùc töôùi 

ruoäng thì caây coû sinh tröôûng. Hai taäp nhaân nhau, neân coù caùc vieäc goâng, 

xieàng, cuøm, xích, roi, ñaùnh, vaân vaân. Vì theá möôøi phöông Phaät goïi gian 

nguïy laø giaëc hieåm. Boà Taùt neân traùnh gian traù nhö traùnh lang soùi.” Thaät 

tình maø noùi, töø boû voïng ngöõ khoâng phaûi laø chuyeän deã laøm, khoâng phaûi 

laø chuyeän laøm ñöôïc ngaøy moät ngaøy hai, nhöng khi ñaõ ñi theo con 

ñöôøng tu Phaät, chuùng ta seõ khoâng coù söï löïa choïn naøo khaùc hôn laø phaûi 

töø boû voïng ngöõ. Moät khi chuùng ta töø boû voïng ngöõ cuõng ñoàng nghóa vôùi 

vieäc chuùng ta ñaõ ñaåy ñöôïc qua moät beân nhöõng chöôùng ngaïi lôùn treân 

böôùc ñöôøng tu taäp cuûa chính mình. 

 

Riddance of Lying 

 

False speech means nonsense or transgression speaking, or lying, 

either slander, false boasting, or deception. Lying also means not to tell 

the truth. Lying also means tale-bearing speech, or double tongue 

speech, or slandering speech. Lying also means harsh speech or 

frivolous talk.  Slander the Buddhist Sutras is considered a serious 

lying. Slandering the Buddhist sutras means ridiculing Buddhist 

theories taught by the Buddha and written in the sutras, i.e., saying that 

the principles in the Buddhist sutras are false, that the Buddhist and 

Great Vehicle sutras were spoken by demon kings, and so on. This sort 

of offense cannot be pardoned through repentance. According to The 

Buddha and His Teachings, there are four conditions that are necessary 

to complete the evil of lying: an untruth, deceiving intention, utterance, 

and actual deception. According to Buddhism, “Lying” is the main 

rationalization for other offenses. Devout Buddhists should always be 

aware of the following situations: we tell lies when we contend; we tell 

lies when we are greedy; we tell lies when we seek gratification; we 

tell lies as we are selfish; we tell lies as we chase personal advantages. 

We tell lies to deceive people. We commit mistakes but do not want to 

admit, so we tell lies and try to rationalize for ourselves, and so on, and 

so on. Also according to The Buddha and His Teachings, written by 

Most Venerable Narada, there are some inevitable consequences of 
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lying as follow: being subject to abusive speech, vilification, 

untrustworthiness, and stinking mouth. 

The Buddha wanted His disciples to be so perfectly truthful that He 

encouraged us not to lie, but to speak the truth, the whole truth.  

Against lying, deceiving and slandering. Not to lie includes not saying 

bad things, not gossiping, not twisting stories, and not lying. On the 

contrary, one must use the right gentle speech, which gives benefit to 

oneself and others.  However, sometimes they are unable to speak the 

truth; for instance, they may have to lie to save themselves from harm, 

and doctors lie to bolster their patients’ morale. Lying under these 

circumstances may be contrary to the sila, but it is not entirely contrary 

to the loving-kindness and to its purpose. This sila aims at bringing 

about mutual benefits by adhering to truth and avoiding verbal 

offences. Similarly, utterances harmful to another’s well-being, for 

example, malicious, abusive or slanderous speech intended either to 

deride others or to vaunt oneself may be truthful, yet they must be 

regarded as wrong, because they are contrary to the sila. Sincere 

Buddhists should always respect each other and not tell lies or boast 

about ourselves. This would result in fewer quarrels and 

misunderstandings, and the world would be a more peaceful place. In 

observing the fourth precept, we should always speak the truth.    

There are four ways of “Mrsavadaviratih”. The first way is “lying”. 

Lying means verbally saying or indicating through a nod or a shrug 

somethng we know isn’t true. However, telling the truth should be 

tempered and compassion. For instance, it isn’t wise to tell the truth to 

a murderer about a potential victim’s whereabouts, if this would cause 

the latter’s death. We should not to lie because if we lie, nobody would 

believe us. Furthermore, not to lie will help us become truthful and 

trustful. According to the Dharmapada Sutra, verse 306, the Buddha 

taught: “The speaker of untruth goes down; also he who denies what he 

has done, both sinned against truth. After death they go together to 

hells.” The second way is “Tale-bearing” or “Slandering”. To slander 

means to twist stories, or to utilize slandering words. The Pali word 

means literally ‘breaking up of fellowship’. To slander another is most 

wicked for it entails making a false statement intended to damage 

someone’s reputation. The slanderer often commits two crimes 

simultaneously, he says what is false because his report is untrue and 
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then he back-bites. In Sanskrit poetry the back-biter is compared to a 

mosquito which though small is noxious. It comes singing, settles on 

you, draws blood and may give you malaria. Again the tale-bearer’s 

words may be sweet as honey, but his mind is full of poison. Let us 

then avoid tale-bearing and slander which destroy friendships. Instead 

of causing trouble let us speak words that make for peace and 

reconciliation. Instead of sowing the seed of dissension, let us bring 

peace and friendship to those living in discord and enmity. The third 

way is “Harsh speech” (Pharusavaca p). Harsh words include insult, 

abuse, ridicule, sarcasm, and so on. Sometimes harsh words can be said 

with a smile, as when we innocently pretend what we have said won’t 

hurt other people. Devout Buddhists should never use harsh words 

because harsh words hurt others. According to The Buddha and His 

Teaching, written by Most Venerable Narada, there are three 

conditions that are necessary to complete the evil of harsh speech: a 

person to be abused, an angry thought, and the actual abuse. The 

inevitable consequences of harsh speech:  being detested by others 

though absolutely harmless, and having a harsh voice. At the time of 

the Buddha, one day, an angry man with a bad temper went to see the 

Buddha. The man used harsh words to abuse the Buddha. The Buddha 

listened to him patiently and quietly, and did not say anything as the 

man spoke. The angry man finally stopped speaking. Only then did the 

Buddha ask him, “If someone wants to give you something, but you 

don’t want to accept it, to whom does the gift belong?” “Of course it 

belongs to the person who tried to give it away in the first place,” the 

man answered. “Likewise it is with your abuse,” said the Buddha. “I do 

not wish to accept it, and so it belongs to you. You should have to keep 

this gift of harsh words and abuse for yourself. And I am afraid that in 

the end you will have to suffer it, for a bad man who abuses a good 

man can only bring suffering on himself. It is as if a man wanted to 

dirty the sky by spitting at it. His spittle can never make the sky dirty, it 

would only fall onto his own face and make it dirty instead.” The man 

listened to the Buddha and felt ashamed. He asked the Buddha to 

forgive him and became one of his followers. The Buddha the said, 

“Only kind words and reasoning can influence and transform others.” 

Sincere Buddhist should avoid using harsh words in speech. The fourth 

way is “Frivolous talk” (Samphappalapa p). According to Most 
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Venerable in The Buddha and His Teachings, there are two conditions 

that are necessary to complete the evil of frivolous talk: the inclination 

towards frivolous talk, and its narration. The inevitable consequences 

of frivolous talk: defective bodily organs and incredible speech. 

According to the Dharmapada Sutra, verse 306, the Buddha taught: 

“The speaker of untruth goes down; also he who denies what he has 

done, both sinned against truth. After death they go together to hells.”        

According to Buddhism, habits of deceptions (deceitfulness) result 

in yokes and being beaten with rods. According to the Surangama 

Sutra, book Eight, the Buddha reminded Ananda about the habit of 

deceitfulness as follows: “Habits of deception and misleading 

involments which give rise to mutual guile. When such maneucering 

continues without cease, it produces the ropes and wood of gallows for 

hanging, like the grass and trees that grow when water saturates a field. 

Because these two habits perpetuate one another, there come into 

being handcuffs and fetters, cangues and locks, whips and clubs, sticks 

and cudgels, and other such experiences. Therefore, the Thus Come 

Ones of the ten directions look upon deception and name it a 

‘treacherous crook.’ Bodhisattvas fear deception as they would a 

savage wolf.” Truly speaking, to let go these lying speeches is not an 

easy thing to do; they are not easy to be eliminated in one or two days, 

but when we want to follow the Buddha's Path, we have no other 

choice but to let go these lying speeches. Once we are able to let them 

go, it also means that we have already pushed away great obstacles on 

our own path of cultivation.  
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Chöông Hai Möôi Chín 

Chapter Twenty-Nine 

 

Buoâng Boû Vieäc Söû Duïng  

Röôïu Vaø Nhöõng Chaát Cay Ñoäc 

 

Röôïu laø thöù laøm roái loaïn tinh thaàn, laøm maát trí tueä. Trong hieän taïi, 

röôïu laø nguyeân nhaân sanh ra nhieàu taät beänh; trong vò lai thì röôïu chính 

laø nguyeân nhaân cuûa ngu si meâ muoäi. Kinh Phaät thöôøng ví röôïu haïi hôn 

thuoác ñoäc. Muoán tu taäp hay phaùt huy trí tueä phaûi tuyeät ñoái khoâng uoáng 

röôïu. Ngoaøi ra, cuõng khoâng ñöôïc duøng caùc thöù thuoác kích thích thaàn 

kinh nhö thuoác phieän. Röôïu ñaõ töøng ñöôïc xem nhö laø moät trong nhöõng 

nguyeân nhaân chính cuûa söï sa ñoïa vaø tinh thaàn con ngöôøi. Hieän nay caùc 

loaïi ma tuùy ñöôïc xem laø ñoäc haïi vaø nguy hieåm hôn caû ngaøn laàn. Vaán 

ñeà naày ñaõ vaø ñang trôû thaønh vaán naïn treân khaép theá giôùi. Troäm caép, 

cöôùp boùc, baïo daâm vaø löøa ñaûo ôû taàm möùc lôùn lao ñaõ xaûy ra do aûnh 

höôûng ñoäc haïi cuûa ma tuùy. 

Giôùi “Khoâng Uoáng Röôïu” döïa vaøo söï toân troïng chính mình vaø 

khoâng laøm maát ñi söï kieåm soaùt thaân, khaåu, yù cuûa chính mình. Nhieàu 

thöù coù theå trôû neân nhöõng chaát lieäu laøm cho chuùng ta ghieàn. Chuùng bao 

goàm caû röôïu, thuoác, huùt thuoác vaø nhöõng saùch vôû khoâng laønh maïnh. Xöû 

duïng baát cöù thöù naøo trong nhöõng thöù vöøa keå treân seõ ñöa ñeán söï toån haïi 

cho baûn thaân vaø gia ñình. Moät ngaøy noï, Ñöùc Phaät ñang thuyeát Phaùp cho 

hoäi chuùng thì coù moät ngöôøi treû say röôïu ñi kheänh khaïng vaøo trong 

phoøng. Ngöôøi aáy vaáp leân moät vaøi chö Taêng ñang ngoài treân saøn vaø baét 

ñaàu to tieáng chöôûi ruûa. Hôi thôû cuûa ngöôøi aáy noàng naëc muøi röôïu. Roài 

ngöôøi aáy vöøa noùi laép baép, vöøa ñi kheänh khaïng ra khoûi phoøng. Moïi 

ngöôøi ñeàu söõng sôø tröôùc thaùi ñoä thoâ loã cuûa ngöôøi say aáy, nhöng Ñöùc 

Phaät vaãn bình thaûn noùi vôùi töù chuùng: “Naøy töù chuùng! Haõy nhìn con 

ngöôøi say aáy! Ta daùm chaéc veà soá phaän cuûa moät ngöôøi say. Haén seõ maát 

söùc khoûe, maát tieáng taêm. Thaân theå ngöôøi aáy seõ yeáu ñuoái vaø beänh hoaïn. 

Ngaøy vaø ñeâm, ngöôøi aáy seõ caõi coï vôùi gia ñình vaø baïn höõu cho tôùi khi 

naøo bò moïi ngöôøi xa laùnh. Ñieàu teä haïi hôn heát laø ngöôøi aáy seõ maát ñi trí 

tueä vaø trôû neân meâ muoäi.” Giöõ ñöôïc giôùi naøy chuùng ta seõ coù moät thaân 

theå traùng kieän vaø tinh thaàn linh maãn. 
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Lyù do taïi sao chuùng ta khoâng neân uoáng nhöõng chaát cay ñoäc: khoâng 

uoáng röôïu vì noù laøm ta maát söï tænh giaùc vaø töï chuû caùc caên, khoâng uoáng 

röôïu giuùp ta tænh giaùc vôùi caùc caên trong saùng. Giôùi “Khoâng Uoáng 

Röôïu” laø moät trong taùm giôùi ñaàu trong Thaäp Giôùi maø Ñöùc Phaät cheá ra 

cho Phaät töû taïi gia cöù moãi nöûa thaùng laø phaûi giöõ taùm giôùi naày trong 24 

giôø. Khoâng uoáng röôïu laø giôùi thöù naêm trong thaäp giôùi. Khoâng uoáng 

röôïu vì uoáng röôïu seõ laøm cho taùnh ngöôøi cuoàng loaïn, röôïu laø coäi goác 

cuûa buoâng lung (Röôïu laøm cho thaân taâm sanh nhieàu thöù beänh, ngöôøi 

uoáng röôïu thöôøng öa ñaáu tranh, maát daàn trí hueä, vì uoáng röôïu maø daãn 

ñeán toäi aùc. Khi uoáng röôïu say roài, ngöôøi aáy coù theå phaïm caùc giôùi khaùc 

vaø laøm caùc vieäc aùc khaùc raát laø deã daøng. Ñöùc Phaät caám khoâng cho Phaät 

töû uoáng röôïu laø vì muoán cho hoï giöõ gìn thaân taâm thanh tònh, vaø taêng 

tröôûng ñaïo nieäm). Ñöùc Phaät baûo chuùng ta khoâng neân duøng chaát say. Coù 

raát nhieàu lyù do taïi sao phaûi giöõ giôùi naày. Moät thi só ñaõ vieát veà ngöôøi say 

nhö sau: 

       “Ngöôøi say choái boû leõ phaûi 

            Maát trí nhôù 

         Bieán theå khoái oùc 

           Suy yeáu söùc löïc 

           Laøm vieâm maïch maùu 

         Gaây neân caùc veát noäi vaø ngoaïi thöông baát trò  

         Laø muï phuø thuûy cuûa cô theå 

         Laø con quyû cuûa trí oùc 

         Laø keû troäm tuùi tieàn 

         Laø keû aên xin gheâ tôûm 

         Laø tai öông cuûa ngöôøi vôï 

                Laø ñau buoàn cuûa con caùi 

            Laø hình aûnh moät con vaät 

         Laø keû töï gieát mình 

         Uoáng söùc khoûe cuûa ngöôøi khaùc 

         Vaø cöôùp ñoaït söùc khoûe cuûa chính mình.” 

Qua nhöõng lôøi chæ daïy cuûa ñöùc Phaät, Phaät töû chaân thuaàn chuùng ta 

daàu thaáy raèng töø boû uoáng röôïu vaø nhöõng chaát cay ñoäc khoâng phaûi laø 

chuyeän deã laøm, khoâng phaûi laø chuyeän laøm ñöôïc ngaøy moät ngaøy hai, 

nhöng khi ñaõ ñi theo con ñöôøng tu Phaät, chuùng ta seõ khoâng coù söï löïa 

choïn naøo khaùc hôn laø phaûi töø boû chuùng. Moät khi chuùng ta töø boû ñöôïc 
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nhöõng thöù aáy cuõng ñoàng nghóa vôùi vieäc chuùng ta ñaõ ñaåy ñöôïc qua moät 

beân nhöõng chöôùng ngaïi lôùn treân böôùc ñöôøng tu taäp cuûa chính mình. 

 

Riddance of Absorbing Alcohol and Other Intoxicants 

 

Alcohol and other intoxicating substances cause mental confusion 

and reduce memory. Not to drink intoxicants (alcohol) means against 

drunkenness, to abstain from all intoxicants, or refraining from strong 

drink and sloth-producing drugs. If one wants to improve his knowledge 

and purify his mind, he should not to drink alcohol or take any drugs 

such as cocaine, which excites the nervous system. Alcohol has been 

described as one of the prime causes of man’s physical and moral 

degradation. Currently heroin is considering a thousand times more 

harmful and dangerous. This problem is now worldwide. Thefts, 

robberies, sexual crimes and swindling of vast magnitude have taken 

place due to the pernicious influence of drugs. 

This precept is based on self-respect. It guards against losing 

control of our mind, body and speech. Many things can become 

addictive. They include alcohol, drugs, smoking and unhealthy books. 

Using any of the above mentioned will bring harm to us and our family. 

One day, the Buddha was speaking Dharma to the assembly when a 

young drunken man staggered into the room. He tripped over some 

monks who were sitting on the floor and started cursing aloud. His 

breath stank of alcohol and filled the air with a sickening smell. 

Mumbling to himself, he staggered out of the door. Everyone was 

shocked at his rude behavior, but the Buddha remained calm, “Great 

Assembly!” he said, “Take a look at this man! I can tell you the fate of 

a drunkard. He will certainly lose his wealth and good name. His body 

will grow weak and sickly. Day and night, he will quarrel with his 

family and friends until they leave him. The worst thing is that he will 

lose his wisdom and become confused.” By observing this precept, we 

can keep a clear mind and have a healthy body.  

Reasons for “Not to drink”: not to drink liquor because it leads to 

carelessness and loss of all senses, not to drink will help us become 

careful with all clear senses. The precept of “Not to Drink” is one of 

the first eight of the Ten Commandments which the Buddha set forth 

for lay Buddhists to observe 24 hours every fornight. Not to drink liquor 
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is the fifth of the Ten Commandments. Not to drink liquor because it 

leads to carelessness and loss of all senses. Not to drink will help us to 

become careful with all clear senses. The Buddha has asked us to 

refrain from intoxicants. There are a multitude of reasons as to why we 

should follow this precept. 

     “Drunkenness expels reason, 

       Drowns memory, 

       Deface the brain, 

       Diminish strength, 

       Inflames the blood, 

       Causes incurable external and internal wounds. 

       Is a witch to the body, 

       A devil to the mind, 

       A thief  to the purse, 

       The beggar’s curse, 

       The wife’s woe, 

       The children’s sorrow, 

       The picture of a beast, and self murder, 

       Who drinks to other’s health, 

       And rob himself of his own. 

Through the Buddha's teachings, we, devout Buddhists, even 

though seeing that getting rid of using these intoxicants is not an easy 

thing to do; they are not easy to be eliminated in one or two days, but 

when we want to follow the Buddha's Path, we have no other choice 

but to get rid of using alcohol and other intoxicants. Once we are able 

to let them go, it also means that we have already pushed away great 

obstacles on our own path of cultivation. 
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Chöông Ba Möôi  

Chapter Thirty 

 

Buoâng Boû Taäp Khí 

 

Taäp khí laø thoùi quen cuõ hay söï tích luõy yù nghó, tình caûm, vieäc laøm 

vaø nhöõng duïc voïng trong quaù khöù). Ngöôøi tu thieàn coát yeáu phaûi nhaän 

ñònh cho roõ reät moät vaán ñeà caên baûn laø ‘Taäp khí’. Ngoài thieàn laø ñeå loaïi 

tröø taäp khí, hay nhöõng thoùi xaáu, ñeå thanh loïc taâm tö, ñeå giaûi tröø nhöõng 

thoùi xaáu ñoá kî vôùi nhöõng ai hôn mình. Haõy gaït boû heát nhöõng taâm tö ñoá 

kî vaø phieàn naõo. Coù nhö vaäy, chaân taâm seõ toû loä, trí tueä seõ hieån baøy. 

Taäp khí coøn coù nghóa laø “Dö Taäp”. Duø ñaõ döùt haún duïc voïng phieàn naõo 

nhöng taøn dö taäp khí hay thoùi quen vaãn coøn, chæ coù Phaät môùi coù khaû 

naêng döùt saïch chuùng maø thoâi (theo Ñaïi Trí Ñoä Luaän, caùc vò A La Haùn, 

Bích Chi, Duyeân Giaùc, tuy ñaõ phaù ñöôïc ba moùn ñoäc, nhöng phaàn taäp 

khí cuûa chuùng coøn chöa heát, ví nhö höông ôû trong loø, tuy ñaõ chaùy heát 

roài nhöng khoùi vaãn coøn laïi, hay cuûi duø ñaõ chaùy heát nhöng vaãn coøn tro 

than chöa nguoäi. Ba moùn ñoäc chæ coù Ñöùc Phaät môùi vónh vieãn döùt tröø heát 

saïch, khoâng coøn taøn dö). Tieáng Baéc Phaïn cho danh töø “noäi keát” laø 

“Samyojana.” Noù coù nghóa laø “keát tinh” hay “ñoùng cuïc laïi.” Moïi ngöôøi 

chuùng ta ai cuõng coù noäi keát caàn phaûi ñöôïc chaêm soùc. Vôùi thieàn taäp 

chuùng ta coù theå thaùo gôõ ñöôïc noäi keát vaø ñaït ñöôïc söï chuyeån hoùa. Theo 

Phaät giaùo, taäp khí laø nhöõng aán töôïng cuûa baát cöù haønh ñoäng vaø kinh 

nghieäm quaù khöù ñöôïc ghi laïi trong taâm chuùng ta moät caùch voâ yù thöùc, 

hay nhöõng tri giaùc quaù khöù maø trong hieän taïi chuùng ta hoài töôûng laïi, 

hay kieán thöùc quaù khöù ñöôïc löu tröõ trong kyù öùc. Taäp khí coøn coù nghóa 

laø nghieäp löïc. Nhöõng chaát choàng cuûa nghieäp, thieän vaø baát thieän töø 

nhöõng thoùi quen hay thöïc taäp trong tieàn kieáp. Söï khôûi daäy cuûa tö töôûng, 

duïc voïng, hay aûo töôûng sau khi chuùng ñaõ ñöôïc cheá ngöï. Ñaây laø nhöõng 

thoùi quen nghò löïc cuûa kyù öùc. Nhöõng yù thöùc vaø haønh ñoäng ñaõ laøm trong 

quaù khöù, ñaùnh ñoäng söï phaân bieät vaø ngaên ngöøa söï giaùc ngoä. Taäp khí 

coøn laø söï huaân taäp chuûng töû. Caùc haït gioáng taäp khí trong moïi haønh 

ñoäng, taâm linh vaø vaät lyù, taïo ra chuûng töû haït maàm cuûa noù, nhöõng chuûng 

töû naày ñöôïc gieo trong A Laïi Da ñeå ñöôïc naåy maàm veà sau döôùi nhöõng 

ñieàu kieän thuaän lôïi. Huaân taäp chuûng töû laø yù nieäm quan troïng trong Duy 

Thöùc Hoïc cuûa caùc ngaøi Voâ Tröôùc vaø Theá Thaân. Taäp khí laø söï xoâng öôùp 

thoùi quen hay söï hieåu bieát xuaát phaùt töø kyù öùc. Theo A Tyø Ñaït Ma Luaän 
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(Vi Dieäu Phaùp), taäp khí coù nghóa laø nghieäp thöôøng hay thöôøng nghieäp 

laø nhöõng thoùi quen maø chuùng sanh thöôøng laøm, daàu toát hay xaáu (coù 

khuynh höôùng taïo neân taâm taùnh cuûa chuùng sanh). Nhöõng thoùi quen 

haèng ngaøy, duø laønh hay duø döõ, daàn daàn trôû thaønh baûn chaát ít nhieàu uoán 

naén taâm taùnh con ngöôøi. Trong khi nhaøn roãi, taâm ta thöôøng duyeân theo 

nhöõng tö töôûng, nhöõng haønh vi quen thuoäc moät caùch töï nhieân laém khi 

voâ yù thöùc. Neáu khoâng coù troïng nghieäp hay caän töû nghieäp thì thöôøng 

nghieäp quyeát ñònh taùi sanh. Theo Khôûi Tín Luaän, taäp khí laø Baát Tö 

Nghì Huaân laø aûnh höôûng huaân taäp cuûa caên baûn voâ minh treân chaân nhö 

taïo thaønh phieàn naõo. Baát tö nghì huaân taäp laø söï thaåm thaáu cuûa söï ngu si 

hay trí tueä vaøo töï taùnh thanh tònh trong taâm cuûa chaân nhö roài sau ñoù 

xuaát hieän trong theá giôùi hieån hieän ñeå taïo thaønh phieàn naõo. Tuy nhieân, 

cuõng coù thöù taäp khí khieán ngöôøi ta xa lìa phieàn naõo. Theo Kinh Hoa 

Nghieâm, Phaåm 38, coù möôøi thöù taäp khí cuûa chö Ñaïi Boà Taùt. Chö Boà 

Taùt an truï trong phaùp naày thôøi lìa haún taát caû taäp khí phieàn naõo, ñaït 

ñöôïc trí ñaïi trí taäp khí phi taäp khí cuûa Nhö Lai: taäp khí cuûa Boà Ñeà taâm; 

taäp khí cuûa thieän caên; taäp khí giaùo hoùa chuùng sanh; taäp khí thaáy Phaät; 

taäp khí thoï sanh nôi theá giôùi thanh tònh; taäp khí coâng haïnh; taäp khí cuûa 

theä nguyeän; taäp khí cuûa Ba La Maät; taäp khí tö duy phaùp bình ñaúng; vaø 

taäp khí cuûa nhöõng caûnh giôùi sai bieät.  

Taäp khí coøn coù nghóa laø “Noäi keát”. Tieáng Baéc Phaïn cho danh töø 

“noäi keát” laø “Samyojana.” Noù coù nghóa laø “keát tinh” hay “ñoùng cuïc 

laïi.” Moïi ngöôøi chuùng ta ai cuõng coù noäi keát caàn phaûi ñöôïc chaêm soùc. 

Vôùi thieàn taäp chuùng ta coù theå thaùo gôõ ñöôïc noäi keát vaø ñaït ñöôïc söï 

chuyeån hoùa. Trong taâm thöùc cuûa chuùng ta coù nhöõng khoái cuûa nieàm ñau 

khoå, giaän hôøn, vaø böïc boäi khoù chòu, goïi laø noäi keát. Chuùng cuõng ñöôïc 

goïi laø nhöõng nuùt thaét, hay nhöõng giaây quaán hay phieàn tröôïc bôûi vì 

chuùng troùi buoäc chuùng ta vaø laøm caûn trôû söï töï do cuûa chuùng ta. Sau moät 

thôøi gian daøi, noäi keát caøng trôû neân khoù khaên cho chuùng ta chuyeån hoùa 

hay thaùo gôõ, chuùng ta coù theå deã daøng bò maéc keït trong khoái noäi keát 

naøy. Khoâng phaûi noäi keát naøo cuõng khoù chòu. Coù nhöõng noäi keát eâm aùi 

nhöng noäi keát eâm aùi cuõng coù theå gaây neân ñau khoå. Khi thaáy, nghe, 

hoaëc thöôûng thöùc nhöõng gì chuùng ta thích, söï öa thích ñoù seõ trôû thaønh 

moät noäi keát. Khi nhöõng gì chuùng ta öa thích khoâng coøn nöõa, chuùng ta seõ 

theøm nhôù vaø ñi tìm. Chuùng ta ñeå nhieàu thì giôø vaø taâm löïc ñeå tìm höôûng 

laïi nhöõng khoaùi laïc ñoù. Caøng ngaøy chuùng ta caøng khao khaùt. Chuùng ta 

seõ bò söùc maïnh cuûa noäi keát thuùc ñaåy, cheá ngöï vaø cöôùp maát töï do cuûa 
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chuùng ta. Khi moät ngöôøi naøo ñoù sæ nhuïc chuùng ta, hay laøm vieäc gì ñoù 

khoâng töû teá vôùi chuùng ta thì noäi keát seõ keát tuï trong taâm thöùc cuûa chuùng 

ta. Neáu chuùng ta khoâng bieát caùch thaùo gôõ nhöõng noäi keát naøy vaø chuyeån 

hoùa chuùng, thì chuùng seõ naèm trong taâm thöùc chuùng ta raát laâu. Sau ñoù coù 

ai laïi noùi hay laøm nhöõng chuyeän töông töï nhö vaäy vôùi chuùng ta thì 

nhöõng nuùt thaét aáy seõ lôùn maïnh hôn. Noäi keát hay khoái ñau nhöùc trong 

chuùng ta, coù naêng löïc thuùc ñaåy vaø eùp buoäc chuùng trong caùch chuùng ta 

haønh xöû. Tình yeâu laø moät noäi keát raát lôùn. Khi yeâu baïn chæ coøn nghó tôùi 

ngöôøi baïn yeâu. Baïn khoâng coøn söï töï do. Baïn khoâng laøm ñöôïc gì caû, 

baïn khoâng hoïc haønh ñöôïc, khoâng laøm vieäc ñöôïc, vaø khoâng theå thöôûng 

thöùc caûnh ñeïp töï nhieân quanh baïn. Baïn chæ coøn nghó tôùi ñoái töôïng tình 

yeâu cuûa baïn. Vì theá maø tình yeâu coù theå laø moät khoái noäi keát raát lôùn. Deã 

chòu hay khoâng deã chòu, caû hai thöù noäi keát naøy ñeàu laøm chuùng ta maát töï 

do. Vì vaäy cho neân chuùng ta phaûi caån thaän baûo veä khoâng cho noäi keát 

baét reã trong chuùng ta. Ma tuùy, röôïu vaø thuoác laù coù theå taïo neân noäi keát 

trong thaân. Vaø saân haän, theøm khaùt, ganh tî, vaø thaát voïng coù theå taïo neân 

noäi keát trong taâm cuûa chuùng ta. Saân haän laø moät noäi keát, vaø vì noù gaây 

khoå ñau cho neân chuùng ta phaûi tìm caùch dieät tröø noù. Caùc nhaø taâm lyù 

hoïc thích duøng töø “toáng khöù noù ra khoûi cô theå chuùng ta.” Laø Phaät töû, 

baïn neân taïo naêng löôïng cuûa chaùnh nieäm vaø chaêm soùc töû teá saân haän moãi 

khi noù hieän ñeán qua tu taäp thieàn ñònh. Chaùnh nieäm khoâng bao giôø ñaùnh 

phaù saân haän hay tuyeät voïng. Chaùnh nieäm chæ coù maët ñeå nhaän dieän. 

Chaùnh nieäm veà moät caùi gì laø nhaän dieän söï coù maët cuûa caùi ñoù trong hieän 

taïi. Chaùnh nieäm laø khaû naêng bieát ñöôïc nhöõng gì ñang xaûy ra trong hieän 

taïi. Theo Hoøa Thöôïng Thích Nhaát Haïnh trong taùc phaåm “Giaän,” caùch 

toát nhaát ñeå tænh thöùc veà saân haän laø “khi thôû vaøo toâi bieát saân haän phaùt 

khôûi trong toâi; thôû ra toâi mæm cöôøi vôùi saân haän cuûa toâi.” Ñaây khoâng 

phaûi laø böùc cheá hay ñaùnh phaù saân haän. Ñaây chæ laø nhaän dieän. Moät khi 

chuùng ta nhaän dieän ñöôïc saân haän, chuùng ta coù theå chaêm soùc moät caùch 

töû teá hay oâm aáp noù vôùi söï tænh thöùc cuûa chính mình. Chaùnh nieäm nhaän 

dieän vaø chaáp nhaän söï coù maët cuûa côn giaän. Chaùnh nieäm cuõng nhö 

ngöôøi anh caû, khoâng böùc cheá hay ñaøn aùp ñöùa em ñau khoå. Chaùnh nieäm 

chæ noùi: “Em thaân yeâu, coù anh ñaây saün saøng giuùp ñôõ em.” Baïn oâm aáp 

ñöùa em cuûa baïn vaøo loøng vaø an uûi voã veà. Ñaây chính laø söï thöïc taäp cuûa 

chuùng ta. Côn giaän cuûa chuùng ta chính laø chuùng ta, vaø töø bi cuõng chính 

laø chuùng ta. Thieàn taäp khoâng coù nghóa laø ñaùnh phaù. Trong ñaïo Phaät, 

thieàn taäp laø phöông phaùp oâm aáp vaø chuyeån hoùa, chöù khoâng phaûi laø 
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ñaùnh phaù. Khi côn giaän khôûi daäy trong chuùng ta, chuùng ta phaûi baét ñaàu 

thöïc taäp hôi thôû chaùnh nieäm ngay töùc khaéc. “Thôû vaøo toâi bieát côn giaän 

ñang coù trong toâi. Thôû ra, toâi chaêm soùc côn giaän cuûa toâi.” Neáu baïn 

khoâng bieát caùch chaêm soùc baïn vôùi taâm töø bi thì laøm sao baïn coù theå 

chaêm soùc ngöôøi khaùc vôùi taâm töø bi cho ñöôïc? Khi côn giaän noåi daäy, 

haõy tieáp tuïc thöïc taäp hôi thôû chaùnh nieäm, böôùc chaân chaùnh nieäm ñeå 

cheá taùc naêng löôïng chaùnh nieäm. Chuùng ta tieáp tuïc naâng niu naêng löôïng 

cuûa côn giaän trong chuùng ta. Côn giaän coù theå seõ keùo daøi moät thôøi gian, 

nhöng chuùng ta seõ ñöôïc an toaøn, bôûi vì Ñöùc Phaät ñang coù maët trong 

chuùng ta, giuùp chuùng ta chaêm soùc côn giaän, naêng löôïng chaùnh nieäm laø 

naêng löôïng cuûa Phaät. Khi thöïc taäp hôi thôû chaùnh nieäm vaø oâm aáp côn 

giaän chuùng ta ñang ñöôïc Phaät baûo hoä. Khoâng coøn gì ñeå nghi ngôø, Phaät 

ñang oâm aáp chuùng ta vaø côn giaän cuûa chuùng ta trong töø bi voâ löôïng. 

Nhö treân ñaõ noùi, neáu chuùng ta khoâng bieát caùch thaùo gôõ nhöõng noäi keát 

naøy vaø chuyeån hoùa chuùng, thì chuùng seõ naèm trong taâm thöùc chuùng ta 

raát laâu. Sau ñoù coù ai laïi noùi hay laøm nhöõng chuyeän töông töï nhö vaäy 

vôùi chuùng ta thì nhöõng nuùt thaét aáy seõ lôùn maïnh hôn. Phaät töû chaân thuaàn 

chuùng ta daàu thaáy raèng thaùo gôõ nhöõng noäi keát naøy vaø chuyeån hoùa 

chuùng khoâng phaûi laø chuyeän deã laøm, khoâng phaûi laø chuyeän laøm ñöôïc 

ngaøy moät ngaøy hai, nhöng khi muoán ñi theo con ñöôøng tu Phaät, chuùng 

ta seõ khoâng coù söï löïa choïn naøo khaùc hôn laø phaûi töø töø thaùo gôõ vaø 

chuyeån hoùa chuùng.  

 

Riddance of Remnants of Habits 

 

Remnants of habits are old habits or the accumulation of the past 

thoughts, affections, deeds, and passions. Zen practitioner should be 

clear about the basic problem of the ‘vasana’ (old habits). We practice 

meditation to eliminate those bad habits and faults, to wash the mind so 

it can have clean and pure thoughts, to purge ourselves of jealousy 

towards worthy and capable individuals, to bannish forever all thoughts 

of envy and obstructiveness, of ignorance and afflictions. If we can do 

this, then our true mind, our wisdom, will manifest. The remnants of 

habits which persist after passion has been subdued, only the Buddha 

can eliminate or uproot them all. The Sanskrit word for “internal 

formation” is “Samyojana.” It means “to crystallize.” Every one of us 

has internal formations that we need to take care of. With the practice 
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of meditation we can undo these knots and experience transformation. 

According to Buddhism, remnants of habits are the impression of any 

past action or experience remaining unconsciously in the mind, or the 

present consciousness of past perceptions, or past knowledge derived 

from memory. Remnants of habits are the force of habit. Good or evil 

karma from habits or practice in a former existence. The uprising or 

recurrence of thoughts, passions or delusions after the passion or 

delusion has itself been overcome, the remainder or remaining 

influence of illusion. This is the perfuming impression or memory. The 

habit-energy of memory from past actions (recollection of the past or 

former impression) which ignites discriminations and prevents 

Enlightenement. Remnants of habits also mean memory-seeds 

(vasanavija). Every act, mental and physical, leaves its seeds behind, 

which is planted in the Alaya for future germination under favorable 

conditions. This notion plays an important role in the Vijnap. Remnants 

of habits are habitual perfuming, perfumed habits, or knowledge which 

is derived from memory. According to the Abhidharma, remnants of 

habits mean habitual karmas, which are deed that one habitually or 

constantly performs either good or bad. Habits, whether good or bad, 

become second nature. They more or less tend to mould the character 

of a person. In the absence of weighty karma and a potent-death-

proximate karma, this type of karma generally assumes the rebirth 

generative function. According to the Awakening of Faith, the 

indescribable vasana or the influence of primal ignorance on the 

bhutatathata, producing all illusions. The permeation of the pure self-

essence of the mind of true thusness by ignorance or wisdom which 

then appears in the manifest world. However, there are also habits that 

help people staying away from afflictions. According to the Flower 

Adornment Sutra, Chapter 38, there are ten kinds of habit energy of 

Great Enlightening Beings. Enlightening Beings who abide by these 

can forever get rid of all afflictive habit energies and attain Buddhas’ 

habit energies of great knowledge, the knowledge that is not energized 

by habit: the habit energy of determination for enlightenment; the habit 

energy of roots of goodness; the habit energy of edifying sentient 

beings; the habit energy of seeing Buddha; the habit energy of 

undertaking birth in pure worlds; the habit energy of enlightening 

practice; the habit energy of vows; the habit energy of transcendence; 
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the habit energy of meditation on equality; and the habit energy of 

various differentiations of state. 

Remnants of habits also mean “Internal formations”. The Sanskrit 

word for “internal formation” is “Samyojana.” It means “to crystallize.” 

Every one of us has internal formations that we need to take care of. 

With the practice of meditation we can undo these knots and 

experience transformation. In our consciousness there are blocks of 

pain, anger, and frustration called internal formations. They are also 

called knots because they tie us up and obstruct our freedom. After a 

while, it become very difficult for us to transform, to undo the knots 

and we cannot ease the constriction of this crystal formation. Not all 

internal formations are unpleasant. There are also pleasant internal 

formations, but they still make us suffer. When you taste, hear, or see 

something pleasant, then that pleasure can become a strong internal 

knot. When the object of your pleasure disappears, you miss it and you 

begin searching for it. You spend a lot of time and energy trying to 

experience it again. If you smoke marijuana or drink alcohol, and begin 

to like it, then it becomes an internal formation in your body and in 

your mind. You cannot get it off your mind. You will always look for 

more. The strength of the internal knot is pushing you and controlling 

you. So internal formations deprive us of our freedom.   

When someone insults us, or does something unkind to us, an 

internal formation is created in our consciousness. If we don’t know 

how to undo the internal knots and transform them, the knots will stay 

there for a long time. And the next time someone says something or 

does something to us of the same nature, that internal formation will 

grow stronger. As knots or blocks of pain in us, our internal formations 

have the power to push us, to dictate our behavior. Falling in love is a 

big internal formation. Once you are in love, you think only of the 

other person. You are not free anymore. You cannot do anything; you 

cannot study, you cannot work, you cannot enjoy the sunshine or the 

beauty of nature around you. You can think only of the object of your 

love. So love can also be a huge internal knot. Pleasant or unpleasant, 

both kinds of knots take away our liberty. That’s why we should guard 

our body and our mind very carefully, to prevent these knots from 

taking root in us. Drugs, alcohol, and tobacco can create internal 

formations in our body. And anger, craving, jealousy, despair can 
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create internal formations in our mind. Anger is an internal formation, 

and since it makes us suffer, we try our best to get rid of it. 

Psychologists like the expression “getting it out of your system.” As a 

Buddhist, you should generate the energy of mindfulness and take 

good care of anger every time it manifests through meditation practice. 

Mindfulness does not fight anger or despair. Mindfulness is there in 

order to recognize. To be mindful of something is to recognize that 

something is the capacity of being aware of what is going on in the 

present moment. According to Most Venerable Thích Nhaát Haïnh in 

“Anger,” the best way to to be mindful of anger is “when breathing in I 

know that anger has manifested in me; breathing out I smile towards 

my anger.” This is not an act of suppression or of fighting. It is an act of 

recognizing. Once we recognize our anger, we are able to take good 

care of it or to embrace it with a lot of awareness, a lot of tenderness. 

Mindfulness recognizes, is aware of its presence, accepts and allows it 

to be there. Mindfulness is like a big brother who does not suppress his 

younger brother’s suffering. He simply says: “Dear brother, I’m here 

for you.” You take your younger brother in your arms and you comfort 

him. This is exactly our practice. Our anger is us, and our compassion is 

also us. To meditate does not mean to fight. In Buddhism, the practice 

of meditation should be the practice of embracing and transforming, not 

of fighting. When anger comes up in us, we should begin to practice 

mindful breathing right away: “Breathing in, I know that anger is in me. 

Breathing out, I am taking good care of my anger. If you don’t know 

how to treat yourself with compassion, how can you treat another 

person with compassion? When anger arises, continue to practice 

mindful breathing and mindful walking to generate the energy of 

mindfulness. Continue to tenderly embrace the energy of anger within 

you. Anger may continue to be there for some time, but you are safe, 

because the Buddha is in you, helping you to take good care of your 

anger. The energy of mindfulness is the energy of the Buddha. When 

you practice mindful breathing and embracing your anger, you are 

under the protection of the Buddha. There is no doubt about it: the 

Buddha is embracing you and your anger with a lot of compassion. As 

mentioned above, if we don’t know how to undo the internal knots and 

transform them, the knots will stay there for a long time. And the next 

time someone says something or does something to us of the same 
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nature, that internal formation will grow stronger. Devout Buddhists, 

even though seeing that undoing the internal knots and transforming 

them is not an easy thing to do; they are not easy to do in one or two 

days, but when we want to follow the Buddha's Path, we have no other 

choice but to gradually undo the internal knots and transform them.   
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Chöông Ba Möôi Moát 

Chapter Thirty-One 

 

Buoâng Boû Tham Lam-Saân Haän-Ñoá Kî 

 

Tham lam vaø saân haän vöøa coù thaät maø cuõng vöøa laø aûo töôûng. Nhöõng 

phieàn naõo maø chuùng ta thöôøng goïi laø tham aùi, tham duïc, tham lam, hay 

saân haän, si meâ, vaân vaân chæ laø nhöõng caùi teân beà ngoaøi. Gioáng nhö 

tröôøng hôïp chuùng ta goïi caùi nhaø naày ñeïp, caùi kia xaáu, to, nhoû, vaân vaân 

ñoù khoâng phaûi laø söï thaät. Nhöõng caùi teân ñöôïc goïi moät caùch quy öôùc 

nhö vaäy khôûi phaùt töø söï tham aùi cuûa chuùng ta. Neáu chuùng ta muoán moät 

caùi nhaø lôùn hôn chuùng ta xem caùi nhaø maø chuùng ta ñang coù laø nhoû. 

Loøng tham aùi khieán chuùng ta coù söï phaân bieät. Thaät ra, chaân lyù khoâng 

coù teân goïi. Noù theá naøo thì ñeå noù theá aáy. Haõy nhìn söï vaät theo ñuùng 

thöïc töôùng cuûa chuùng, ñöøng ñònh danh theo quan nieäm thieân leäch cuûa 

mình. Baïn laø ngöôøi ñaøn oâng hay ñaøn baø chæ laø söï bieåu hieän beân ngoaøi 

cuûa söï vaät. Thaät ra, baïn chæ laø moät söï keát hôïp cuûa nhieàu yeáu toá, laø moät 

toång hôïp cuûa caùc uaån bieán ñoåi khoâng ngöøng. Khi baïn coù moät taâm hoàn 

töï do, côûi môû, baïn khoâng coøn söï phaân bieät nöõa. Chaúng coù lôùn hay nhoû, 

chaúng coù toâi vaø anh. Chaúng coù gì caû. Voâ ngaõ hay khoâng coù moät linh 

hoàn vónh cöûu. Thöïc ra cuoái cuøng thì chaúng coù ngaõ hay voâ ngaõ gì caû. Ñoù 

chæ laø nhöõng danh töø quy öôùc. 

Trong khi ñoù, ganh tî hay laø laø taät ñoá, nghó raèng ngöôøi khaùc coù taøi 

hôn mình. Ganh tî coù theå laø ngoïn löûa thieâu ñoát taâm ta. Ñaây laø traïng 

thaùi khoå ñau. Phaät töû thuaàn thaønh neân luoân nhôù raèng taät ñoá phaùt sinh do 

ngöôøi ta coù caûm giaùc mình thaáp keùm, trong khi kieâu maïn (taø maïn, ngaõ 

maïn, taêng thöôïng maïn, etc.) phaùt sinh töø caûm giaùc töï toân sai laàm. 

Nhöõng thöù töï kieâu naøy sinh ra do ngöôøi ta nhìn caùc söï vaät töø moät quan 

ñieåm sai leäch. Nhöõng ai ñaõ thöïc söï thoâng hieåu Phaät phaùp vaø coù theå ñaït 

ñöôïc caùi nhìn ñuùng ñaén veà söï vaät seõ khoâng bao giôø nhaân nhöôïng loái 

suy nghó leäch laïc nhö theá. Neáu muoán buoâng boû loøng ganh tî, haønh giaû 

neân thaáy vaø caûm nhaän söï vieäc maø khoâng phaùn ñoaùn hay leân aùn vì phaùn 

ñoaøn hay leân aùn chæ laø chaát boå döôõng laøm taêng tröôûng loøng ganh tî nôi 

taâm chuùng ta maø thoâi. 

Ñeå buoâng boû nhöõng tö duy tham lam, saân haän vaø ganh tî vaø nhöõng 

tö duy khaùc maø con ngöôøi phaûi chòu, chuùng ta caàn phaûi coù nghò löïc, 

sieâng naêng tinh taán vaø tænh giaùc. Khi thoaùt khoûi nhöõng vöôùng baän cuûa 
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cuoäc soáng phoá thò hoaëc nhöõng lo toan vöôùng baän khaùc cuûa cuoäc ñôøi, 

chuùng ta khoâng ñeán noãi bò quyeán ruõ ñeå ñaùnh maát mình, nhöng khi hoøa 

nhaäp vaøo nhòp soáng xaõ hoäi, ñoù laø luùc maø chuùng ta caàn phaûi tinh taán ñeå 

chaën ñöùng nhöõng sai soùt, laàm laãn cuûa mình. Thieàn ñònh laø söï trôï löïc lôùn 

lao giuùp chuùng ta ñieàm tónh khi ñoái dieän vôùi nhöõng tö duy xaáu naày. 

Ngöôøi meâ vôùi baäc giaùc ngoä chæ coù hai ñieåm sai bieät: tònh laø chö Phaät, 

nhieãm laø chuùng sanh. Chö Phaät do thuaän theo tònh taâm neân giaùc ngoä, 

ñuû thaàn thoâng trí hueä; chuùng sanh bôûi tuøy nôi traàn nhieãm neân meâ hoaëc, 

bò luaân hoài sanh töû. Tu Tònh Ñoä laø ñi saâu vaøo Nieäm Phaät Tam Muoäi ñeå 

giaùc ngoä baûn taâm, chöùng leân quaû vò Phaät. Vaäy trong nieäm Phaät, neáu 

thaáy baát cöù moät voïng nieäm voïng ñoäng naøo khaùc noåi leân, lieàn phaûi 

buoâng boû ngay vaø trôû veà tònh taâm. Ñaây laø caùch duøng taâm thieàn ñònh ñeå 

buoâng boû nhöõng phieàn naõo naøy. Phaät töû chaân thuaàn chuùng ta daàu thaáy 

raèng buoâng boû tham-saân-si khoâng phaûi laø chuyeän deã laøm, khoâng phaûi 

laø chuyeän laøm ñöôïc ngaøy moät ngaøy hai, nhöng khi muoán ñi theo con 

ñöôøng tu Phaät, chuùng ta seõ khoâng coù söï löïa choïn naøo khaùc hôn laø phaûi 

buoâng boû chuùng.  

 

To Let Go Greed, Anger, and Jealousy 

 

The defilements we call lust or greed, anger and delusion, are just 

outward names and appearances, just as we call a house beautiful, 

ugly, big, small, etc. These are only appearances of things. If we want 

a big house, we call this one small. We creates such concepts because 

of our craving. Craving causes us to discriminate, while the truth is 

merely what is. Look at it this way. Are you a person? Yes. This is the 

appearance of things. But you are really only a combination of 

elements or a group of changing aggregates. If the mind is free it does 

not discriminate. No big and small, no you and me, nothing. We say 

‘anatta’ or ‘not self’, but really, in the end, there is neither ‘atta’ nor 

‘anatta’. 

Meanwhile, envy is generated by one’s feeling of inferiority, while 

pride, haughtiness, and arrogance are born from a false sense of 

superiority. These kinds of pride and arrogance are caused by looking 

at things from a distorted, self-centered point of view. Those who have 

truly understood the Buddha’s teachings and been able to obtain a right 

view of things will never succumb to such warped thinking. Jealousy 
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means to be jealous of another person, thinking he or she has more 

talent than we do (to become envious of the who surpass us in one way 

or other). Jealousy can be a consuming fire in our mind, a state of 

suffering. If we want to let go jealousy, practitioners should see and 

feel it without judgment or condemnation for judgment and 

condemnation only nourish jealousy in our mind. 

To let go greed, anger, jealousy, and other evil thoughts to which 

people are subject, we need strength of mind, strenuous effort and 

vigilance. When we are free from the city life, from nagging 

preoccupation with daily life, we are not tempted to lose control; but 

when we enter in the real society, it becomes an effort to check these 

troubles. Meditation will contribute an immense help to enable us to 

face all this with calm. There are only two points of divergence 

between the deluded and the enlightened, i.e., Buddhas and 

Bodhisattvas: purity is Buddhahood, defilement is the state of sentient 

beings. Because the Buddhas are in accord with the Pure Mind, they 

are enlightened, fully endowed with spiritual powers and wisdom. 

Because sentient beings are attached to worldly Dusts, they are 

deluded and revolve in the cycle of Birth and Death. To practice Pure 

Land is to go deep into the Buddha Recitation Samadhi, awakening to 

the Original Mind and attaining Buddhahood. Therefore, if any 

deluded, agitated thought develops during Buddha Recitation, it should 

be severed immediately, allowing us to return to the state of the Pure 

Mind. This is the method of dropping afflictions with the meditating 

mind. Devout Buddhists, even though seeing that letting go of greed-

anger-ignorance is not an easy thing to do; this is not easy to do in one 

or two days, but when we want to follow the Buddha's Path, we have 

no other choice but to let them go.  
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Chöông Ba Möôi Hai 

Chapter Thirty-Two 

 

Thuû Höõu Ít Laø Caùch  

Buoâng Boû Tuyeät Vôøi Nhaát 

 

Trong Phaät giaùo, thuû coù nghóa laø chaáp tröôùc ñoái vôùi caûnh giôùi maø 

mình ñang ñoái dieän. Ñaây laø moät trong 12 nhaân duyeân, chaáp tröôùc vaøo 

söï hieän höõu cuûa mình vaø söï vaät. Höõu laø söï toàn taïi, ñoái laïi vôùi söï khoâng 

toàn taïi. Theo quan nieäm Phaät Giaùo, vaïn höõu sinh khôûi do taâm, vaø chæ 

coù taâm maø thoâi. Nhöùt laø trong hoïc thöùc “Duy Thöùc,” caùi maø chuùng ta 

goïi laø hieän höõu noù tieán haønh töø thöùc maø ra. Ñaây laø moät trong ba laäu 

hoaëc nuoâi döôõng doøng sanh töû luaân hoài. Höõu laø baát cöù thöù gì trong coõi 

höõu hình hay voâ hình. ÔÛ ñaây coù nghóa laø söï soáng cheát noái tieáp, hay söï 

baét ñaàu vaø chaám döùt. Höõu (coù ñôøi soáng) laø moät trong möôøi hai nhaân 

duyeân, vò thöù taïo nghieäp (nhö laø nhaân) coù theå ñöa ñeán quaû baùo trong 

töông lai. Söï coù maët, söï sinh toàn cuûa caùc hieän töôïng veà caû vaät chaát laãn 

tinh thaàn. Ñoâi khi ñöôïc dòch nhö laø “Phaùp.” Luùc khaùc thì ngöôøi ta dòch 

laø “Töôùng.” Taát caû nhöõng toàn taïi trong tam giôùi (duïc giôùi, saéc giôùi vaø 

voâ saéc giôùi). Maéc xích thöù möôøi trong thaäp nhò nhaân duyeân. Theo Ñaïi 

thöøa, höõu ñoái khoâng. 

Söï cheá ngöï nhöõng vaät phuï thuoäc chuùng ta seõ yeáu daàn ñeán moät möùc 

ñoä naøo ñoù bôûi söï thöïc haønh nhöõng quy luaät laønh maïnh cuûa ñöùc haïnh. 

Phaät töû ñöôïc khuyeán khích thuû höõu caøng ít caøng toát, töø boû nhaø cöûa, gia 

ñình, chuoäng soáng ngheøo naøn hôn giaøu sang, thích cho hôn thích nhaän, 

vaân vaân. Theâm vaøo ñoù, kinh nghieäm thieàn ñònh cuõng höôùng veà muïc 

tieâu naøy. Daàu raèng traïng thaùi nhaäp ñònh töông ñoái ngaén nguûi, song aûnh 

höôûng cuûa noù coøn tieáp tuïc lay chuyeån loøng tin töôûng vaøo thöïc taïi toái 

haäu cuûa saéc giôùi. Keát quaû khoâng traùnh ñöôïc cuûa söï tu taäp thieàn ñònh 

ñeàu ñaën laø nhöõng söï vaät theá gian thöôøng lieân tuïc ñöôïc nhaän ra nhö 

moäng, huyeãn, baøo, aûnh, khoâng coù thöïc tính vaø chaân tính maø ngöôøi ta 

thöôøng gaùn cho chuùng. Tuy vaäy, ngöôøi ta tin töôûng raèng giôùi vaø ñònh töï 

chuùng khoâng theå hoaøn toaøn nhoå reã vaø phaù huûy neàn taûng cuûa nieàm tin 

cuûa chuùng ta vaøo caù tính. Theo “Coå Phaùi Trí Tueä,” duy coù trí tueä môùi 

coù theå xua ñuoåi ñöôïc aûo töôûng cuûa caùc tính ra khoûi tö töôûng cuûa chuùng 

ta maø thoâi. Chæ coù trí tueä môùi coù theå xua ñuoåi ñöôïc aûo töôûng cuûa caù 
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taùnh ra khoûi tö töông cuûa chuùng ta, nôi maø noù ñaõ toàn taïi bôûi moät thoùi 

quen laâu ñôøi. Khoâng phaûi haønh ñoäng, cuõng khoâng phaûi thieàn ñònh, 

nhöng chæ coù tö töôûng môùi coù theå tröø khöû ñöôïc aûo töôûng naèm trong tö 

töôûng. Haønh giaû tu Phaät neân luoân nhôù raèng Ñaïo Phaät deã noùi nhöng 

khoâng deã laøm. Tuy nhieân, khi chuùng ta thaät söï muoán tu taäp, chuùng ta 

khoâng coù löïa choïn naøo khaùc hôn laø phaûi coá gaéng tu taäp thieàn ñònh ñeå 

coù ñuû trí hueä coù khaû naêng khieán chuùng ta buoâng boû taát caû nhöõng thuû 

höõu khoâng caàn thieát, vì laøm ñöôïc nhö vaäy cuõng ñoàng nghóa vôùi vieäc 

chuùng ta ñaõ ñaåy ñöôïc qua moät beân nhöõng chöôùng ngaïi lôùn treân böôùc 

ñöôøng tu taäp cuûa chính mình. 

 

To Grasp and to Possess Little  

Is the Best Way of Letting Go 

 

In Buddhism, holding on to means clinging to existence, grasping or 

laying hold of, or to be attached to, or to be held by the spheres in 

which we face. This is one of the twelve nidanas, the grasping at or 

holding on to self-existence and things. Life or existence is in contrast 

with non-existence (abhava). According to the Buddhist idea, all things 

are born from mind and consist of mind only. Especially in the 

idealistic theory, what we generally call existence proceeds from 

consciousness. This is one of the three affluences that feed the stream 

of mortality or transmigration. Existence means anything that can be 

relied upon in the visible or invisible realm. It means any state which 

lies between birth and death, or beginning and end. Existence is one of 

the twelve nidanas. The condition, considered as cause which produces 

effect. A state of existence (being), or the process of existence. 

Sometimes translated as “Dharma.” Sometimes translated as 

“Lakshana.” Every kind of being in the three worlds (in the desire, 

desireless and formless). The tenth link in the chain of conditioned 

arising. In Mahayana, Bhava (becoming) is brought into opposition with 

nothingness (shunyata). 

To some extent the hold which belongings have upon us is 

weakened by the practice of sound rules of moral conduct. The 

Buddhist is advised to possess as little as possible, to give up home and 

family, to cherish poverty rather than wealth, to prefer giving to 

getting, etc. In addition, the experience of trance works in the same 



 261 

direction. Although the state of trance itself is comparatively 

shortlived, nevertheless the memory of it must continue to shake the 

belief in the ultimate reality of the sensory world. It is the inevitable 

result of the habitual practice of trance that the things of our common-

sense world appear delusive, deceptive, remote and dreamlike, and 

that they are deprived of the character of solidity and reliability which 

is usually attributed to them. It is, however, believed that morality and 

trance cannot by themselves completely uproot and destroy the 

foundation of our belief in individuality. According to the doctrine of 

the Old Wisdom School, wisdom alone is able to chase the illusion of 

individuality from our thoughts where it has persisted from age-old 

habit. Not action, not trance, but only thought can kill the illusion which 

resides in thought. Buddhist practitioners should always remember that 

Buddhist teaching  (Buddhism) is eay to say, but not easy to do or to 

practice. However, when we really want to cultivate, we have no other 

choice but trying to practice meditation so that we can obtain enough 

wisdom that enables us let go all unnecessary graspings, for being able 

to do this also means that we have already pushed away great 

obstacles on our own path of cultivation. 
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Chöông Ba Möôi Ba 

Chapter Thirty-Three 

 

Thu Thuùc Luïc Caên Trong Cuoäc Soáng Haèng Ngaøy 

Giuùp Chuùng Ta Buoâng Boû Deã Daøng Hôn 

 

Theo Phaät giaùo, luïc caên goàm coù maét, tai, muõi, löôõi, thaân, vaø yù. 

Haønh giaû neân luoân quaùn chieáu veà luïc caên laø nhöõng lyù do khieán con 

ngöôøi ñoïa ñòa nguïc, laøm ngaï quyû, hoaëc suùc sanh, vaân vaân, khoâng ngoaøi 

söï chi phoái cuûa luïc caên. Con ngöôøi sôû dó sanh laøm a tu la, sanh leân coõi 

trôøi hay sanh vaøo coõi ngöôøi cuõng khoâng ngoaøi taùc duïng cuûa saùu caên 

naày. Ñoàng yù luïc caên giuùp chuùng ta sinh hoaït trong cuoäc soáng haèng 

ngaøy, nhöng chuùng laïi laø taùc nhaân chính röôùc khoå ñau phieàn naõo vaøo 

thaân taâm cuûa chuùng ta. Chuùng chính laø nhöõng nhaân toá chính khieán 

chuùng ta gaây toäi taïo nghieäp, ñeå roài cuoái cuøng phaûi bò ñoïa vaøo caùc 

ñöôøng döõ cuõng vì chuùng. Chuùng ta ñöøng cho raèng maét laø vaät toát, giuùp 

mình nhìn thaáy, bôûi vì chính do söï giuùp ñôõ cuûa maét maø sanh ra ñuû thöù 

phieàn naõo, nhö khi maét nhìn thaáy saéc ñeïp thì mình sanh loøng tham saéc 

ñeïp, tham tôùi möùc daàu ñaït hay khoâng ñaït ñöôïc caùi saéc aáy mình vaãn bò 

phieàn naõo cheá ngöï. Ngay caû tai, muõi, löôõi, thaân, vaø yù cuõng ñeàu nhö 

vaäy. Chuùng khieán mình phaùt sanh ñuû thöù phieàn naõo. Chính vì theá maø 

Ñöùc Phaät khuyeân chuùng ñeä töû cuûa Ngaøi nhö theá naày: “Caùc con phaûi tu 

laøm sao cho treân khoâng bieát coù trôøi, giöõa khoâng bieát coù ngöôøi, döôùi 

khoâng bieát coù ñaát.” Tu nhö theá naøo maø trôøi, ñaát vaø ngöôøi khoâng coøn 

aûnh höôûng ñeán luïc caên, ñoâng taây nam baéc cuõng khoâng coøn aûnh höôûng 

ñeán luïc caên, aáy chính laø luùc chuùng ta giaûi thoaùt khoûi moïi chöôùng ngaïi. 

Luïc Caên coù theå laø nhöõng cöûa ngoõ ñi vaøo ñòa nguïc, ñoàng thôøi chuùng 

cuõng laø nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì töø ñoù maø chuùng ta 

gaây toäi taïo nghieäp, nhöng cuõng nhôø ñoù maø chuùng ta coù theå haønh trì 

chaùnh ñaïo. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm caên: 

Maét laø moät trong saùu giaùc quan hay saùu choã ñeå nhaän bieát. Tai laø moät 

trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu traàn, tai phaûi hoøa hôïp vôùi 

aâm thanh nghe. Muõi phaûi hoøa hôïp vôùi muøi ngöõi, moät trong saùu söï hoøa 

hôïp giöõa saùu caên vôùi saùu traàn. Löôõi phaûi hoøa hôïp vôùi vò ñöôïc neám, ñaây 

laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi saùu traàn. Thaân phaûi hoøa 



 264 

hôïp vôùi vaät tieáp xuùc, ñaây laø moät trong saùu söï hoøa hôïp giöõa saùu caên vôùi 

saùu traàn. Vaø YÙ phaûi hoøa hôïp vôùi phaùp ñöôïc nghó ñeán.  

Ñöùc Phaät daïy: “Töï caùc oâng taïo nghieäp thì cuõng chính caùc oâng 

chuyeån hoùa neáu caùc oâng muoán nghieäp tieâu tröø. Khoâng ai coù theå khieán 

nghieäp tieâu tröø duøm caùc oâng ñöôïc. Ta coù nhieàu loaïi thuoác, nhöng Ta 

khoâng theå uoáng duøm cho caùc oâng ñöôïc.” Nhö vaäy, thu thuùc luïc caên vaø 

theo doõi caûm giaùc cuûa mình laø moät söï thöïc taäp toát ñeïp. Luùc naøo chuùng 

ta cuõng phaûi chuù taâm tænh thöùc, ghi nhaän moïi caûm giaùc ñeán vôùi mình, 

nhöng ñöøng thaùi quaù. Haõy ñi, ñöùng, naèm, ngoài moät caùch töï nhieân. Ñöøng 

quaù thuùc eùp vieäc haønh thieàn cuûa mình, cuõng ñöøng quaù boù buoäc chính 

mình vaøo trong moät khuoân khoå ñònh saün naøo ñoù. Quaù thuùc eùp cuõng laø 

moät hình thöùc cuûa tham aùi. Haõy kieân nhaãn, kieân nhaãn chòu ñöïng laø ñieàu 

kieän caàn thieát cuûa haønh giaû. Neáu chuùng ta haønh ñoäng moät caùch töï 

nhieân vaø chuù taâm tænh thöùc thì trí tueä seõ ñeán vôùi chuùng ta moät caùch töï 

nhieân. Hieån nhieân laø trong khi thieàn taäp, saùu caên luoân thanh tònh, nghóa 

laø tieâu tröø toäi caáu töø voâ thuûy ñeå phaùt trieån söùc maïnh voâ haïn (nhö 

tröôøng hôïp Ñöùc Phaät). Söï phaùt trieån troøn ñaày naày laøm cho maét coù theå 

thaáy ñöôc vaïn vaät trong Tam thieân Ñaïi thieân theá giôùi, töø caûnh trôøi cao 

nhaát xuoáng coõi ñòa nguïc thaáp nhöùt, thaáy taát caû chuùng sanh trong ñoù töø 

quaù khöù, hieän taïi, vò lai, cuõng nhö nghieäp löïc cuûa töøng caù nhaân. 

Trong Luïc Caên thì YÙ caên coù söï nhaän thöùc cuûa tö duy hay taâm suy 

nghó (caûnh sôû ñoái cuûa maét, tai, muõi, löôõi, thaân laø do saéc phaùp töù ñaïi ñaát, 

nöôùc, löûa, gioù hình thaønh; trong khi caûnh sôû ñoái vôùi yù caên laø taâm phaùp 

nghóa laø ñoái vôùi phaùp caûnh thì naåy sinh ra yù thöùc). Theo Hoøa Thöôïng 

Piyadassi trong quyeån “Con Ñöôøng Coå Xöa,” yù caên nhaän thöùc caùc phaùp 

traàn, chuùng ta bieát khoâng phaûi laø thöù gì coù theå sôø moù hay nhaän thaáy 

ñöôïc nhö naêm caên khaùc nhaän thöùc naêm traàn, con maét nhaän thöùc theá 

giôùi cuûa maøu saéc, hay nhöõng saéc traàn; loã tai coù theå nghe ñöôïc caùc aâm 

thanh, vaân vaân. Tuy nhieân, taâm nhaän thöùc theá giôùi cuûa nhöõng yù nieäm 

vaø tö töôûng. Caên (Indriya) theo nghóa ñen laø “thuû laõnh” hay “OÂng chuû”. 

Caùc saéc chæ coù theå ñöôïc thaáy baèng nhaõn caên, chöù khoâng phaûi baèng tai, 

nghe cuõng vaäy, phaûi coù nhó caên, vaân vaân. Khi noùi ñeán theá giôùi cuûa 

nhöõng yù nieäm vaø tö töôûng thì taâm caên laø oâng chuû cai quaûn laõnh vöïc tinh 

thaàn naày. Con maét khoâng theå nghó ra caùc tö töôûng vaø taäp trung caùc yù 

nieäm laïi, nhöng noù laø coâng cuï ñeå thaáy caùc saéc, theá giôùi cuûa maøu saéc.  

Haønh giaû luoân thu thuùc caùc caên vaø theo doõi caûm giaùc cuûa mình laø 

moät söï thöïc taäp toát ñeïp. Luùc naøo chuùng ta cuõng phaûi chuù taâm tænh thöùc, 
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ghi nhaän moïi caûm giaùc ñeán vôùi mình, nhöng ñöøng thaùi quaù. Haõy ñi, 

ñöùng, naèm, ngoài moät caùch töï nhieân. Ñöøng quaù thuùc eùp vieäc haønh thieàn 

cuûa mình, cuõng ñöøng quaù boù buoäc chính mình vaøo trong moät khuoân khoå 

ñònh saün naøo ñoù. Quaù thuùc eùp cuõng laø moät hình thöùc cuûa tham aùi. Haõy 

kieân nhaãn, kieân nhaãn chòu ñöïng laø ñieàu kieän caàn thieát cuûa haønh giaû. 

Neáu chuùng ta haønh ñoäng moät caùch töï nhieân vaø chuù taâm tænh thöùc thì trí 

tueä seõ ñeán vôùi chuùng ta moät caùch töï nhieân. Beân caïnh ñoù, tu taäp thieàn 

ñònh coù muïc ñích hieåu taùnh thuaàn khieát vaø khaùch quan trong khi quan 

saùt vaø coá traùnh nhöõng caûm giaùc vui, buoàn, thöông, gheùt, thieän, aùc, ham 

muoán, haän thuø, v.v. Haønh giaû tu Thieàn luoân coi Luïc Caên laø nhöõng ñoái 

töôïng cuûa Thieàn Taäp. Theo Tyø Kheo Piyananda trong Nhöõng Haït Ngoïc 

Trí Tueä Phaät Giaùo, baïn phaûi luoân tænh thöùc veà nhöõng cô quan cuûa giaùc 

quan nhö maét, tai, muõi, löôõi, thaân vaø söï tieáp xuùc cuûa chuùng vôùi theá giôùi 

beân ngoaøi. Baïn phaûi tænh thöùc veà nhöõng caûm nghó phaùt sinh do keát quaû 

cuûa nhöõng söï tieáp xuùc aáy. Maét ñang tieáp xuùc vôùi saéc. Tai ñang tieáp xuùc 

vôùi thanh. Muõi ñang tieáp xuùc vôùi muøi. Löôõi ñang tieáp xuùc vôùi vò. Thaân 

ñang tieáp xuùc vôùi söï xuùc chaïm. YÙ ñang tieáp xuùc vôùi vaïn phaùp. Theo 

Kinh Sa Moân Quaû trong Tröôøng Boä Kinh, Ñöùc Phaät ñaõ daïy veà moät vò 

Tyø Kheo Hoä Trì Caùc Caên: “Theá naøo laø vò Tyø Kheo hoä trì caùc caên? Khi 

maét thaáy saéc, Tyø Kheo khoâng naém giöõ töôùng chung, khoâng naém giöõ 

töôùng rieâng. Nhöõng nguyeân nhaân gì, khieán nhaõn caên khoâng ñöôïc cheá 

ngöï, khieán tham aùi, öu bi, caùc aùc, baát thieän khôûi leân, Tyø Kheo töï cheá 

ngöï nguyeân nhaân aáy, hoä trì nhaõn caên, thöïc haønh söï hoä trì nhaõn caên. Khi 

tai nghe tieáng, muõi ngöûi höông, thaân caûm xuùc, yù nhaän thöùc caùc phaùp, vò 

aáy khoâng naém giöõ töôùng chung, khoâng naém giöõ töôùng rieâng. Nguyeân 

nhaân gì khieán yù caên khoâng ñöôïc cheá ngöï, khieán tham aùi, öu bi, caùc aùc, 

baát thieän phaùp khôûi leân, Tyø Kheo cheá ngöï nguyeân nhaân aáy, hoä trì yù 

caên, thöïc haønh söï hoä trì yù caên. Vò aáy nhôø söï hoä trì cao quyù caùc caên aáy, 

neân höôûng laïc thoï noäi taâm, khoâng vaån ñuïc. Haønh giaû neân luoân nhôù 

raèng luïc caên hay luïc chuùng sanh gioáng nhö nhöõng con thuù hoang bò 

nhoát vaø luùc naøo cuõng muoán thoaùt ra. Chæ khi naøo chuùng ñöôïc thu thuùc 

vaø thuaàn hoùa thì chuùng ta môùi ñöôïc haïnh phuùc. Cuõng nhö theá chæ khi 

naøo saùu caên ñöôïc thuaàn löông bôûi chaân lyù Phaät, thì chöøng ñoù con ngöôøi 

môùi thaät söï coù haïnh phuùc. 
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Sense Restraint in Daily Activities 

Helps Us Let Go More Easily 

 

According to Buddhism, six bases of mental activities comprise of 

eye, ear, nose, tongue, body and mind. Buddhist practitioners should 

always contemplate on the six faculties are the main reasons that cause 

human beings to fall into hells, to be reborn in the realm of the hungry 

ghosts, or animals, asuras, devas, or human beings, etc. It is agreeable 

that the six faculties that help us maintain our daily activities, but they 

are also the main factors that bring sufferings and afflictions to our 

body and mind. They are the main agents that cause us to create 

unwholesome karma, and eventually we will fall into evil ways 

because of them. Do not think that the eyes are that great, just because 

they help us see things. It is exactly because of their help that we give 

rise to all kinds of sufferings and afflictions. For instance, when we see 

an attractive person of the opposite sex, we become greedy for sex. If 

we do not get what we want, we will be afflicted; and if we get what 

we want, we will also be afflicted. The other faculties, ear, nose, 

tongue, body and mind are the same way. They make one give rise to 

many sufferings and afflictions. Therefore, the Buddha advised his 

disciples thus: “You should cultivate until you are unaware of heaven 

above, people in between, and earth below.” If we cultivate until the 

time heaven, earth, people, east, west, south, north, etc., can no longer 

impact our six faculties, then at that point we are liberated from all 

hindrances.  

The six sense-organs can be entrances to the hells; at the same 

time, they can be some of the most important entrances to the great 

enlightenment; for with them, we create karmas and sins, but also with 

them, we can practise the right way. According to the Sangiti Sutta in 

the Long Discourses of the Buddha, there are five roots or faculties 

(indriyani): Eye is one of the six senses on which one relies or from 

which knowledge is received. Ear is one of the six unions of the six 

sense organs with the six objects of the senses, the ears is in union with 

sound heard. Nose is in union with the smell smelt, this is one of the six 

unions of the six sense organs with the six objects of the senses. 

Tongue is in union with the taste tasted, this is one of the six unions of 

the six sense organs with the six objects of the senses. Body is in union 
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with the thing touched, this is one of the six unions of the six sense 

organs with the six objects of the senses. And the mind is in union with 

the dharma thought about. 

The Buddha said: “Karma that you have made for yourself can 

only disappear if you want it to. No one can make you want it to 

disappear. I have many kinds of medicine, but I can’t take it for you.” 

Therefore, we should be mindful of it throughout the day. But do not 

overdo it. Walk, eat, and act naturally, and then develop natural 

mindfulness of what is going on within ourselves. To force our 

meditation or force ourselves into awkward patterns is another form of 

craving. Patience and endurance are necessary. If we act naturally and 

are mindful, wisdom will come naturally. It is obvious that during 

meditation, the six organs are closed and purified in order to develop 

their unlimited power and interchange (in the case of Buddha). This 

full development enables the eye to see everything in a great 

chiliocosm from its highest heaven down to its lowest hells and all the 

beings past, present, and future with all the karma of each. 

In the six sense-organs, thought, the mind-sense, the sixth of the 

senses, the perception of thinking or faculty of thinking or the thinking 

mind. According to Most Venerable Piyadassi in “The Buddha’s 

Ancient Path,” faculty of mind recognizes mental objects, we know, is 

not something tangible and perceptible like the other five faculties, 

which recognizes the external world. The eye cognizes the world of 

colors (vanna) or visible objects, the ear audible sounds, and so forth. 

The mind, however, cognizes the world of ideas and thoughts. Faculty 

of mind literally means “chief” or “lord”. Forms can only be seen by 

the faculty of the eye and not by the ear, hearing by the faculty of the 

ear, and so on. When it comes to the world of thoughts and ideas the 

faculty of the mind lord over the mental realm. The eye can not think 

thoughts, and collect ideas, but it is instrumental in seeing visible 

forms, the world of colors. 

Buddhist practitioners’s sense restraint is proper practice. We 

should be mindful of it throughout the day. But do not overdo it. Walk, 

eat, and act naturally, and then develop natural mindfulness of what is 

going on within ourselves. To force our meditation or force ourselves 

into awkward patterns is another form of craving. Patience and 

endurance are necessary. If we act naturally and are mindful, wisdom 
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will come naturally. Besides, practicing meditation can lead to pure 

and objective observation and is intended to prevent emotions such as 

joy, sadness, love, jealousy, sympathy, antipathy, desire, hatred, etc. 

Practitioners always consider the six senses are objects of meditation 

practices. According to Bikkhu Piyananda in The Gems of Buddhism 

Wisdom, you must always be aware of the sense organs such as eye, 

ear, nose, tongue and body and the contact they are having with the 

outside world. You must be aware of the feelings that are arising as a 

result of this contact. Eye is now in contact with forms (rupa). Ear is 

now in contact with sound. Nose is now in conatct with smell. Tongue 

is now in contact with taste. Body is now in contact with touching. Mind 

is now in contact with all things (dharma). According to the 

Samannaphala Sutta in the Long Discourses of the Buddha, the Buddha 

taught about “a guardian of the sense-door.” How does a monk become 

a guardian of the sense-door? Here a monk, on seeing a visible object 

with the eye, does not grasp at its major signs or secondary 

characteristics. Because greed and sorrow, evil unskilled states, would 

overwhelm him if he dwelt leaving this eye-faculty unguarded, so he 

practises guading it, he protects the eye-faculty, develops restraint of 

the eye-faculty. On hearing a sound with the ear…; on smelling an 

odour with the nose…; on tasting a flavour with the tongue…; on 

feeling an object with the body…; on thinking a thought with the mind, 

he does not grasp at its major signs or secondary characteristics, he 

develops restraint of the mind-faculty. He experiences within himself 

the blameless bliss that comes from maintaining this Ariyan guarding 

of the faculties. Practitioners should always remember that the six 

senses or six organs of sense are likened to six wild creatures in 

confinement and always struggling to escape. Only when they are 

restrained and domesticated will they be happy. So is it with the six 

senses and the taming power of Buddha-truth. 
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Chöông Ba Möôi Boán 

Chapter Thirty-Four 

 

Buoâng Boû Laø Laøm Nheï Ñi  

Nghieäp Nôi Thaân-Khaåu-YÙ 

 

Haønh giaû tu Phaät neân luoân nhôù phaûi tu caû Thaân laãn Taâm. Thaân vaø 

Taâm coù söï lieân heä khaù chaët cheõ vaø phöùc taïp. Khi taâm thaät söï thanh 

saïch vaø caùc yeáu toá giaùc ngoä ñaày ñuû seõ ñem laïi hieäu quaû thaät lôùn lao 

ñoái vôùi heä thoáng tuaàn hoaøn trong thaân. Töø ñoù luïc phuû nguõ taïng ñöôïc 

goäi röõa vaø trôû neân trong saïch. Taâm trôû neân nheï nhaøng linh hoaït, thaân 

cuõng khoan khoaùi, nheï nhaøng vaø deã chòu nhö lô löûng treân khoâng trung. 

Ñoái vôùi haønh giaû, trong tu taäp, söï thu thuùc laø moät phöông phaùp coù hieäu 

quaû trong vieäc ñieàu hoøa thaân taâm vaø ngaên chaän phieàn naõo. Thu thuùc 

khoâng coù nghóa laø thaân mình teâ lieät hay caâm ñieác, maø laø canh chöøng, 

phoøng ngöï caùc giaùc quan ñöøng ñeå taâm chaïy khoûi caùc cöûa ñoù maø trôû 

neân thieáu chaùnh nieäm. Trong söï lieân heä giöõa thaân vaø taâm thì chaùnh 

nieäm cuûa taâm ñoùng moät vai troø chuû ñoäng trong vieäc thu thuùc luïc caên. 

Khi taâm chaùnh nieäm trong töøng saùt na thì taâm khoâng bò loâi cuoán vaøo 

tham lam, saân haän vaø si meâ; vaø khoå ñau phieàn naõo seõ khoâng coù cô hoäi 

khôûi leân. Trong khi tu taäp hay tích cöïc thieàn quaùn, chuùng ta phaûi coá 

gaéng giöõ haïnh thu thuùc, vì söï thuùc lieåm nôi thaân ñoàng nghóa vôùi söï an 

laïc nôi taâm. Trong khi tu taäp taäp, thaân chuùng ta coù maét nhöng phaûi laøm 

muø. Trong khi ñi, maét phaûi nhìn xuoáng ñaát, khoâng toø moø hay nhìn ñaây 

nhìn kia khieán taâm bò phaân taùn. Chuùng ta coù tai nhöng phaûi laøm nhö 

ñieác. Khi nghe tieáng ñoäng, khoâng neân ñeå yù ñeán tieáng ñoäng, khoâng neân 

ñeå yù xem coi noù laø tieáng ñoäng gì. Khoâng phaùn ñoaùn, ñaùnh giaù, phaân 

tích hay phaân bieät aâm thanh. Phaûi boû qua vaø laøm nhö khoâng bieát gì ñeán 

tieáng ñoäng. Duø hoïc roäng bieát nhieàu hay ñoïc nhieàu saùch vôû cuõng nhö 

bieát qua nhieàu phöông phaùp tu taäp, hay duø thoâng minh theá maáy, trong 

khi tu taäp, chuùng ta phaûi boû qua moät beân heát nhöõng kieán thöùc naày. Haõy 

laøm nhö mình khoâng bieát gì vaø khoâng noùi gì veà nhöõng ñieàu mình bieát. 

Haønh giaû tu thieàn chaân thuaàn phaûi luoân thaáy raèng caû thaân laãn taâm naày 

ñeàu voâ thöôøng neân khoâng côù gì chuùng ta phaûi luyeán chaáp vaøo chuùng ñeå 

tieáp tuïc laên troâi trong luaân hoài sanh töû. Coù moät soá ngöôøi muoán coù hình 

töôùng tu haønh baèng caùch caïo toùc nhuoäm aùo ñeå trôû thaønh Taêng hay Ni, 
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nhöng taâm khoâng tìm caàu giaùc ngoä, maø chæ caàu danh, caàu lôïi, caàu taøi, 

vaân vaân nhö thöôøng tình theá tuïc. Tu haønh theo kieåu naày laø hoaøn toaøn 

traùi ngöôïc vôùi nhöõng lôøi giaùo huaán cuûa Ñöùc Phaät, vaø toát hôn heát laø neân 

tieáp tuïc soáng ñôøi cö só taïi gia. YÙ thöùc vaø taát caû kinh nghieäm cuûa chuùng 

ta phuï thuoäc vaøo thaân xaùc; nhö vaäy thaân vaø taâm trong moät yù nghóa naøo 

ñoù khoâng theå taùch rôøi. Tuy nhieân, taâm thöùc cuûa con ngöôøi töï noù coù moät 

naêng löïc rieâng vaø coù theå khieán cho ngöôøi ta thaêng hoa thoâng qua tu taäp 

thieàn ñònh, hay reøn luyeän taâm thöùc. Phaät töû chaân thuaàn neân luoân nhôù 

raèng taâm coù theå aûnh höôûng lôùn ñeán söï thay ñoåi cuûa thaân. Noùi toùm laïi, 

tu laø phaûi tu caû thaân laãn taâm. Ñoái vôùi phaøm phu, nôi thaân, chuùng ta 

chaúng nhöõng khoâng phoùng sanh cöùu maïng, maø ngöôïc laïi coøn tieáp tuïc 

saùt sanh haïi maïng nöõa, chaúng haïn nhö ñi caâu hay saên baén, vaân vaân. 

Chuùng ta chaúng nhöõng khoâng boá thí cuùng döôøng, maø ngöôïc laïi coøn laïi 

tieáp tuïc ích kyû, keo kieát, troäm caép nöõa. Noùi chi ñeán tieàn baïc, ñoà vaät 

trong chuøa nhö gaïo, daàu aên, töông, daám, muoái, vaân vaân mình ñeàu phaûi 

traân quyù, khoâng ñöôïc laõng phí böøa baõi. Thaäm chí ñeán caây vieát hay 

trang giaáy mình cuõng phaûi ñöôïc xöû duïng moät caùch caån troïng, vì chuùng 

laø tieàn cuûa cuûa ñaøn na tín thí coù ñaïo taâm. Haønh giaû tu thieàn, neáu chöa 

döùt haún ñöôïc nghieäp, luùc naøo cuõng phaûi caån thaän, neáu chaúng bieát tieát 

phöôùc thì laøm tieâu hao ñi raát nhieàu phöôùc ñöùc maø mình ñaõ vun boài. 

Chuùng ta chaúng nhöõng khoâng ñoan trang, chaùnh haïnh, maø ngöôïc laïi 

coøn tieáp tuïc taø daâm taø haïnh nöõa.  

Haønh giaû neân luoân nhôù raèng neáu chöa döùt haún ñöôïc chö nghieäp thì 

ít nhaát phaûi ñoaïn tröø ba nghieäp nôi thaân, laø khoâng ñöôïc saùt sanh, khoâng 

ñöôïc troäm caép, khoâng ñöôïc taø daâm. Ñöøng quaù trau tria caùi tuùi da hoâi 

haùm naày baèng caùch kieám tìm ñoà aên ñeå nuoâi noù, vaø coá gaéng laøm cho noù 

trôû neân haáp daãn. Haønh Giaû khoâng neân taïo taùc Boán Nghieäp Nôi Khaåu. 

Thoùi thöôøng, phaøm phu chuùng ta chaúng nhöõng khoâng noùi lôøi ngay thaúng 

chôn thaät, maø ngöôïc laïi luoân noùi lôøi doái laùo. Ngöôøi tu Phaät caàn phaûi 

chaân thaät, nhaát cöû nhaát ñoäng, nhaát ngoân nhaát haønh. Chöù khoâng nhö 

thöôøng tình theá tuïc, luùc thaät luùc giaû (coù luùc noùi thaät maø cuõng coù luùc noùi 

doái). Ngöôøi tu Phaät luùc naøo cuõng phaûi noùi thaät, laøm chuyeän thaät, khoâng 

ñöôïc noùi doái. Moãi moãi yù nieäm ñeàu phaûi coá gaéng boû ñi ñieàu laàm loãi; 

phaûi coá gaéng loaïi boû taäp khí vaø saùm hoái toäi loãi mình ñaõ gaây taïo töø voâ 

löôïng kieáp. Chuùng ta khoâng noùi lôøi hoøa giaûi eâm aùi, maø ngöôïc laïi luoân 

noùi löôõi hai chieàu hay noùi lôøi xaáu aùc laøm toån haïi ñeán ngöôøi khaùc. Hôn 

nöõa, nhaát cöû nhaát ñoäng, nhaát ngoân nhaát haønh, mình khoâng neân laøm toån 
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haïi ñeán ngöôøi khaùc. Khi noùi thì phaûi noùi lôøi ñöùc ñoä; khoâng ñöôïc noùi lôøi 

theâu deät, doái traù, aùc oân, hoaëc noùi löôõi hai chieàu. Chuùng ta chaúng nhöõng 

khoâng noùi lôøi oân hoøa hieàn dòu, maø ngöôïc laïi luoân noùi lôøi hung aùc nhö 

chöõi ruõa hay sæ vaû. Chuùng ta khoâng noùi lôøi chaùnh lyù ñuùng ñaén, maø 

ngöôïc laïi luoân noùi lôøi voâ tích söï. Haønh giaû neân luoân nhôù raèng neáu chöa 

döùt haún ñöôïc chö nghieäp thì ít nhaát phaûi ñoaïn tröø boán nghieäp nôi mieäng 

laø khoâng noùi doái, khoâng noùi lôøi ñaâm thoïc, khoâng chöûi ruõa, khoâng noùi 

lôøi voâ tích söï. Haønh Giaû khoâng neân Taïo taùc Ba Nghieäp Nôi YÙ. Thoùi 

thöôøng, phaøm phu chuùng ta chaúng nhöõng khoâng chòu thieåu duïc tri tuùc, 

maø ngöôïc laïi coøn khôûi taâm tham lam vaø ganh gheùt. Chuùng ta chaúng 

nhöõng khoâng chòu nhu hoøa nhaãn nhuïc; maø laïi coøn luoân sanh khôûi caùc 

nieàm saân haän xaáu aùc. Chuùng ta chaúng nhöõng khoâng tin luaät luaân hoài 

nhaân quaû; maø ngöôïc laïi coøn baùm víu vaøo söï ngu toái si meâ, khoâng chòu 

thaân caän caùc baäc thieän höõu tri thöùc ñeå hoïc hoûi ñaïo phaùp vaø tu haønh. 

Haønh giaû tu thieàn neân luoân nhôù raèng neáu chöa döùt haún ñöôïc chö nghieäp 

thì ít nhaát phaûi ñoaïn tröø ba nghieäp nôi yù laø khoâng ganh gheùt, khoâng xaáu 

aùc, vaø khoâng baát tín. 

Ñöùc Phaät daïy: “Töø baáy laâu nay, taâm cuûa con ngöôøi bò tham, saân, si 

laøm nhieãm oâ. Nhöõng bôïn nhô tinh thaàn laøm cho taâm cuûa chuùng sanh oâ 

nhieãm.” Loái soáng cuûa ngöôøi Phaät töû, nhaát laø haønh giaû tu taäp laø moät tieán 

trình tích cöïc thanh loïc thaân, khaåu, yù. Ñoù laø töï trau doài vaø töï thanh loïc 

ñeå ñi ñeán keát quaû töï chöùng. Ñieàu nhaán maïnh ôû ñaây laø keát quaû do söï 

thöïc nghieäm chöù khoâng phaûi do tranh luaän trieát hoïc. Do ñoù, haønh giaû 

phaûi thöïc taäp thieàn haèng ngaøy. Chuùng ta phaûi haønh xöû nhö gaø maùi aáp 

tröùng; vì cho tôùi baây giôø chuùng ta chæ luoân chaïy voøng voøng nhö moät con 

chuoät baïch trong caùi loàng quay vaäy thoâi. Ñöùc Phaät cuõng daïy: “Chuùng 

sanh do möôøi ñieàu maø thaønh thieän, cuõng do möôøi ñieàu maø thaønh aùc. 

Möôøi ñieàu aáy laø gì? Thaân coù ba, mieäng coù boán, vaø yù coù ba. Thaân coù ba 

laø: Gieát haïi, troäm caép, daâm duïc. Löôõi coù boán laø: Noùi löôõi hai chieàu, noùi 

lôøi ñoäc aùc, noùi lôøi doái traù, noùi ba hoa. YÙ coù ba laø: Taät ñoá, saân haän, ngu 

si. Möôøi ñieàu aáy khoâng phuø hôïp vôùi con ñöôøng cuûa baäc Thaùnh, goïi laø 

haønh vi aùc. Neáu möôøi ñieàu aùc naày ñöôïc chaám döùt thì goïi laø möôøi ñieàu 

thieän.” Chuùng ta laàm cöù töôûng chính caùi thaân, khaåu, yù naày ñaõ troùi buoäc 

chuùng ta vaøo luaân hoài sanh töû. Kyø thaät, caùi ñích thöïc troùi buoäc chuùng ta 

vaøo luaân hoài sanh töû laø tham, saân vaø si. Tuy nhieân, ñieàu ñaùng noùi ôû ñaây 

laø chính thaân, khaåu vaø yù cam taâm laøm noâ leä cho tham saân si. Thaân 

khaåu yù chính laø ba cöûa phöông tieän taïo taùc aùc nghieäp. Nôi thaân coù ba, 
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nôi khaåu coù boán, vaø nôi yù coù ba. Phaät töû chaân thuaàn neân luoân nhôù ba 

baát thieän nghieäp nôi thaân caàn phaûi traùnh laø saùt sanh, troäm caép vaø taø 

daâm. Boán baát thieän nghieäp nôi khaåu caàn phaûi traùnh laø noùi doái, noùi löôõi 

hai chieàu, noùi lôøi hung aùc, vaø noùi lôøi thieâu deät. Vaø ba baát thieän nghieäp 

nôi yù laø thaâm, saân vaø si. Neáu traùnh ñöôïc möôøi aùc nghieäp naày chuùng ta 

seõ khoâng phaûi gaët nhöõng haäu quaû xaáu cho kieáp naày hay nhieàu kieáp sau 

nöõa. Phaät töû chaân thuaàn phaûi luoân neân nhôù lôøi Phaät daïy: “Chôù khinh 

ñieàu aùc nhoû, cho raèng “chaúng ñöa laïi quaû baùo cho ta.” Phaûi bieát gioït 

nöôùc nheåu laâu ngaøy cuõng laøm ñaày bình. Keû ngu phu sôû dó ñaày toäi aùc 

bôûi chöùa doàn töøng khi ít maø neân (Dhammapda 121). Chaúng phaûi bay 

leân khoâng trung, chaúng phaûi laën xuoáng ñaùy beå, chaúng phaûi chui vaøo 

hang saâu nuùi thaúm, duø tìm khaép theá gian naày, chaúng coù nôi naøo troán 

khoûi aùc nghieäp ñaõ gaây (Dhammapda 127). Khi nghieäp aùc chöa thaønh 

thuïc, keû aùc cho laø vui, ñeán khi nghieäp aùc thaønh thuïc keû aùc môùi hay laø 

aùc (Dhammapada 119). Neáu ñaõ lôõ laøm aùc chôù neân thöôøng laøm hoaøi, 

chôù vui laøm vieäc aùc; heã chöùa aùc nhöùt ñònh thoï khoå (Dhammapada 117). 

Chôù neân khinh ñieàu laønh nhoû, cho raèng ‘chaúng ñöa laïi quaû baùo cho ta.’ 

Phaûi bieát gioït nöôùc nheåu laâu ngaøy cuõng laøm ñaày bình. Keû trí sôû dó toaøn 

thieän bôûi chöùa doàn töøng khi ít maø neân (Dhammapda 122). Khi nghieäp 

laønh chöa thaønh thuïc, ngöôøi laønh cho laø khoå, ñeán khi nghieäp laønh thaønh 

thuïc, ngöôøi laønh môùi bieát laø laønh (Dhammapda 120). Haõy gaáp ruùt laøm 

laønh, cheá chæ taâm toäi aùc. Heã bieáng nhaùc vieäc laønh giôø phuùt naøo thì taâm 

öa chuyeän aùc giôø phuùt naáy (Dhammapada 116). Neáu ñaõ laøm vieäc laønh 

haõy neân thöôøng laøm maõi, neân vui laøm vieäc laønh; heã chöùa laønh nhöùt 

ñònh thoï laïc (Dhammapada 118).” 

 

Riddance Relieves Karmas of Body-Mouth-Mind 

 

Buddhist Practitioners should always remember to cultivate both 

the body and the mind. Both the body and the mind are intricately 

connected. When the mind is really pure and suffused with the factors 

of enlightenment, this has a tremendous effect on the circulatory 

system. Then the body becomes luminous, and perceptions are 

heightened. The mind becomes light and agile, as does the body, which 

sometimes feels as if it is floating in the air. To cultivators, the practice 

of restraint is an effective way of moderating the body and mind and 

preventing the attack of afflictions. Restraint does not mean that our 
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body becoming numb, deaf or dumb. It means guarding each sense 

door so that the mind does not run out through it into fancies and 

thoughts. In the relationship between the body and the mind, 

mindfulness of the mind plays a crucial role in restraining the arising of 

the six sense organs. When we are mindful in each moment, the mind 

is held back from falling into a state where greed, hatred and delusion 

may erupt; and sufferings and afflictions will have no opportunity to 

arise. During the process of cultivation or an intensive meditation 

retreat, we must try to restraint our body because the restraint in the 

body means the peace and joy in the mind. During the process of 

cultivation, our eyes must act like a blind person even though we may 

possess complete sight. When walking, we should walk about with 

lowered eyelids, incuriously, to keep the mind from scattering. Even 

though we have ears but we must act like a deaf person, not reflecting, 

commenting upon, nor judging the sounds we may hear. We should 

pretend not quite to understand sounds and should not listen for them. 

Even though we have a great deal of learning, may have read a 

tremendous amount of meditation methods, and even though we are 

extremely intelligent, during actual practice, we should put away all 

this knowledge. We should act like we know nothing and at the same 

time we should not talk anything about what we know. Devout 

practitioners should always see that both body and mind are 

impermanent, so there is no reason for us to continue to attach to them 

and continue to float in the cycle of birth and death. There are people 

who have the appearance of true cultivators by becoming a monk or 

nun, but their minds are not determined to find enlightenment but 

instead they yearn for fame, notoriety, wealth, etc just like everyone in 

the secular life. Thus, cultivating in this way is entirely contradictory to 

the Buddha’s teachings and one is better off remaining in the secular 

life and be a genuine lay Buddhist. Our mental consciousness and all 

experiences are contingent upon our body; therefore, the human mind 

and the human body are in some sense cannot be separated. However, 

the human mind itself has its own power which can help to better 

human beings through cultivation of meditation. Devout Buddhists 

should always remember that the human mind can greatly effect any 

physical changes. In short, we must cultivate both the mody and the 

mind. For ordinary people, we do not free trapped animals; but, in 



 274 

contrast, we continue to kill and murder innocent creatures, such as 

fishing, hunting, etc. We do not give, donate, or make offerings; but, in 

contrast, we continue to be selfish, stingy, and stealing from others. In 

the monastery, we must be thrifty with all materials such as rice, oil, 

soysauce, vinegar, salt, and so on. We should cherish them and not let 

them spoil and go to waste. Even a sheet of paper or a pen should be 

carefully utilized, because they are all bought from the money offered 

by sincere followers. Practitioners, if we cannot cease our karma, we 

should always be careful in this and if we do not cherish our blessings, 

all our merit and virtue will leak out. We do not behave properly and 

honorably; but, in contrast, we continue to commit sexual misconduct 

or sexual promiscuity.  

Practitioners should always remember that we cannot cease our 

karma, with our body, we should not kill, steal, commit sexual 

misconduct. We should not always be caring too much about our 

stinking skinbag by finding good things to feed it in every thought, and 

trying to make it more attractive in every thought. Practitioners Should 

Not Create the Four Karmas of the Mouth. Usually, we, ordinary 

people, do not speak the truth; but, in contrast, we continue to lie and 

speak falsely. Buddhist cultivators should bring forth to a true mind. In 

every move we make and every word we say, we should aim to be 

true. Do not be like worldly people, sometime to be true and other time 

to be false (sometimes telling the truth and sometimes telling lies). 

Buddhist cultivators must always speak truthfully, do true deeds, and 

not tell lies. In every thought, we must get rid of our own faults. We 

must try our best to eliminate the bad habits we had formed since 

limitless eons in the past and repent of the offenses created in limitless 

eons. We do not speak soothingly and comfortably; but, in contrast, we 

continue to speak wickedly and use a double-tongue maner to cause 

other harm and disadvantages. Moreover, in every move and every 

word, we must not harm anyone else. We should guard the virtue of 

our mouth, not speaking frivolous words, untruthful words, harsh words, 

or words which cause disharmony. We do not speak kind and 

wholesome words; but, in contrast, we continue to speak wicked and 

unwholesome words, i.e., insulting or cursing others. We do not speak 

words that are in accordance with the dharma; but, in contrast, we 

continue to speak ambiguous talks. Zen practitioners should always 
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remember that we cannot cease our karma, with our mouth, we should 

not lie, should not exaggerate, should not use wicked and 

unwholesome words, and should not have ambiguous talk. Practitioners 

should not create three Karmas of the Mind. Usually, we, ordinary 

people, do not know how to desire less and when is enough; but we 

continue to be greedy and covetous. We do not have peace and 

tolerance toward others; but, in contrast, we continue to be malicious 

and to have hatred. We do not believe in the Law of Causes and 

Effetcs, but in contrast we continue to attach to our ignorance, and 

refuse to be near good knowledgeable advisors in order to learn and 

cultivate the proper dharma. Practitioners should always remember that 

we cannot cease our karma, with our mouth, we should not to be 

covetous, not to be malicious, and not to be unbelief. 

The Buddha pointed out: “For a long time has man’s mind been 

defiled by greed, hatred and delusion. Mental defilements make beings 

impure; mental cleansing purifies them.” The Buddhist way of life, 

especially that of practitioners, is an intense process of cleansing one’s 

action, speech, and thought. It is self-development and self-purification 

resulting in self-realization. The emphasis is on practical results and 

not on philosophical speculation or logical abstraction. Hence 

practitioners need to practice meditation on a daily basis. We need to 

behave like the hen on her eggs; for we have been most of the time 

behaving like a little white mouse in the revolving cage. The Buddha 

also said: “Living beings may perform ten good practices or ten evil 

practices. What are the ten? Three are three of the Body, four are of 

the Mouth and the last three are of the Mind. The three of the Body are 

killing, stealing and lust. The four of the mouth are double-tongued 

speech (duplicitous speech), harsh speech, lies, and irresponsible 

speech. The three of the Mind are jealousy, hatred, and stupidity. Thus, 

these ten are not in accordance (consistent) with the Holy Way and are 

called ten evil practices. To put an end to these evils is to perform the 

ten good practices.” We mistakenly think that what binds us in Samsara 

are our bodies, speeches, and minds. As a matter of fact, they are not. 

What really binds us in Samsara are desire, hatred and ignorance. 

However, what is worth to say here is that our body, mouth, and mind 

are willing to serve “desire, hatred and ignorance” as slaves. Our body, 

mouth and mind are the three doors or means of action. They are three 
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unwholesome actions of the body, four of the speech, and three of the 

mind. Devout Buddhists should always remember that the three 

unwholesome actions of body that are to be avoided are killing, 

stealing and sexual misconduct. The four unwholesome actions of 

speech that are to be avoided are lying, slander, harsh speech and 

malicious gossip. The three unwholesome actions of the mind that are 

to be avoided are greed, anger, and delusion. By avoiding these ten 

unwholesome actions, we will avoid reaping bad results in this life or 

the next lives. Devout Buddhists should always remember the 

Buddha’s teachings: “Do not disregard small good, saying, ‘it will not 

matter to me.’ Do not disregard small good, saying, ‘it will not matter 

to me.’ Do not disregard (underestimate) small evil, saying, “It will not 

matter to me.” By the falling of drop by drop, a water-jar is filled; 

likewise, the fool becomes full of evil, even if he gathers it little by 

little (Dhammapda121). Neither in the sky, nor in mid-ocean, nor in 

mountain cave, nowhere on earth where one can escape from the 

consequences of his evil deeds (Dhammapada 127).” Even an evil-doer 

sees good as long as evil deed has not yet ripened; but when his evil 

deed has ripened, then he sees the evil results (Dhammapada 119). If a 

person commits evil, let him not do it again and again; he should not 

rejoice therein, sorrow is the outcome of evil (Dhammapada 117). 

Even by the falling of drop by drop, a water-jar is filled; likewise, the 

wise man, gathers his merit little by little (Dhammapda 122). Even a 

good person sees evil as long as his good deed has not yet ripened; but 

when his good deed has ripened, then he sees the good results 

(Dhammapda 120). Let’s hasten up to do good. Let’s restrain our minds 

from evil thoughts, for the minds of those who are slow in doing good 

actions delight in evil (Dhammapada 116). If a person does a 

meritorious deed, he should do it habitually, he should find pleasures 

therein, happiness is the outcome of merit (Dhammapada 118).” 
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Chöông Ba Möôi Laêm 

Chapter Thirty-Five 

 

Buoâng Boû 

Möôøi Boán Taâm Sôû Baát Thieän 

 

Theo Vi Dieäu Phaùp, coù möôøi boán taâm sôû baát thieän maø haønh giaû 

luoân phaûi quan saùt. Haønh giaû neân luoân nhôù raèng neáu chuùng ta bieát gom 

taâm maïnh meõ vaøo nhöõng tö töôûng chaân chaùnh, vôùi caùch haønh xöû chaân 

chaùnh, thì thaønh quaû maø taâm coù theå ñaït ñöôïc cuõng thaät voâ cuøng roäng 

lôùn vaø saâu xa. Thöù nhaát laø “Taâm Si”: Si hay moha ñoàng nghóa vôùi voâ 

minh. Baûn chaát cuûa noù laø laøm cho tinh thaàn chuùng ta muø quaùng hay 

chaúng bieát gì. Nhieän vuï cuûa noù laø laøm cho chuùng ta khoâng thaáu suoát 

ñöôïc baûn chaát thaät cuûa söï vaät. Noù hieän ñeán khi chuùng ta khoâng coù 

chaùnh kieán. Noù chính laø goác reã cuûa taát caû nhöõng nghieäp baát thieän. Voâ 

minh laø nhìn moïi söï moïi vaät khoâng ñuùng nhö thaät. Khoâng hieåu söï thaät 

veà cuoäc ñôøi. Chöøng naøo maø chuùng ta khoâng phaùt trieån taâm mình ñeå ñaït 

ñöôïc trí tueä chöøng ñoù chuùng ta vaãn voâ minh veà baûn chaát ñuùng cuûa söï 

vaät. Thöù nhì laø “Taâm Voâ Taøm”: Töï mình khoâng bieát xaáu hoå khi thaân 

laøm vieäc xaèng baäy, khi khaåu noùi chuyeän xaèng baäy. Haønh giaû phaûi bieát 

kieåm soaùt thaân-khaåu-yù, khoâng cho chuùng buoâng lung phoùng tuùng, muoán 

laøm gì thì laøm, muoán noùi gì thì noùi, hoaëc muoán nghó gì thì nghó nöõa. 

Thöù ba laø “Taâm Voâ Quyù”: Voâ quyù laø khoâng bieát hoå theïn vôùi ngöôøi khi 

thaân khaåu laøm vaø noùi chuyeän xaèng baäy. Voâ quyù xaõy ra khi chuùng ta 

thieáu töï troïng chính mình vaø thieáu kính troïng ngöôøi. Thöù tö laø “Taâm 

Phoùng Daät”: Ñaëc taùnh cuûa phoùng daät laø khoâng tænh laëng hay khoâng 

thuùc lieãm thaân taâm, nhö maët nöôùc bò gioù lay ñoäng. Nhieäm vuï cuûa 

phoùng daät laø laøm cho taâm buoâng lung, nhö gioù thoåi phöôùn ñoäng. 

Nguyeân nhaân gaàn ñöa tôùi baát phoùng daät laø vì taâm thieáu söï chaêm chuù 

khoân ngoan. Thöù naêm laø “Taâm Tham”: Tham laø caên baát thieän ñaàu 

tieân che ñaäy loøng tham töï kyû, söï ao öôùc, luyeán aùi vaø chaáp tröôùc. Taùnh 

cuûa noù laø baøm víu vaøo moät söï vaät naøo ñoù hay tham lam ñaém nhieãm 

nhöõng gì noù öa thích. Nghieäp duïng cuûa noù laø söï baùm chaët, nhö thòt baùm 

chaët vaøo chaûo. Noù hieän leân aùp cheá khi chuùng ta khoâng chòu buoâng boû. 

Nguyeân nhaân gaàn ñöa ñeán tham laø vì chuùng ta chæ thaáy söï höôûng thuï 

trong söï vieäc. Thöù saùu laø “Taâm Taø Kieán”: Taø kieán laø thaáy söï vaät moät 
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caùch sai laàm. Taùnh vaø nghieäp duïng cuûa noù laø giaûi thích sai laàm maø cho 

laø truùng. Nguyeân nhaân gaàn cuûa noù laø khoâng chòu tin theo töù dieäu ñeá. 

Khoâng thöøa nhaän nhaân quaû, khoâng theo Phaät phaùp, moät trong nguõ kieán 

vaø thaäp aùc. Taø kieán naøy khôûi leân töø quan nieäm laàm laãn veà baûn chaát thaät 

cuûa söï hieän höõu. Trong thôøi Ñöùc Phaät coøn taïi theá, coù ít nhaát laø 62 taø 

kieán ngoaïi ñaïo. Phaät giaùo nhaán maïnh treân thuyeát nhaân quaû. Hieåu ñöôïc 

thuyeát nhaân quaû laø ñaõ giaûi ñöôïc phaàn lôùn caâu hoûi veà nguoàn goác cuûa 

khoå ñau phieàn naõo. Khoâng hieåu hay khoâng chòu hieåu thuyeát nhaân quaû 

laø moät loaïi taø kieán trong Phaät giaùo. Theo Ñöùc Phaät, chuùng sanh phaûi 

chòu ñöïng khoå ñau phieàn naõo vì tham lam, saân haän vaø si meâ, vaø nguyeân 

nhaân cuûa nhöõng ñieàu ñoäc haïi naøy chaúng nhöõng laø voâ minh maø coøn do 

taø kieán nöõa. Thöù baûy laø “Taâm Ngaõ Maïn”: Taùnh cuûa taâm sôû naày laø cao 

ngaïo, yû taøi yû theá cuûa mình maø khinh deã hay ngaïo maïn ngöôøi. Noù ñöôïc 

coi nhö laø taùnh ñieân roà. Thöù taùm laø “Taâm Saân Haän”: Taùnh cuûa taâm sôû 

naày laø gheùt hay khoâng öa nhöõng caûnh traùi nghòch. Nghieäp duïng cuûa noù 

laø töï baønh tröôùng vaø ñoát chaùy thaân taâm cuûa chính noù. Do bôûi khoâng taùc 

yù nhö lyù maø saân haän phaùt sanh, khi saân haän phaùt sanh neáu khoâng ñöôïc 

ngaên chaën söï sinh soâi naåy nôû cuûa noù, noù seõ laøm cho taâm chuùng ta cuøn 

nhuït vaø che laáp maát trí tueä cuûa chuùng ta. Saân haän laøm meùo moù taâm vaø 

caùc taâm sôû cuûa noù, vì vaäy noù caûn trôû söï tænh giaùc vaø ñoùng maát cöûa giaûi 

thoaùt. Taâm saân haän laøm haïn heïp con ñöôøng tu taäp vaø ñoùng cöûa giaûi 

thoaùt cuûa chuùng ta, trong khi taâm töø môû roäng ñöôøng tu vaø loái giaûi thoaùt 

cho mình. Taâm saân haän ñem ñeán söï nuoái tieác aân haän; trong khi taâm töø 

mang ñeán an laïc. Taâm saân haän khuaáy ñoäng; taâm töø laøm laéng dòu vaø 

tænh laëng. Haønh giaû neân luoân nhôù raèng ‘khoâng coù baát haïnh naøo teä haïi 

hôn saân haän’, vaø chæ coù taâm töø môùi chaúng nhöõng laø chaát lieäu giaûi ñoäc 

höõu hieäu nhaát ñeå tieâu tröø taâm saân haän cho chính mình, maø coøn laø 

phöông thuoác coâng hieäu nhaát giuùp giaûi tröø taâm saân haän cuûa nhöõng ai 

noùng naûy vaø phieàn giaän mình. Haønh giaû neân luoân trau doài taâm töø baèng 

caùch suy nieäm veà nhöõng hieåm hoïa do loøng saân haän gaây neân vaø nhöõng 

lôïi ích cuûa moät caùi taâm khoâng haän thuø. Thöù chín laø “Taâm Taät Ñoá hay 

Ganh Tî”: Taùnh cuûa taät ñoá hay ganh tî laø ganh gheùt ñoá kî nhöõng gì 

maø ngöôøi ta hôn mình hay söï thaønh coâng cuûa ngöôøi khaùc. Nguyeân nhaân 

ñöa ñeán taät ñoá laø khoâng muoán thaáy söï thaønh coâng cuûa ngöôøi khaùc. 

Ganh tî laø moät taät xaáu maø haàu nhö moïi ngöôøi trong xaõ hoäi ñeàu maéc 

phaûi. Con ngöôøi coù taâm ganh tî khoâng caûm nghe ñöôïc haïnh phuùc khi 

ngöôøi khaùc tieán boä hay thaønh coâng; traùi laïi, ngöôøi aáy caûm thaáy thích 
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thuù khi coù ai bò thaát baïi vaø ruûi ro. Haønh giaû tu thieàn neân luoân thieàn 

quaùn veà voâ thöôøng treân vaïn höõu. Moät khi chuùng ta ñaõ thaáy ñöôïc ñaëc 

tính voâ thöôøng, roãng khoâng cuûa moïi vaät, chuùng ta khoâng coù gì ñeå chaáp 

tröôùc nöõa, do ñoù chuùng ta coù theå loaïi tröø ñöôïc caùi taâm ganh gheùt vaø ñoá 

kî. Ngöôïc laïi, chuùng ta coù theå trau doài ñöùc haïnh hoan hyû vôùi traïng thaùi 

an laønh, haïnh phuùc vaø tieán boä cuûa ngöôøi khaùc. Moät khi chuùng ta vui 

ñöôïc vôùi nieàm vui cuûa ngöôøi khaùc, thì taâm chuùng ta seõ trôû neân trong 

saïch, tinh khieát vaø cao caû hôn. Thöù möôøi laø “Taâm Boûn Xeûn Xan 

Tham”: Taùnh cuûa xan tham hay boûn xeûn laø muoán che daáu söï thaønh 

coâng hay thònh vöôïng cuûa mình vì khoâng muoán chia xeû vôùi ngöôøi khaùc. 

Ngöôøi tu thieàn neân luoân nhôù raèng boá thí laø moät trong möôøi khí giôùi cuûa 

Boà Taùt, vì boá thí coù theå dieät tröø taát caû xan tham. Chö Boà Taùt an truï nôi 

phaùp naày thôøi coù theå dieät tröø nhöõng phieàn naõo, kieát söû ñaõ chöùa nhoùm töø 

laâu cuûa taát caû chuùng sanh. Thöù möôøi moät laø “Taâm Lo AÂu”: Lo aâu khi 

laøm ñieàu sai phaïm. Ngöôøi tu thieàn phaûi neân luoân nhôù raèng, lo laéng vaø 

khoå sôû laø hai thöù ñoäc haïi sinh ñoâi. Chuùng cuøng hieän höõu treân theá gian 

naøy. Heã baïn lo laéng laø baïn khoå sôû, vaø ngöôïc laïi; heã baïn khoå sôû laø baïn 

lo laéng. Phaät töû thuaàn thaønh neân luoân nhôù raèng lo laéng laø do chính taâm 

mình taïo ra, chöù khoâng do thöù naøo khaùc. Chuùng ta taïo chuùng trong taâm 

mình vì chuùng ta khoâng hieåu ñöôïc nguy cô cuûa söï luyeán chaáp vaø nhöõng 

caûm giaùc vò kyû.  Muoán haøng phuïc nhöõng trôû ngaïi naøy chuùng ta phaûi coá 

gaéng quaùn saùt vaø huaán luyeän taâm, vì moät caùi taâm khoâng ñöôïc huaán 

luyeän (taùn loaïn) chính laø nguyeân nhaân chuû yeáu cuûa moïi trôû ngaïi, keå caû 

lo laéng vaø khoå sôû. Ñieàu quan troïng laø phaûi luoân coù moät cöôøi cho chính 

mình vaø cho tha nhaân trong baát cöù tình huoáng naøo. Ñöùc Phaät daïy: “Lo 

aâu chæ khôûi leân nôi nhöõng keû ngu muoäi, chöù khoâng khôûi leân nôi nhöõng 

ngöôøi khoân ngoan.” Lo aâu chæ laø moät traïng thaùi taâm khoâng hôn khoâng 

keùm. Chính nhöõng tö töôûng tieâu cöïc hay baát thieän saûn sanh ra lo laéng 

khoå sôû, trong khi nhöõng tö töôûng tích cöïc hay thieän laønh saûn sanh ra 

haïnh phuùc vaø an laïc. Thöù möôøi hai laø “Taâm Hoân Traàm”: Taùnh cuûa 

hoân traàm laø laøm cho taâm trí môø mòt khoâng saùng suoát. Theo Hoøa 

Thöôïng Piyadassi trong quyeån “Con Ñöôøng Coå Xöa,” traïng thaùi hoân 

traàm hay raõ röôïi hay traïng thaùi beänh hoaïn cuûa taâm vaø caùc taâm sôû. Noù 

khoâng phaûi nhö moät soá ngöôøi coù khuynh höôùng nghó laø traïng thaùi ueå 

oaûi meät moûi cuûa thaân; vì ngay caû caùc baäc A La Haùn vaø caùc baäc Toaøn 

Giaùc, nhöõng vò ñaõ ñoaïn tröø hoaøn toaøn söï raõ röôïi hoân traàm naày vaãn phaûi 

chòu söï meät moûi nôi thaân. Traïng thaùi hoân traàm cuõng gioáng nhö bô ñaëc 
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khoâng theå treùt ñöôïc. Hoân traàm laøm cho taâm chuùng ta cöùng nhaéc vaø trô 

lì, vì theá nhieät taâm vaø tinh thaàn cuûa haønh giaû ñoái vôùi vieäc haønh thieàn bò 

lô laø, haønh giaû trôû neân löôøi bieáng vaø beänh hoaïn veà tinh thaàn. Traïng thaùi 

ueå oaûi naày thöôøng daãn ñeán söï löôøi bieáng caøng luùc caøng teä hôn, cho ñeán 

cuoái cuøng bieán thaønh moät traïng thaùi laõnh ñaïm trô lì. Thöù möôøi ba laø 

“Taâm Thuïy Mieân”: Taùnh cuûa thuïy mieân laø buoàn nguû hay guïc gaät laøm 

cho taâm trí môø mòt khoâng theå quaùn töôûng ñöôïc. Khi haønh thieàn, thænh 

thoaûng traïng thaùi taâm cuûa haønh giaû rôi vaøo moät vuøng naëng neà toái aùm 

(meâ môø) vaø buoàn nguû, ñaây laø voïng chöôùng hoân traàm. Söï nguû nghæ cuõng 

laø moät chöôùng ngaïi che laáp maát taâm thöùc khoâng cho chuùng ta tieán gaàn 

ñeán thieän phaùp ñöôïc. Thöù möôøi boán laø “Taâm Hoaøi Nghi”: Hoaøi nghi 

coù nghóa laø hoaøi nghi veà maët tinh thaàn. Theo quan ñieåm Phaät giaùo thì 

hoaøi nghi laø thieáu khaû naêng tin töôûng nôi Phaät, Phaùp, Taêng. Nghi ngôø laø 

chuyeän töï nhieân. Moïi ngöôøi ñeàu baét ñaàu vôùi söï nghi ngôø. Chuùng ta seõ 

hoïc ñöôïc ôû söï hoaøi nghi nhieàu ñieàu lôïi laïc. Ñieàu quan troïng laø ñöøng 

ñoàng hoùa mình vôùi söï hoaøi nghi. Nghóa laø ñöøng chuïp laáy noù, ñöøng baùm 

víu vaøo noù. Dính maéc vaø hoaøi nghi seõ khieán chuùng ta rôi vaøo voøng laån 

quaån. Thay vaøo ñoù, haõy duøng thieàn quaùn ñeå theo doõi toaøn theå tieán trình 

cuûa hoaøi nghi, cuûa söï baên khoaên. Haõy nhìn xem ai ñang hoaøi nghi. 

Hoaøi nghi ñeán vaø ñi nhö theá naøo. Laøm ñöôïc nhö vaäy, chuùng ta seõ 

khoâng coøn laø naïn nhaân cuûa söï hoaøi nghi nöõa. Chuùng ta seõ vöôït ra khoûi 

söï nghi ngôø vaø taâm chuùng ta seõ yeân tænh. Luùc baáy giôø chuùng ta seõ thaáy 

moïi chuyeän ñeán vaø ñi moät caùch roõ raøng. Toùm laïi, haõy ñeå cho moïi söï 

baùm víu, dính maéc cuûa chuùng ta troâi ñi; chuù taâm quan saùt söï nghi ngôø; 

ñoù laø caùch hieäu quaû nhaát ñeå chaám döùt hoaøi nghi. Chæ caàn ñôn thuaàn chuù 

taâm quan saùt hoaøi nghi, hoaøi nghi seõ bieát maát. 

Haønh giaû neân luoân nhôù raèng taâm cuûa chuùng ta aûnh höôûng moät caùch 

roäng lôùn vaø saâu xa ñeán thaân. Neáu chuùng ta ñeå taâm buoâng lung, töï do 

chaïy theo nhöõng duyeân traàn cuõng nhö nhöõng tö töôûng nhieãm oâ, thì noù 

coù theå gaây ra nhöõng tai haïi khoâng löôøng ñöôïc. Con ñöôøng tu taäp cuûa 

ngöôøi Phaät töû laø con ñöôøng chieán tranh giöõa caùc taâm sôû thieän vaø caùc 

taâm sôû aùc. Vaø haàu nhö luùc naøo caùc taâm sôû aùc cuõng luoân taán coâng ngöôøi 

tu haønh thuaàn thaønh. Ñaïo Phaät deã noùi nhöng khoâng deã laøm. Tuy nhieân, 

khi chuùng ta thaät söï muoán tu taäp, chuùng ta khoâng coù löïa choïn naøo khaùc 

hôn laø phaûi coá gaéng buoâng boû taát caû nhöõng taát caû nhöõng taâm sôû baát 

thieän, vì laøm ñöôïc nhö vaäy cuõng ñoàng nghóa vôùi vieäc chuùng ta ñaõ ñaåy 
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ñöôïc qua moät beân nhöõng chöôùng ngaïi lôùn treân böôùc ñöôøng tu taäp cuûa 

chính mình.  

 

Riddance of Fourteen Unwholesome Factors 

 

According to The Abhidharma, there are fourteen unwholesome 

factors that practitioners should always observe. Practitioners should 

always remember that if we know how to concentrate on thoughts with 

right understanding and right behavior, the effects that the mind can 

produce are immense and profound too. The first unwholesome mind is 

the mind of ignorance: Delusion or moha is a synonym for avijja, 

ignorance. Its characteristic is mental blindness or unknowing. Its 

function is non-penetration, or concealment of the real nature of the 

object. It is manifested as the absence of right understanding or as 

mental darkness. Its proximate cause is unwise attention. It should be 

seen as the root of all that is unwholesome. Ignorance is not seeing 

things as they really are. It is failing to understand the truth about life. 

As long as we have not develop our minds to obtain wisdom, we 

remain ignorant of the tru nature of things. The second unwholesome 

mind is the mind of shamelessness:  Shamelessness is the absence of 

disgust at bodily and verbal misconduct. Practitioners should control 

their body-specch-mind, not letting them go at will. The third 

unwholesome mind is the mind of fearlessness of wrong doing: Moral 

recklessness is the absence of dread on account of bodily and verbal 

misconduct. This happens due to lack of respect for self and others. The 

fourth unwholesome mind is the mind of restlessness: It has the 

characteristic of disquietude, like water whipped up by the wind. Its 

function is to make the mind unsteady, as wind makes the banner 

ripple. It is manifested as turmoil. Its proximate cause is unwise 

attention to mental disquiet. The fifth unwholesome mind is the mind 

of greed: Greed, the first unwholesome root, covers all degrees of 

selfish desire, longing, attachment, and clinging. Its characteristic is 

grasping an object. Its function is sticking, as meat sticks to a hot pan. It 

is manifested as not giving up. Its proximate cause is seeing enjoyment 

in things that lead to bondage. The sixth unwholesome mind is the 

mind of wrong view: Perverted (wrong) views or opinions, not 

consistent with the dharma, one of the five heterodox opinions and ten 
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evils. This view arises from a misconception of the real characteristic 

of existence. There were at least sixty-two heretical views (views of 

the externalist or non-Buddhist views) in the Buddha’s time. Buddhism 

emphasizes on theory of causation. Understanding the theory of 

causation means to solve most of the question of the causes of 

sufferings and afflictions. Not understanding or refuse of understanding 

of the theory of causation means a kind of wrong view in Buddhism. 

According to the Buddha, sentient beings suffer from sufferings and 

afflictions because of dersires, aversions, and delusion, and the causes 

of these harmful actions are not only from ignorance, but also from 

wrong views. False view means seeing wrongly. Its characteristic is 

unwise or unjustified interpretation or belief. Its function is to 

preassume. It is manifested as a wrong interpretation or belief. Its 

proximate cause is unwillingness to see the noble ones. Practitioners 

should always remember that perverted (wrong) views or opinions, or 

not consistent with the dharma, is one of the five heterodox opinions 

and ten evils. This view arises from a misconception of the real 

characteristic of existence.Buddhism emphasizes on theory of 

causation. Understanding the theory of causation means to solve most 

of the question of the causes of sufferings and afflictions. Not 

understanding or refuse of understanding of the theory of causation 

means a kind of wrong view in Buddhism. According to the Buddha, 

sentient beings suffer from sufferings and afflictions because of 

dersires, aversions, and delusion, and the causes of these harmful 

actions are not only from ignorance, but also from wrong views. The 

seventh unwholesome mind is the mind of pride: Conceit has the 

characteristic of haughtiness. Its function is self-exaltation. It is 

manifested as vainglory. Its proximate cause is greed disassociated 

from views. It should be regarded as madness. The eighth 

unwholesome mind is the mind of ill-will: Doso, the second 

unwholesome root, comprises all kinds and degrees of aversion, ill-

will, anger, irritation, annoyance, and animosity. Its characteristic is 

ferosity. Its function is to spread, or burn up its own support, i.e. the 

mind and body in which it arises. It is manifested as persecuting, and its 

proximate cause is a ground for annoyance. It is unwise or 

unsystematic attention that brings about ill-will, which when not 

checked propagates itself, saps the mind and clouds the vision. It 
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distorts the entire mind and its properties and thus hinders awakening 

to truth, and blocks the path to freedom. Lust and ill-will based on 

ignorance, not only hamper mental growth, but act as the root cause of 

strife and dissension between man and man and nation and antion. 

Hatred narrows down our path of cultivation and closes the door of 

emancipation; while the mind of ‘loving-kindness’ broadens the path of 

cultivation and opens the door of liberation for us. Hatred brings 

remorse; loving-kindness brings peace. Hatred agitates; loving-

kindness quietens, still, and calm, and so on and so on. Practitioners 

should always remember that ‘there is no ill-luck worse than hatred’, 

and the mind of ‘loving-kindness’ is not only the best antidote for anger 

in ourselves, but it is also the best medicine for those who are angry 

with us. Practitioners should always develop the mind of ‘loving-

kindness’ through thinking out the evils of hate and the advantages of 

non-hate. The ninth unwholesome mind is the mind of envy: Envy has 

the characteristic of being jalous of other’s success. Its function is to be 

dissatisfied with other’s success. It is manifested as aversion towards 

that. Its proximate cause is other’s success. Envy is a vicious habit 

shared by almost every body in the society. People with the mind of 

envy cannot feel happy when others are progressing, but they rejoice 

over the failures and misfortunes of others. Practitioners should always 

meditate and contemplate on the impermanence of all things, and 

contemplate on the vicissitudes of life. Once we can see the 

impermanence and emptiness of all things, and understand the 

vicissitudes of life, we have nothing to attach, thus we can put an end 

to the mind of envy. On the contrary, we can cultivate the virtue of 

appreciating others’ happiness, welfare and progress. When we learn 

to rejoice the joy of others, our hearts get purifed, serene and lofty. 

The tenth unwholesome mind is the mind of avarice: The characteristic 

of avarice or stinginess is concealing one’s own success when it has 

been or can be obtained. Its function is not to bear sharing these with 

others. It is manifested as shrinking away from sharing and as 

meanness or sour feeling. Its proximate cause is one’s own sucess. 

Practitioners should always remember that giving is one of the ten 

weapons of enlightening beings, destroying all stinginess. Enlightening 

Beings who abide by these can annihilate the afflictions, bondage, and 

compulsion accumulated by all sentient beings in the long night of 
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ignorance. The eleventh unwholesome mind is the mind of worry:  

Worry or remorse after having done wrong. Its characteristic is 

subsequent regret. Its function is to sorrow over what has or what has 

not been done. It is manifested as remorse. Practitioners should always 

remember that worries and miseries are twin evils that go hand in hand. 

They co-exist in this world. If you feel worried, you are miserable, and 

vise-versa; when you are miserable, you are worried. Devout 

Buddhists should always remember that worries are made by our own 

minds and by nothing else we create them in our own minds for we fail 

to understand the danger of attachment and egoistic feelings. To be 

able to overcome these problems, we must try to contemplate and to 

train our minds carefully because an untrained mind is the main cause 

of all the problems including worries and miseries. The most important 

fact is that we should always have a smile for ourselves as well as for 

others in any circumstances. The Buddha taught: “Worries only arise in 

the fool, not in the wise.” Worries and miseries are nothing but states 

of mind. Negative thoughts produce worries and miseries, while 

positive thoughts produce happiness and peace. The twelfth 

unwholesome mind is the mind of sloth: Sloth is sluggishness or 

dullness of mind. Its characteristic is lack of driving power. Its function 

is to dispel energy. It is manifested as the sinking of the mind. Its 

proximate cause is unwise attention to boredom, drowsiness, etc. Sloth 

is identified as sickness of consciousness or cittagelanna. According to 

Most Venerable Piyadassi in “The Buddha’s Ancient Path,” thina or 

Middha is sloth or morbid state of the mind and mental properties. It is 

not, as some are inclined to think, sluggishness of the body; for even 

the Arahats, the Perfect Ones, who are free from this ill also 

experience bodily fatigue. This sloth and torpor, like butter too stiff to 

spread, make the mind rigid and inert and thus lessen the practitioner’s 

enthusiasm and earnestness from meditation so that he becomes 

mentally sick and lazy. Laxity leads to greater slackness until finally 

there arises a state of callous indifference. The thirteenth 

unwholesome mind is the mind of torpor: Torpor is the morbid state of 

the mental factors. Its characteristic is unwieldiness. Its function is to 

smother. It is manifested as drooping, or as nodding and sleepiness.  

Sloth and torpor always occur in conjunction, and are opposed to 

energy. Torpor is identified as sickness of the mental factors or 
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kayagelanna. When practicing meditation, sometimes cultivators drift 

into a dark heavy mental state, akin to sleep, this is the delusive 

obstruction of drowsiness. Drowsiness, or sloth as a hindrance to 

progress to fulfil good deeds. The fourteenth unwholesome mind is the 

mind of doubt: Doubt signifies spiritual doubt, from a Buddhist 

perspective the inability to place confidence in the Buddha, the 

Dharma, the Sangha, and the training. Doubting is natural. Everyone 

starts with doubts. We can learn a great deal from them. What is 

important is that we do not identify with our doubts. That is, do not get 

caught up in them, letting our mind spin in endless circles. Instead, 

utilizing meditation and contemplation to watch the whole process of 

doubting, of wondering. See who it is that doubts. See how doubts 

come and go. Then we will no longer be victimized by our doubts. We 

will step outside of them, and our mind will be quiet. We can see how 

all things come and go. Let go of our doubts and simply watch. This is 

how to end doubting. 

Practitioners should always remember that our mind tremendously 

and profoundly influences and affects the body. If we allow it to 

function freely to external conditions, it can cause unmeasurable 

disasters. The path of cultivation of any Buddhist is a war between 

wholesome and unwholesome mental states. And most of the time, 

unwholesome mental factors keep attacking any devout Buddhists. 

Buddhist teaching  (Buddhism) is eay to say, but not easy to do or to 

practice. However, when we really want to cultivate, we have no other 

choice but trying to let go all unwholesome factors, for being able to do 

this also means that we have already pushed away great obstacles on 

our own path of cultivation. 
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Chöông Ba Möôi Saùu 

Chapter Thirty-Six 

 

Buoâng Boû  

Naêm Thöù Voïng Töôûng 

 

Voïng töôûng laø söï chaáp giöõ moïi phaân bieät sai laàm. Haønh giaû ñöøng 

bao giôø mong ñeán moät nôi huyeàn dieäu, nôi maø taâm khoâng phaùt sanh 

voïng töôûng. Voïng töôûng voán dó khoâng coù thaät. Chuùng xuaát hieän vaø vaøo 

moät thôøi ñieåm naøo ñoù chuùng seõ môø daàn vaø ít thuùc baùch nhö luùc ban 

ñaàu, vaø cuoái cuøng chuùng seõ töï tan bieán. Caùch hay nhaát ñeå thaáy ñöôïc söï 

khoâng thaät cuûa voïng töôûng laø chuùng ta cöù bình thaûn ngoài khoâng chaáp 

tröôùc cuõng khoâng pheâ phaùn, voïng töôûng noåi leân roài töï bieán maát. Trong 

Kinh Thuû Laêng Nghieâm, quyeån Möôøi, oâng A Nan sau khi nghe Phaät 

daïy veà nguõ aám, ñöùng daäy leã Phaät, giöõa ñaïi chuùng laïi baïch Phaät, “Nhö 

Phaät daïy trong töôùng nguõ aám, naêm thöù hö voïng laøm goác töôûng taâm. 

Chuùng toâi chöa ñöôïc Nhö Lai giaûng giaûi kyõ caøng. Coù theå naøo moät löôït 

tröø heát naêm aám ñoù? Hay laø thöù lôùp tröø heát? Naêm lôùp ñoù ñeán ñaâu laø giôùi 

haïn? Mong Ñöùc Nhö Lai phaùt loøng ñaïi töø, vì ñaïi chuùng naày, daïy cho 

taâm muïc trong suoát, ñeå laøm con maét töông lai cho taát caû chuùng sanh 

trong ñôøi maït phaùp.” Ñöùc Phaät ñaõ daïy ngaøi A Nan veà naêm thöù voïng 

töôûng nhö sau: “OÂng A Nan! Tinh chaân dieäu minh, baûn chaát vieân tònh 

chaúng phaûi sinh ra vaø sinh töû caùc traàn caáu, cho ñeán hö khoâng thaûy ñeàu 

nhaân voïng töôûng sinh khôûi. AÁy goác nôi baûn giaùc dieäu minh tinh chaân, 

hö voïng phaùt sinh caùc theá giôùi. Nhö oâng Dieãn Nhaõ Ña nhìn hình mình 

trong göông, phaùt cuoàng cho laø mình khoâng coù ñaàu. Voïng vaãn khoâng 

nhaân. Trong voïng töôûng laäp tính nhaân duyeân. Meâ nhaân duyeân, noùi laø töï 

nhieân. Tính hö khoâng thaät laø huyeãn sinh. Nhaân duyeân vaø töï nhieân ñeàu 

laø voïng taâm cuûa chuùng sanh so ño chaáp tröôùc. OÂng A Nan! OÂng bieát hö 

voïng khôûi ra, noùi laø voïng nhaân duyeân. Neáu hö voïng vaãn khoâng coù, thì 

noùi caùi voïng nhaân duyeân vaãn laø khoâng phaûi coù. Huoáng chi chaúng bieát 

maø cho laø töï nhieân. Vaäy neân Nhö Lai cuøng oâng phaùt minh baûn nhaân 

cuûa nguõ aám, ñoàng laø voïng töôûng.” Thöù nhaát laø Saéc AÁm Voïng Töôûng: 

Thaân theå cuûa oâng, tröôùc heát nhaân caùi töôûng cuûa cha meï sinh ra. Caùi 

taâm cuûa oâng khoâng phaûi töôûng thì khoâng theå ñeán trong töôûng aáy maø 

truyeàn meänh. Nhö toâi ñaõ noùi tröôùc; taâm töôûng vò chua, nöôùc mieáng 
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chaûy ra, taâm töôûng treøo cao thaáy rôïn. Bôø cao chaúng coù, vaät chua chöa 

ñeán, thaân theå cuûa oâng quyeát ñònh khoâng ñoàng loaïi vôùi hö voïng ñöôïc, 

taïi sao nöôùc daõi laïi nhaân noùi chua maø ra? Bôûi theá neân bieát; oâng hieän coù 

saéc thaân, ñoù laø kieân coá voïng töôûng thöù nhaát. Thöù hai laø Thuï aám voïng 

töôûng: Nhö ñaõ noùi treân, treøo cao, töôûng taâm coù theå khieán oâng thaáy rôïn, 

bôûi nhaân lónh thuï ra, coù theå ñoäng ñeán thaân theå. Nay roõ raøng, thuaän thì 

ñöôïc lôïi ích, nghòch thì chòu toån haïi, hai thöù dong ruoåi nhau. Ñoù laø hö 

minh, voïng töôûng thöù hai. Thöù ba laø Töôûng AÁm Voïng Töôûng: Bôûi caùi 

suy nghó noù sai söû saéc thaân cuûa oâng. Thaân chaúng phaûi ñoàng loaïi vôùi 

nieäm, thaân oâng nhaân ñaâu bò theo caùc nieäm sai söû? Ñoù laø do moãi thöù 

ñeàu duøng hình daïng, taâm sinh ra thì thaân duøng laáy, thaân vaø taâm töông 

öùng. Thöùc laø töôûng taâm, nguû laø chieâm bao, thì töôûng nieäm cuûa oâng noù 

lay ñoäng caùi voïng tình. Ñoù laø dung thoâng, voïng töôûng thöù ba. Thöù tö laø 

Haønh AÁm Voïng Töôûng: Lyù bieán hoùa khoâng ngöøng, trong moãi nieäm aâm 

thaàm dôøi ñoåi, moùng tay daøi, toùc moïc, khí hao moøn, hình daïng nhaên nhoù, 

ngaøy ñeâm thay nhau, khoâng heà hieåu bieát. OÂng A Nan! Vieäc ñoù neáu 

khoâng phaûi laø oâng thì theá naøo thaân theå thay ñoåi? Coøn neáu laø oâng, sao 

oâng khoâng bieát? Caùc haønh cuûa oâng nieäm nieäm khoâng nghæ. Thöù naêm laø 

Thöùc AÁm Voïng Töôûng: Caùi tinh minh traïm tòch, khoâng lay ñoäng cuûa 

oâng, goïi laø haèng thöôøng. Ñoái vôùi thaân khoâng vöôït ra ngoaøi caùi kieán vaên 

giaùc tri. Neáu thöïc laø tinh chaân thì khoâng dung ñeå taäp khí hö voïng. Nhaân 

sau caùc oâng ñaõ töøng coù töø nhieàu naêm tröôùc, thaáy moät vaät laï, traûi qua 

nhieàu naêm, nhôù vaø queân ñeàu khoâng coøn. Veà sau boãng döng laïi thaáy caùi 

vaät laï tröôùc, ghi nhôù roõ raøng, chaúng heà soùt maát. Trong caùi tinh traïm lieãu 

chaúng lay ñoäng, moãi nieäm bò huaán luyeän, ñaâu coù tính löôøng ñöôïc. OÂng 

A Nan! Neân bieát raèng caùi tình traïng aáy chaúng phaûi chaân, nhö doøng 

nöôùc chaûy maïnh, xem qua nhö yeân laëng. Chaûy mau vaø chaûy chaúng 

thaáy, chöù khoâng phaûi khoâng chaûy. Neáu chaúng phaûi töôûng caên nguyeân, 

thì ñaâu laïi chòu hö voïng taäp khí. Chaúng phaûi oâng duøng ñöôïc laãn loän caû 

saùu caên, thì voïng töôûng ñoù khoâng bao giôø döùt ñöôïc. Cho neân hieän taïi, 

trong kieán vaên giaùc tri cuûa oâng, quaùn taäp nhoû nhieäm, thì trong caùi traïm 

lieåu, möôøng töôïng hö voâ. Ñoù laø ñieân ñaûo thöù naêm, vi teá tinh töôûng.  

Haønh giaû tu Phaät neân luoân nhôù raèng Ñaïo Phaät deã noùi nhöng khoâng 

deã laøm. Tuy nhieân, khi chuùng ta thaät söï muoán tu taäp, chuùng ta khoâng coù 

löïa choïn naøo khaùc hôn laø phaûi coá gaéng buoâng boû taát caû nhöõng voïng 

töôûng naøy, vì laøm ñöôïc nhö vaäy cuõng ñoàng nghóa vôùi vieäc chuùng ta ñaõ 

ñaåy ñöôïc qua moät beân nhöõng chöôùng ngaïi lôùn treân böôùc ñöôøng tu taäp 
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cuûa chính mình. Voïng töôûng bao goàm moät laõnh vöïc tö töôûng roäng lôùn. 

Neáu chuùng ta ham muoán aên ngon, chuùng ta coù thöïc voïng töôûng. Neáu 

chuùng ta muoán nghe tieáng du döông, chuùng ta coù thanh voïng töôûng. 

Neáu chuùng ta muoán coù thuù vui nhuïc duïc, chuùng ta coù saéc duïc voïng 

töôûng, vaân vaân. Tu taäp thieàn ñònh laø xaû boû moïi voïng töôûng, laáy taâm 

chaân thaät ñeå tu taäp, thì coâng ñöùc aáy laø voâ löôïng. Ngöôïc laïi, neáu chuùng 

ta khoâng tu taäp ñöôïc nhö vaäy thì chaúng coù lôïi ích gì khi chæ noùi phaùp 

suoâng. Theo Duy Thöùc Hoïc, nhöõng voïng töôûng daáy leân chæ laø boùng 

daùng cuûa luïc traàn. Neáu chuùng ta hieåu ñöôïc ñieàu naøy, chuùng ta coù theå 

khöôùc töø ngay khi chuùng vöøa môùi xuaát hieän. Thaät vaäy, neáu chuùng ta 

nhaát quyeát giöõ cho taâm trong saùng khoâng bò vöôùng baän bôûi tö töôûng, thì 

caùc voïng töôûng aáy töï noù tan bieán. Ñoù laø moät caùch tu haønh heát söùc ñôn 

giaûn khoâng khoå nhoïc gì, chæ caàn nhaän ñuùng nhö vaäy laø ñaõ bieát tu taäp 

roài vaäy. Khi chuùng ta ñi, ñöùng, ngoài, naèm, moät yù nghó vöøa khôûi leân, lieàn 

bieát noù laø boùng daùng cuûa voïng töôûng, lieàn boû ngay khoâng theo noù, ñoù 

laø tu taäp. Chuùng ta khoâng caàn phaûi ñôïi ñeán giôø ngoài thieàn môùi goïi laø tu 

thieàn. Nhö vaäy, ñoái vôùi haønh giaû chaân chaùnh, chuùng ta coù theå tu taäp 

vaøo baát cöù giôø phuùt naøo, vaø ôû baát cöù nôi naøo cuõng goïi laø tu, ôû sôû hay ôû 

nhaø, chæ caàn nhaän chaân ra chaân lyù. Haønh giaû neân luoân nhôù raèng thaät laø 

heát söùc troïng yeáu ñeå giöõ cho taâm trong saùng ñeå ñaït ñöôïc trí hueä vaø gôõ 

boû voâ minh. Chuùng ta phaûi duøng trí hueä Baùt nhaõ ñeå nhaän chaân ra raèng 

voïng töôûng laø giaû, laø aûo aûnh, vaø chuùng seõ tan bieán moät caùch töï nhieân. 

 

Riddance of Five Kinds of False Thinking 

 

Deluded conceptualization is the mental processes of living beings 

on greed, hatred and stupidity. Practitioners should never look for some 

wonderful place where thoughts will not occur. Since the thoughts are 

basically not real. They appear and at some point they get dimmer and 

less imperative, and eventually they will fade out by themselves. The 

best way for us to realize the unreality of thoughts is just sitting still 

and letting thoughts apear and disappear by themselves. In the 

Surangama Sutra, book ten, having heard the Buddha’s instruction on 

the five skandhas, Ananda arose from his seat. He bowed and 

respectfully asked the Buddha: “The Buddha has told us that in the 

manifestation of the five skandhas, there are five kinds of falseness 

that come from our own thinking minds. We have never before been 
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blessed with such subtle and wonderful instructions as the Tathagata 

has now given. Further, are these five skandhas destroyed all at the 

same time, or are they extinguished in sequence? What are the 

boundaries of these five layers? We only hope the Tathagata, out of 

great compassion, will explain this in order to purify the eyes and 

illuminate the minds of those in the great assembly, and in order to 

serve as eyes for living beings of the future.” The Buddha told Ananda, 

“the essential, true, wonderful brightness and perfect purity of basic 

enlightenment does not admit birth and death, nor any mundane 

defilements, nor even empty space itself. All these are brought forth 

because of false thinking. The source of basic enlightenment, which is 

wonderfully bright, true, and pure, falsely gives rise to the material 

world, just as Yajnadatta became confused about his head when he saw 

his own reflection in the mirror. The falseness basically has no cause, 

but in your false thinking, you set up causes and conditions. But those 

who are confused about the principle of causes and conditions call it 

spontaneity. Even empty space is an illusory creation; how much more 

so are causes and conditions and spontaneity, which are mere 

speculations made by the false minds of living beings.Ananda! If you 

perceive the arising of falseness, you can speak of the causes and 

conditions of that falseness. But if the falseness has no source, you will 

have to say that the causes and conditions of that falseness basically 

have no source. How much the more is this the case for those who fail 

to understand this and advocate spontaneity.Therefore, the Tathagata 

has explained to you that the fundamental cause of all five skandhas is 

false thinking.” First, the false thinking of the form skandha: Your 

body’s initial cause was a thought on the part of your parents. But if 

you had not entertained any thought in your own mind, you would not 

have been born. Life is perpetuated by means of thought. As I have 

said before, when you call to mind the taste of vinegar, your mouth 

waters. When you think of walking along a precipice, the soles of your 

feet tingle. Since the precipice doesn’t exist and there isn’t any 

vinegar, hoe could your mouth water at the mere mention of vinegar, if 

it were not the case that your body oridinated from falseness. 

Therefore, you should know that your present physical body is brought 

about by the first kind of false thinking, which is characterized by 

solidity. Second, the false thinking of the feeling skandha: As 
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described earlier, merely thinking about a high place can cause your 

body to tingle and ache. Due to that cause, feeling arise and affect your 

body, so that at present you pursue pleasant feelings and are repelled 

by unpleasant feelings. These two kinds of feelings that compel you 

are brought about by the second kind of false thinking, which is 

characterized by illusory clarity. Third, the false thinking of the 

thinking skandha: Once your thoughts arise, they can control your 

body. Since your body is not the same as your thoughts, why is it that 

your body follows your thoughts and engages in every sort of grasping 

at objects. A thought arises, and the body grasps at things in response to 

the thought. When you are awake, your mind thinks. When you are 

asleep, you dream. Thus, your thinking is stirred to perceive false 

situations. This is the third kind of false thinking, which is characterized 

by interconnectedness. Fourth, the false thinking of the formation 

skandha: The metabolic processes never stop; they progress through 

subtle changes: your nails and hair grow, your energy wanes; and your 

skin becomes wrinkled. These processes continue day and night, and 

yet you never wake up to them. If these things aren’t part of you, 

Ananda, then why does your body keep changing? And if they are 

really part of you, then why aren’t you aware of them? Your 

formations skandha continues in thought after thought without cease. It 

is the fourth kind of false thinking which is subtle and hidden. Fifth, the 

false thinking of the consciousness skandha: If you are pure, bright, 

clear, and unmoving state is permanent, then there should be no seeing, 

hearing, awareness, or knowing in your body. If it is genuinely pure 

and true, it should not contain habits or falseness. How does it happen, 

then, that having seen some unusual things in the past, you eventually 

forget it over time, until neither memory nor forgetfulness of it  remain; 

but then later, upon suddenly seeing that unusual thing again, you 

remember it clearly from before without forgetting a single detail? 

How can you keep track of the permeation that goes on in thought after 

thought in this pure, clear, and unmoving consciousness? Ananda, you 

should know that this state of clarity is not real. It is like rapidly 

flowing water that appears to be still on the surface. Due to its speed 

you cannot perceive the flow, but that does not mean it is not flowing. 

If this were not the source of thinking, then how could one be subject to 

false habits? If you do not open and unite your six sense faculties so 
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that they function interchangeably, this false thinking will never cease. 

That’s why your seeing, hearing, awareness, and knowing are 

presently strung together by subtle habits, so that within the profound 

clarity, existence and non-existence are both unreal. This is the fifth 

kind of upside-down, minutely subtle thinking. 

Buddhist practitioners should always remember that Buddhist 

teaching  (Buddhism) is eay to say, but not easy to do or to practice. 

However, when we really want to cultivate, we have no other choice 

but trying to let go all these false thinkings, for being able to do this 

also means that we have already pushed away great obstacles on our 

own path of cultivation. Polluted thoughts comprise a wide range of 

thoughts. If we are greedy for delicious food, we have polluted 

thoughts on food. If we wish to listen to fine sounds, we have polluted 

thoughts on sounds. If we wish to experience sensual pleasures, we 

have polluted thoughts on sensual pleasures, and so on. If we practice 

meditation we can stop our idle thoughts and cultivate the Way with 

our true mind, then our merit and virtue will be measureless and 

boundless. But if we do not take time to cultivate, there is no use just 

talking dharma. According to the Study of Mind-Only, false thoughts 

are simply the objects of the six senses. If we understand this, we can 

reject false thoughts as soon as they appear. As a matter of fact, if we 

are determined to keep our mind clear of any thought, false thoughts 

automatically disappear. This is the simplest way of practicing 

meditation. When we are walking, standing, sitting or lying down, 

whenever a thought arises, we recognize it, but do not follow it, that is 

practicing of meditation. We do not have to wait for the time to sit 

down in meditation to practice meditation. Thus, for practitioners, we 

can practice meditation at any time, anywhere, while at work or at 

home, just realize the truth. Practitioners should always remember that 

it is very crucial that we maintain a clear mind to gain wisdom and 

remove ignorance. We must use our perfect wisdom to realize that 

delusions are false, illusory, and they will automatically disappear. 
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Chöông Ba Möôi Baûy 

Chapter Thirty-Seven 

 

Buoâng Boû Tö Töôûng 

 

Giaùo phaùp caên baûn cuûa Ñöùc Phaät chæ daïy chuùng ta caùch traán an vaø 

khoáng cheá “YÙ maõ.” Khi chuùng ta buoàn nguû, chæ caàn naèm xuoáng, taét ñeøn 

laø buoâng thoûng thaân taâm. Haønh vi 'buoâng boû' chæ cho ñöùc tính duõng caûm 

daùm maïo hieåm; noù giuùp haønh giaû nhaûy vaøo caùi xa laï naèm ngoaøi cöông 

giôùi cuûa nhaän thöùc töông ñoái. Ñieàu naøy coù veû deã daøng thöïc hieän, nhöng 

thöïc tình ñoù laø khaû naêng haønh ñoäng chung quyeát cuûa moät haønh giaû, vì 

noù chæ ñöôïc thöïc hieän bao laâu chuùng ta hoaøn toaøn xaùc tín raèng khoâng 

coøn ñöôøng loái naøo khaùc ñeå giaûi quyeát cuïc dieän. Chuùng ta luoân bieát 

mình coù moät sôïi daây raøng buoäc, töôûng laø mong manh, nhöng ñeán luùc 

böùc thöû môùi hay noù chaéc bieát döôøng naøo. Noù cöù níu keùo chuùng ta 

khoâng döùt khi chuùng ta muoán buoâng boû. Theo Thieàn sö Noäi Sôn Höng 

Chính trong quyeån Môû Voøng Tay Tö Duy: "Haõy töôûng töôïng chuùng ta 

ñaët moät taûng ñaù beân caïnh moät ngöôøi ñang toïa thieàn. Vì taûng ñaù laø moät 

vaät voâ tri giaùc, daàu chuùng ta coù ñeå noù ôû ñoù bao laâu ñi nöõa, seõ khoâng 

bao giôø moät tö töôûng naûy sinh ñöôïc nôi taûng ñaù. Khoâng gioáng nhö taûng 

ñaù, con ngöôøi ngoài toïa thieàn beân caïnh taûng ñaù laø moät con ngöôøi ñang 

soáng. Daàu chuùng ta ngoài im lìm baát ñoäng nhö taûng ñaù, vaãn khoâng theå 

noùi raèng khoâng moät tö töôûng xuaát hieän. Ngöôïc laïi, neáu khoâng moät tö 

töôûng naøo khôûi leân, chuùng ta phaûi noùi raèng ngöôøi ñoù khoâng coøn soáng 

nöõa. Nhöng, dó nhieân, chaân lyù cuoäc soáng khoâng bao giôø coù nghóa laø ñeå 

rôi vaøo caûnh voâ hoàn gioáng nhö taûng ñaù nhö theá. Vì lyù do ñoù, vieäc tö 

töôûng khoâng phaùt sinh khoâng phaûi laø traïng thaùi lyù ñoái vôùi moät cuoäc toïa 

thieàn. Tö töôûng xaûy ñeán laø chuyeän hoaøn toaøn töï nhieân, tuy vaäy, neáu 

chuùng ta chaïy theo nhöõng tö töôûng vaø chuùng ta suy nghó laø khoâng coøn 

toïa thieàn nöõa. Vaäy chuùng ta phaûi choïn thaùi naøo? Noùi goïn laïi, vaãn ñaët 

muïc tieâu laø duy trì tö theá toïa thieàn baèng coát nhuïc (thaân xaùc) cuûa chuùng 

ta, vaø haõy buoâng boû nhöõng tö töôûng, ñoù laø caùch dieãn taû thích hôïp nhaát 

ñeå dieãn taû thaùi ñoä toïa thieàn cuûa chuùng ta. Buoâng boû tö töôûng nhö theá 

naøo? Khi chuùng ta suy nghó, chuùng ta suy nghó veà moät caùi gì ñoù. Suy 

nghó veà moät caùi gì ñoù coù nghóa laø naém baét moät caùi gì ñoù baèng tö töôûng. 

Tuy nhieân, trong luùc toïa thieàn chuùng ta môû baøn tay tö töôûng ñang coá 

naém baét moät caùi gì ñoù, vaø traùnh naém baét. Ñoù laø buoâng boû tö töôûng." 
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Letting Go of Thoughts 

 

A basic teaching of the Buddha on how to calm and rein in the 

“monkey” mind. When we feel asleep, just lie down in a quiet place, 

put the lights out and let go our minds and bodies. 'Abandonment' 

means the moral courage of taking risks; it helps practitioners plunging 

into the unknown which lies beyond the topography of relative 

knowledge. This 'abandonment' may seem an easy thing to do, but after 

all it is the last thing any practitioner can do, for it is done only when 

we are most thoroughly convinced that there is no other way to meet 

the situation. We are always conscious of a tie, which we thought it's 

slender, but we will see how strong it is when we try to cut it off. It is 

always holding us back when we wish to let go. According to Zen 

Master in the Opening the Hand of Thought: "Imagine placing a large 

rock next to a person doing zazen. Since this rock is not alive, no 

matter how long it sits there, a thought will never occur to it. Unlike the 

rock, however, the person doing zazen next to it is a living human 

being. Even if we sit as stationary as the rock, we cannot say that no 

thoughts will occur. On the contrary, if they did not, we would have to 

say that that person is no longer alive. But, of course, the truth of life 

never means to become lifeless like the rock. For that reason, thoughts 

ceasing to occur is not the ideal state of one sitting zazen. It is perfectly 

natural that thoughts occur. Yet, if we chase after thoughts, we are 

thinking and no longer doing zazen. So what should our attitude be? 

Briefly, aiming at maintaining the posture of zazen with our flesh and 

bones, letting go of thoughts, is the most appropriate expression for 

describing what our attitude should be. What is letting go of thoughts? 

Well, when we think, we think of something. Thinking of something 

means grasping that something with thought. However, during zazen 

we open the hand of thought that is trying to grasp something, and 

simply refrain from grasping. This is letting go of thoughts." 
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Chöông Ba Möôi Taùm 

Chapter Thirty-Eight 

 

Töø Boû Phöông Tieän Soáng Hay Töø Boû Laïc Thuù? 

 

Phaàn lôùn chuùng ta ñeàu muoán laøm vieäc thieän; tuy nhieân, chuùng ta 

thöôøng maâu thuaãn vôùi chính chuùng ta giöõa laïc thuù vaø tu haønh. Coù nhieàu 

ngöôøi hieåu laàm raèng toân giaùo laø töø boû haïnh phuùc cuoäc ñôøi theá tuïc. Noùi 

nhö theá, thay vì toân giaùo laø moät phöông tieän giuùp ngöôøi ta giaûi thoaùt thì 

ngöôïc laïi, toân giaùo ñöôïc xem nhö traïng thaùi ñaøn aùp naëng neà nhaát, moät 

kieåu meâ tín dò ñoan caàn ñöôïc loaïi boû neáu chuùng ta thöïc söï muoán giaûi 

thoaùt. Ñieàu teä haïi nhaát laø hieän nay nhieàu xaõ hoäi ñaõ vaø ñang duøng toân 

giaùo nhö laø moät phöông tieän ñeå ñaøn aùp vaø kieåm soaùt veà maët chính trò. 

Hoï cho raèng haïnh phuùc maø mình coù hieän nay chæ laø taïm bôï, neân hoï 

höôùng veà caùi goïi laø “Ñaáng saùng taïo sieâu nhieân” ñeå nhôø ñaáng aáy ban 

cho caùi goïi laø haïnh phuùc vónh haèng. Hoï khöôùc töø nhöõng thuù vui treân 

ñôøi. Thaäm chí hoï khoâng theå thöôûng thöùc moät böõa aên vôùi ñaày ñuû thöùc 

aên, duø laø aên chay. Thay vì chaáp nhaän vaø thöôûng thöùc caùi gì maø hoï ñang 

coù, thì hoï laïi töï taïo cho mình moät guùt maéc toäi loãi “Trong khi bao nhieâu 

ngöôøi treân theá giôùi ñang cheát ñoùi vaø khoå sôû, taïi sao ta laïi buoâng mình 

trong loái soáng nhö theá naøy ñöôïc!” Thaùi ñoä chaáp tröôùc vaø töø choái nhöõng 

phöông tieän toái caàn cho cuoäc soáng haèng ngaøy naøy cuõng sai laàm khoâng 

khaùc chi thaùi ñoä cuûa nhöõng keû ñaém mình trong laïc thuù traàn tuïc.  Kyø 

thöïc, ñaây chæ laø moät hình thöùc chaáp thuû khaùc. Phaät töû thuaàn thaønh phaûi 

neân luoân nhôù raèng chuùng ta choái boû nhöõng laïc thuù traàn tuïc nhaèm loaïi 

boû nhöõng baùm víu cho deã tu haønh. Chöù chuùng ta khoâng bao giôø choái boû 

phöông tieän cuûa cuoäc soáng ñeå chuùng ta tieáp tuïc soáng tu. Vì theá ngöôøi 

con Phaät vaãn aên, nhöng khoâng aên maïng (maïng soáng cuûa chuùng sanh). 

Ngöôøi con Phaät vaãn nguû, nhöng khoâng nguû ngaøy nguû ñeâm nhö con heo. 

Ngöôøi con Phaät vaãn ñaøm luaän trong cuoäc soáng haèng ngaøy, nhöng khoâng 

noùi moät ñöôøng laøm moät neûo. Noùi toùm laïi, Phaät töû thuaàn thaønh khoâng 

choái boû phöông tieän tieän nghi trong cuoäc soáng, maø chæ töø choái khoâng ñeå 

luùn saâu hay baùm víu vaøo nhöõng duïc laïc traàn tuïc vì chuùng chæ laø nhöõng 

nhaân toá cuûa khoå ñau vaø phieàn naõo maø thoâi. 
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Rejection of Means of Life or Rejection of Pleasures? 

 

Most of us want to do good deeds; however, we are always 

contraditory ourselves between pleasure and cultivation. A lot of 

people misunderstand that religion means a denial or rejection of 

happiness in worldly life. In saying so, instead of being a method for 

transcending our limitations, religion itself is viewed as one of the 

heaviest forms of suppression. It’s just another form of superstition to 

be rid of if we really want to be free. The worst thing is that nowadays, 

many societies have been using religion as a means of political 

oppression and control. They believe that the happiness we have here, 

in this world, is only a temporary, so they try to aim at a so-called 

“Almighty Creator” to provide them with a so-called eternal happiness. 

They deny themselves the everyday pleasures of life. They cannot 

enjoy a meal with all kinds of food, even with vegetarian food. Instead 

of accepting and enjoying such an experience for what it is, they tie 

themselves up in a knot of guilt “while so many people in the world are 

starving and miserable, how dare I indulge myself in this way of life!” 

This kind of attitude is just mistaken as the attitude of those who try to 

cling to worldly pleasures. In fact, this just another form of grasping. 

Sincere Buddhists should always remember that we deny to indulge in 

worldly pleasures so that we can eliminate “clinging” to make it easy 

for our cultivation. We will never reject means of life so we can 

continue to live to cultivate. A Buddhist still eat everyday, but never 

eats lives. A Buddhist still sleeps but is not eager to sleep round the 

clock as a pig. A Buddhist still converse in daily life, but not talk in one 

way and act in another way. In short, sincere Buddhists never reject 

any means of life, but refuse to indulge in or to cling to the worldly 

pleasures because they are only causes of sufferings and afflictions. 
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