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Niét-ban
(Nibbana)

Chtng ta déu biét céi gi xdy ra khi mot dam chdy tat. Ngon
Itra tan va dam chay ciing tat ludn. Réi, khi ching ta méi hoc
lan dau rang cttu canh cua sy tu tap dao Phat ¢ tén goi la
Nibbana (Nirvana, Niét-ban), nghia den 1a sy tit ngdm cua lta,
thi that khé ma hinh dung ra mét hinh anh nao am dam chét
chéc hon cho mot ctu cdnh tam linh: hoan toan tiéu diét hét (tan
diét). Hoa ra cach doc d6 1a mot sai lam cua dich thuét, khong
phai vé tu ngi ma vé biéu tuong. Ltta tat biéu trung cho céi gi
v6i ngudi An Do trong thoi cia Pitc Phat? Tuyét d8i khong phai
la su tiéu diét.

Theo cac ba-la-moén thai ¢6, khi la tat, né di dén mot trang
thai tiém an. Thay vi chdm dut su ton tai, né yén ngu va trong
trang thai d6 khong bi tr6i budc boi mot chat d6t nao né lan toa
sult trong vii tru. Khi Dtc Phat dung hinh anh ltta tat dé giai
thich Nibbana véi cac ba-la-mén An Do trong thoi cua Ngai,
Ngai da bo qua cau hoi lta tat roi ¢ tiép tuc hién httu hay
khong, va thay vao doé dat trong tam vao su khong chi troé duge
ctia mot ngon ltra khong chay [1]: D6 14 161 phat biéu caa Ngai
rang ngudi da tan ‘diét’ thi khong thé mo ta (chi tré) duoc.

Thé nhung, khi day dé t, Dac Phat lai dfmg Nibbana nhu mot
hinh anh cta ty do. Hién nhién, tat ca ngudi An vao thoi d6 xem
Itra chéy 1a giao dong, 1é thudc va bi by nhét vi s bam viu va
méc ket vao chat dét khi Itta chdy. Mudn nhen ltra ngudi ta phai
'tém bat' né. Khi Itta buéng chat d6t ctia né ra, né duoc 'tu do’,
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thoat khoi trang thai giao dong, 1é thudc va bi bay nhét tinh ling
va khéng bi giéi han.

D6 1a vi sao thi ca Pali 1ap di lap lai hinh anh lta tat nhu mot
an du cho tu do. Ky that, &n du nay la mét phan ctia biéu tugng
ltra v6i nhitng thuat ngir khac dinh di kém. 'Upadana’hay su
bam viu, cting chi cho chat nudi dudng lta rit tir cac nhién liéu.
'Khandha ' khong chi c6 nghia la uin, moét trong nam 'nhém tir
hop' (sic, tho, tudng, hanh, thiic) phan dinh moi phap hitu vi,
ma con cé nghia 1a than cay. Lic lta tat 1a Itic né ngung su bam
viu va rat chat nuodi dudng tir gd, cling nhu vay, tam duoc giai
phoéng tu do khi né ding bam viu vao cac uan.

Vay, biéu tuong chu yéu ctia Nibbana 1a ty do. Céc cha giai
tiéng Pali da x4c minh diém nay qua su truy do nguén géc ngén
ngtt cta tir Nibbana, c6 nghia la 'thdo md&ra' (gidi thoat) [2]. Giai
thoét loai nao? Van kién trinh bay hai binh dién. Mét la giai
thoat trong doi nay, tiéu biéu béi ltra tat nhung than van con
néng. D6 1a truong hop cua vi A-la-hdn gidc ngd, nhan thuac
(biét) cac hinh anh, &m thanh, c6 cdm giac d6i véi su dé chiu
hay dau dén, nhung tu do déi véi dam mé, chan ghét va ao
tudng. Binh dién thit hai cta giai thoat, tiéu biéu bdi lira da hoan
toan tat ngdm cho dén ndi than ciing lanh. D6 1a diéu vi A-la-
han (Arahant) thé nghiém sau doi nay. Tat ca moi xam nhép ti
cac can déu ngudi hét va vi dy hoan toan tu do ngay véi ca
nhimng khé dau, giéi han vi té€ nhat cua hién hitu trong khong
gian va thoi gian.

Ditc Phat nhic di nhéc lai rang binh dién nay khong thé dién
ta duoc, ngay ca néi vé hién hitu (Hitu) hay khong hién hiru
(V6), bdi vi ngdn ngir chi diing véi nhitng su vat hitu han (hiru
bién). T4t ca nhitng gi Diic Phat ndi vé binh dién nay - bd qua
mot bén cac hinh anh va an du - la: ngudi ta c6 thé ném dugce
kinh nghiém dy ngay trong doi nay, va d6 la hanh phac téi hau,
that su ddng d€ biét dén.
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Vay, néu ban c6 ngam Itta tan lan sau, xin ding xem d6 1a su
hoai diét ma hay xem d6 nhu moét bai hoc vé: Tir do ¢ thé duoc
tim thdy nhu thé'ndo qua su budng bé.

(Nguyén tdc: ‘Nibbana’ ctia Bhikkhu Thanissaro, 1996)

Ghi chii ciia nguoi dich:

[1] Khi mét ngon lira khong chdy thi khong thé chi trd néd
duoc.

[2] Unbinding.

Bt
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Vo6 minh

V6 minh trong tiéng Pali 1a avijja, la tit phan nghia cta vijja.
Vijja, minh, khong chi c6 nghia 1a “su hi€u biét” (tri) ma con c6
nghia la “ky nang” (tay nghé) — nhu khi néi dén ky nang cua
mot luong y hay mét nguoi luyén tha. Do vay, khi DBéc Phat
nham dén cai vé minh sinh khé, néi rang ngudi ta khé vi khong
biét bon su that cao quy (ti thanh dé), Ngai khong phai chi néi
ho thiéu kién thic hoc hoi hay kién thic truc ti€p vé nhiing su
that nay. Ngai cting néi rang ho thi€u ki nang van dung ching.
Nguoi ta khé vi khong biét minh dang lam gi.

B6n su that 1a (1) khé — bao gdm moi thi tir su cing thang vi
t€ nhat cho dén su théng khé cung cuc; (2) nguyén nhan cua
khg; (3) sy cham duat khé; va (4) con duong thuc tap dua dén su
dut khé. Khi Bic Phat giang bon su that nay 1an dau, Ngai ciing
day rang sy Gidc Ngo tron ddy ctia Ngai dén tir sy hiéu biét bon
su that nay trén ba mac d6: nhan dién ra ching, biét ky nang
phtt hgp cho méi su that, va cudi ciing biét rang minh da hoan
toan thong thao cac ky nang nay.

Khé duoc Ngai nhéan dién qua cac vi du — nhu céc viéc sinh,
gia, bénh, chét; budn, rau, that vong — va tom gon béng nam
tht1 udn: su bam viu vao hinh sic; su bAm viu vao cac cam tho
lac, khé, va khong lac khong khé; sy bam viu vao tuong; su bam
viu vao su tao dung béng tu tudng (hanh); va su bam viu vao
thitc qua céc can (giac quan). Nguyén nhan cua khé duoc Ngai
nhan dién qua ba loai khao khat (ai): khao khat cac khoai lac ctua
gidc quan (duc 4i), khao khat tho nhan mét can cuéce (hitu) trong
thé gidi cua tho nghiém (sic &i), va khao khat mot can cudc va
mong thé gi6i ctia tho nghiém bi tiéu diét (vo sic 4i). Sy cham
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dut kho duge Ngai nhan dién qua su tir bd va giai thoat khoi ba
loai khao khét (i) nay. Va con dudng dua dén su dit khé duge
Ngai nhan dién nhu chanh dinh cing véi by yéu t8 ho trg:
chanh kién, chanh tu duy, chdnh ngw, chanh nghiép, chanh
mang, chanh tinh tin, va chanh niém.

Bon su that nay khong phai don thuan 1a nhing su kién c6
that vé khé. Chang la nhing pham trit dé quan chiéu kinh
nghiém ctia minh, d€ minh ¢6 thé chin tri van dé khé. Thay vi
nhin kinh nghiém cua minh trong khuén khé cua ta va nguoi
chang han, hay trong khuén khé ctia cdi minh thich va khong
thich, minh nhin né trong cic khuon khé: & dau cé khd, cai gi
gay nén khg, va lam sao dé€ chdm dut nguyén nhan gay kho.
Mot khi minh ¢6 thé phéan kinh nghiém theo cac pham trit nhu
vay, minh sé nhan ra réng mdi pham trit nay 1a mét hoat dong.
T “kh6” c6 thé la mot danh tit, nhung kinh nghiém khé duge
dinh hinh bdi cac ¥ huéng cua minh. N6 la cai minh lam. Diéu
nay ciing dung véi cac sy that khac. Thay diéu nay, minh c6 thé
tu tap d€ hoan thién ky nang phu hop cho mdi hoat dong. Ky
nang doi véi khé 1a hiéu né dén mic minh khéng con ham
mudn, ghét bo, hay si mudi déi véi viéc tao ra né nira. D& hoan
thién ky nang nay, minh cling phai dep bé nguyén nhan cua
khg, nhén ra su chdm dut cua khé, va tu tap con duong dua dén
su diét khao.

Céc ky nang nay ho trglan nhau. Vi dy, khi cac trang thai dinh
khdi l1én trong tam, ta khong phai chi nhin chiing khai va diét
ma théi. Pinh la mét phan cua dao, do vay ky nang phu hop &
day 1a lam sao d€ phat trién dinh: hiéu duoc céi gi sé 1am cho
dinh trd nén viing chai hon, kién ¢ hon, vi t€ hon. Trong khi tu
tap dinh, ta cting rén luyén cac chi phan khac cta thanh dao,
cho dén khi viéc hanh tri dinh chi con giong nhu 1a su hién
httu/ton tai don thuan: 1a cdi biét sang chdéi, c6 mat, la khong gi
cd, 1a mot véi khong.
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Tt vién canh d6, ta bat ddu hiéu cadc mic d6 khé ma trude day
ta chua hé d€ y dén. Do trir bo nhitng khao khat (4i) gay nén
khd (cang thang) & nhitng mtic do tho, ta trd nén nhay bén véi
kho & mutc do t€, va nhd vay ta c6 thé trir bo luén ching. Cang
lc ta cang thay ré hon tai sao minh bi khd: Minh da khong thdy
duoc ré rang mdi lién hé gitta su khao khat ma minh wa thich
vé&i cai kho de ndng 1én minh, va minh da khong nhan ra cai kho
trong nhimg sinh hoat ma minh ua thich. Cudi cung, khi ta da
doan trif cdc nguyén nhan gay nén cac dang khé khac, ta bat
dau nhan ra rﬁng cai hién hitu/ton tai noi dinh ctia minh ctng
chtta dung nhiéu tang 16p ctia hanh (lam) - tic nhiéu tang 16p
khé. D6 1a Idc ta ¢6 thé tir bé moi khao khat déi véi cac hoat
dong nay, va su Gidc Ngo Vién Man xay ra.

Con dudng dan dén su Gidc Ngd nay nhat thiét phai dan da
tiung budc mot, vi hai 16: Su bén nhay ma con dudng nay doi hoi
phai ¢, can phai c6 thoi gian d€ phat trién; va con duong nay
doi hoi su tu luyén céc ky ndng ma minh chi ttr bé khi nao chang
lam xong dugc viéc. Néu ta tit bo sy khao khat dinh trude khi
phét trién duoc dinh, ta sé chang bao gid dua tim dén duoc chd
ma né cb thé that sy hoan toan budéng bd duoc nhing dang
hanh (lam) vi t€ nhat.

Nhung mét khi cac ky nang trg dao da quy vé mot méi, sy
Giac Ngo sé dot ngot v ra. Bic Phat dung hinh anh thém luc
dia quanh bd bién An D6 dé dién ta diéu nay: mot bdy déc thoai
thoai, ndi theo bang mot ndc thom dot ngdt. Sau nac thém nay,
khong mot ddu vét kho (ndi tdm) nao con luu lai ca. D6 1a lac ta
da thuan thuc cac ky ndng cua minh. Va d6 1a lac ta that su biét
bén thanh dé.

Su khao khat (ai) Chéng han, 13 céi ta trai nghiém mdi ngay,
nhung ta khong that su biét nd, cho dén khi nao ta hoan toan tir
bd duoc né. Ta c6 thé trai nghiém khé bao nhiéu nam nay,
nhung ta khong that sy biét khé cho dén khi nao ta hiéu duge
né dén mic khong con tham, sén, si nita. Va mac du ca bén ky
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nang ung véi bon thanh d€ — ma minh dang tu tdp — mang lai
nhiéu an lac va tinh gidc hon, minh cting khong that sy biét tai
sao chung lai quan trong nhu vay cho dén khi minh ném duoc
chd ma ching ¢6 thé dan dén & muc hoan toan lao luyén.

Vi chinh sy hiéu biét tron ven vé bon thanh dé tuné ciing chua
phai la cu canh. N6 chi la phuong tién dé dua dén cttu canh
16n hon: Niét-ban (Nirvana, Nibbana) duge tim thay khi kho
diét, nhung con hon thé nita. D6 1a sy giai thoat hoan toan khoi
moi bitc ché cua thoi gian hay khong gian, hién hitu hay khong
hién hitu - vugt ra ngoai moi sy van hanh, hoat dong, k€ ca su
van hanh, hoat déng cta su ding lai khd. Nhu Duac Phét ¢6 lan
noi, tri kién Ngai dat duge noi sy Gidac Ngo cing giéng nhu la
trong rung; tri kién Ngai truyén dat vé bon thanh dé€ cing giéng
nhu nadm 14 trong tay. Ngai tu giéi han minh day chd tri kién
bang nam 14 ay vi d6 1a tat ca nhitng gi Ngai cAn phai day dé
dua dé tir ctia minh dén chd thé nghiém tri kién bang ca khu
ring. Néu Ngai ban vé nhimng khia canh khac cua sy Gidc Ngd
cua Ngai, thi sé khong giap ich dugc gi, ma tham chi con vuéng
viu, chuéng ngai nita.

Vay, mdc du su hiéu biét tron ven vé bon thanh dé — dung mot
ti du khac - chi la chiéc bé d€ qua song, ta can phai tap trung dé
y vao chiéc be trong khi tim cich qua séng. Su hiéu biét nay
khong phai chi giap ta dat dén Gidc Ngd hoan toan, ma con
giup ta phan doan moi su dat ngo trén duong tu tap. Viéc nay
duoc 1am qua hai phuong dién. Thit nhét, sy hi€u biét nay cho
minh nhimng tiéu chudn d€ phan doan cac sy dat ngd kia: Trong
tam con c6 khéd hay su cing thang, ¢ gang nao khong? Mot
céach rot rdo? Néu ¢, thi dé chua phai la sy Gidc Ngd dich thuc.
Th hai, cac ky ndng ma minh da tu luyén duoc khién minh
nhay bén hon véi nhitng cai hanh (lam) d€ don thuan c6 mat,
hién dién, su nhay bén nay sé bao dam khong cho cac muic do
khd hay céng thang vi t€ nhét thoat khéi tAm nhin ctia minh.
Khong c6 sy nhay bén nay, ta c6 thé dé dang nhdm 1an mot
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trang thai dinh sang r& vo bién 1a moét cai gi nhiéu hon chinh
né. Nhung khi ta that su biét rd minh dang 1am gi, ta sé nhéan ra
su giai thoat vo hanh khi ta cudi cung thé chiing né. Va khi ta
biét dugc su giai thoat do, ta sé biét thém mot diéu nita: rang
moén qua 16n nhit ma ta 6 thé hién ting cho ké khac chinh 1a
chi cho ho nhing ky nang dé ho c6 thé tu minh thé ching su
giai thoat ay.

(Nguyén tdc: “Ignorance”, Bhikkhu Thanissaro, 2008)

Bt
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Gido ly Vo6 thuong

V6 Thudng 1a trong tAm cta tué gidc dao Phat — diéu nay phd
thong cho dén ndi da nay sinh ra mét cau két quen thudc: ‘Ha
chang phai gido ly nha Phat 1a vo6 thudng d6 sao?” Diéu it dugc
biét dén la trong tdim nay nam trong mot bd cuc, va vo thudng
khong phai 1a diém tué gidc khéi dau hay két thic. Tué giac bat
dau bang cau hoi danh gia vo thudng dudi 4nh sang ctia wdc
vong mudn c¢6 moét hanh phtc chan that. Tué gidc dung lai &
mot hanh phic vuot ra ngoai vong bién chuyén déi thay. Khi
b& cuc nay bi quén di, ngudi ta tu tao ra nhimng chu huéng maéi
cho gi4o phap, va thudng cho rang Dic Phat ciing giang day
trong cung nhiing chu huéng nay. Hai trong s6 nhiing chu
huéng bay gid thuong duoc gan vao cho Buc Phat la:

Kién gidi vé vo thuong day ta om dp nhing gi ta kinh qua ma khong
bdm vao chiing — tdn hudng chiing trong gidy phiit hién tai bang cdch
tran quy sy biéu hién cia chiing, biét rdt ro rang roi ta sé phdi budng
chiing ra dé'd6n nhan nhitng gi tiép dén.

Kién gidi vé'vo thuong day ta hy vong. Béi vi v0 thuong nam trong
ban chdt ciia moi vat, cho nén khong cé gi cd tinh cd dinh, ké'cd bin
ngd chiing ta. Cho dil hoan canh cd té dén ddu, thi chuyén gi ciing cé
kha ndng trd thanh hién thuc. Ta cd thé'lam duoc nhimg gi ta mudn
lam, xdy ddp nén coi doi ta mudn song, va tré nén nhiing gi ta muodn
tronén.

Céach dién dich th nhat cho ta sy khon ngoan biét huéng thu
nhiing khodi lac ¢6 tinh cach chu quan, nhét thoi trong khi ta
khong mudn ching bién di d6i thay; cach dién dich thi hai, cho
ta biét tao ra su d6i thay khi ta muén. Du d6i lic duge trinh bay
nhu nhitng kién giai bé sung, hai cach dién dich nay chda dyng
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mot mau thuan 6 tinh thuyc tién: Néu c4c kinh nghiém déu phu
du va dé déi, thi c6 dang dé€ phai nhoc cdng tao tac ra ching
hay khong? Lam sao ta cé thé tim thdy hy vong dich thuc trong
vién canh mot thay déi tich cuc khi ta khong thé thuc sy nghi
ngoi trén thanh qua? H4 chang phai ta dang sip xép cho minh
mot su thit vong d6 sao?

Hay phai chang day lai la mét trong nhitng nghich 1y khéng
thé tranh dugc cua cude doi? Tri tué ¢d truyén dan gian tirnhiéu
nén van hod cing bao vay, khuyén ta hay dén nhan déi thay
bang thai do vui miing dé dit va than nhién khéc ky: tu rén
luyén dé khong vuéng mac vao két qua cta viéc minh lam, va
chdp nhan khong thic mac sy can thiét ctia viéc phai lién tuc
ché tac nhitng khoai lac phtt du véi hét kha nang minh, boi chon
lya duy nhét con lai 14 su u li va tuyét vong. Loi khuyén nay
cing thudng duoc gén ghép cho Duc Phat.

Nhung Dtic Phat khong phai la ngudi chdp nhan su viéc
khong can thac mac. Tri tué ctia Ngai nam & chd thdy 16 rang
nd lyc don vao viéc ché tac hanh phic chi dang cong khi nhimng
van hanh cua su thay do6i c6 thé duoc xu ly mot cach khéo 1éo
dé dat t6i mot hanh phiic nam ngoai su d6i thay [1]. Bang khong
thi chang qua ching ta chi 1a nhitng ngudi ti1 trong trai khd sai,
bat budc phai ché tac khong ngting nhing lac tho dé ngudi di
con déi ctia minh diu thdy rang nhimng tudng tuong nay ching
6 1dy mot chét that ndo va chang bao gidy c6 thé 1am cho ta no
duoc.

Nhimng nhan thtc nay tiém an trong cau héi, ma theo buc
Phat, nam & chd khéi dau cta kién giai: ‘Diéu gi, khi thuc tip, sé
dua dén cho toi an 6n va hanh phiic lau dai?” [2]

Day la mot cau héi chan thanh, thic ddy béi udc mudn nam
sau tat ca moi hanh dong cé y thic: d€ dat duoc nhitng miic do
hoan lac, xttng véi cong sttc bé vao. Cau héi nay ndy sinh tir chd
nhan thic rdng cudc doi doi héi sy ra cong, néu khong can trong
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thi ca cudc doi ta c6 thé tréi di trong oan udng. Cau hoéi nay,
cting véi nhitng nhan thttc va uéc mudn dang sau né, quy dinh
v hudng chit V6 Thuong cua Dac Phat. Néu xét ky cau hoi nay,
ta thdy mam mdng ctia moi kién giai ctia Ptc Phat trong viéc
ché tac va tiéu thu su thay doi.

V€ thit nhéat caa cau hoi — “Diéu gi, khi thuc tap, sé dua dén
cho ..” —nham vao cic vdn dé ctia viéc tao tac, va vao hiéu qua
cua hanh dong. Trudc khi Giac Ngo, Dtc Phat da roi nha, vao
noi vang vé dé tim hiéu mot cach chinh xac vdn dé nay: dé biét
nang luc hanh dong cua con ngudi cé thé di dén dau, va cé thé
dua t6i moét binh dién vuot ra ngoai tam véi cua vo thuong hay
khong. Sy Giac Ngd cua Ngai la su xac nhan kha nang nay -
néu hanh déng duoc phét trién dén mot bac thuan thuc thich
hop. Va Ngai da day bdn loai hanh dong, tuong ting véi bon
mitc d6 thudn thuc: ba loai tao ra cac kinh nghiém dé chiu, kho
chiu va pha lan (gitra khd va lac) trong vong thoi gian va khong
gian; loai thit tu vugt trén hanh déng, dua dén mic d6 an lac
vuot 1én trén binh dién cua thoi gian va khong gian, do doé tu
bd nhu cau phai tao tac thém moét an lac nao nita [3].

Moi tao tac va tiéu thu déu doi hoi yéu t6 thoi gian va khong
gian, cho nén trén ban chat, hanh phuc siéu xuat khong gian va
thoi gian thi khong ché tac (sinh) hay tiéu thu (diét) dugce [4].
Do vay, khi Dtc Phat dat dén phuc lac dy va budc ra ngoai
nhimng 1€ 16i tao tac va tiéu thu, Ngai da c6 thé quay lai va nhin
moét cach tuong tan nhiing hoat dong nay da anh hudng sau
rong nhu thé nao trong doi thuong, va thuong giam ham rang
budc dén dau. Ngai thay rang kinh nghiém ctia chting ta vé hién
tai la mot hoat dong — mot cai gi d6 duge ché tac hay sinh ra, tir
gidy nay sang giay khdc, tir cht liéu cung cdp boi nhitng hanh
dong trong qua khu. Ta tao ra ngay ca ban nga ctia minh, cam
tudng minh 1a ai. Pong thdi, ta cling ¢8 gang tho hudng nhitng
lac tho tim thdy trong nhiing gi ta vira tao tac — dau cho trong
u6c mudn tho lac cia minh, ta van thudng ngdu nghién kho
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dau. Trong tiing gidy phut, su tao tdc va tiéu thu dan két lan
nhau: ta tiéu thu nhiing kinh nghiém ngay khi ta tao chiang, va
tao tac chung ngay khi ta tiéu thu. Cach ta tho lac hay tho kho
c6 thé tao thém nhing lac tho hay kho tho khéc, bay gio va
tuong lai, tuy thudc vao su khéo léo ctuia ching ta.

V€ thit hai trong cau hoi ctia Ptc Phat c6 ba phan - ‘téi /an 6n
va hanh phiic /1du dai’— quy dinh nhiing tiéu chuan dé do miic
tham siu cua ching ta trong viéc tién dén chan lac hay hanh
phac. (tix Pali — sukkha - c6 thé duge dich 13 lac, hanh phc, an
&n/nhan, hay cuc lac). Ap dung nhitng tiéu chudn nay cho cac
kinh nghiém ma ta tiéu thu: néu ching khong lau bén, thi du
c6 dé chiu dén dau, ching cting khong phai 1a chan hanh phuc.
Da khong phai la chan hanh phdc thi khéng c6 1y do gi lai nhan
chiing la ‘cua t6i.”

Kién giai nay thanh 1ap nén tang cho gido ly Ba Dac Tinh (tam
tudng), Dtc Phat day dé kich thich kha nang xa ly d6i véi cac
kinh nghiém thong thudng, bi rang budc béi thoi gian va khong
gian. Anicca, dac tinh dau tién, 1a mau chét. Anicca dp dung cho
tat ca nhiung gi thay ddi, thuong duge dich 1a ‘vo thuong’
(impermanent), chinh la phua dinh cta nicca, nghia 1a viing bén,
bt bién (constant) hay c6 thé trong cay dugc (dependable).
Nhiing gi thay déi thi khong bén ving (inconstant). Su khac
biét gitta ‘’khong bén lau” (impermanent) va ’khong bén vitng’
(inconstant) c6 vé nhu thudc vé ngir nghia, nhung lai c6 tinh c6t
yéu trong cach anicca van hanh trong gido 1y ctia Buc Phat. Cac
Kinh ¢6 thudng nhéc di nhic lai rang, néu cai gi anicca thi 1ap
tirc noi theo hai déc tinh kia: dukkha (khd) va anatta (khong phai
ngd, phi-nga), nghia la khong dang dé nhén la ta hay cua ta.

Neéu dich anicca 1a khong bén lau (impermanent) thi méi quan
hé gitta Ba Pac Tinh nay ¢6 thé ban cai dugc. Nhung néu dich
la khong bén ving (inconstant), va xét Ba Dac Tinh duéi 4nh
sang cua cau héi ban dau ctia DBuc Phat, thi mai lién hé gita
ching that r6 rang. Néu ta dang tim nhitng nén tang c6 thé
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trong cay duoc cho su an 6n va hanh phic 1au dai thi nhiing gi
khong bén vitng tat nhién la chd dang lo ngai dé dem hy vong
minh vao d6 - giéng nhu tim cach nghi ngoi trén mot cai ghé
khong vimg, cac chan ghé c6 kha nang gay bat cit lic nao. Néu
hiéu rang ¥ thitc vé cdi t6i ciia minh chi 12 mot san phdm ctia
udc mudn va tao tac — minh chon tao ra né — thi khong con mot
ly do hdp dan nao nira d€tiép tuc tao ra cai ‘toi’ va ‘cua tdi’ xung
quanh nhiing gi (kinh nghiém) khong kién dinh va dang lo rau.
Ta muén moét cai gi tot hon. Ta khong mudn bién kinh nghiém
dé lam muc dich caa su thuc tap cia minh.

Vay ta lam gi véi nhitng kinh nghiém khong kién dinh va déng
lo rau? Ta c6 thé xem ching nhu vé dung va vat di, nhung nhu
vay thi udng phi qué. Ta da mat cong lam ra ching rdi; rét cudc,
cach duy nhat d€ dat t6i muc dich 1a st dung nhimg kinh
nghiém thudc loai nay. Vay ta can hoc cich dung ching nhu
nhitng phuong tién dan dén muc dich; va vai trd cua ching
trong muc dich nay duoc quyét dinh bai loai hanh dong dung
dé€ tao tac ra ching: loai ché tac ra nhimg lac tho c¢6 ich cho muc
tiéu, hodc loai khong ché tic ra nhimng lac tho ¢6 ich cho muc
tiéu. Véi loai hanh dong c6 ich cho muc tiéu, Bac Phat goi la
‘Pao.” Buong hudng nay khuyén khich cac hanh dong vi tha
(thi), dttc hanh (gidi), va su thuc tap thu nhiép tdm y hay dinh.
Mic dit cac hanh dong nay van ndm trong binh dién ctia Ba Dac
Tinh, ching ché tac ra moét loai lac tho tuong ddi bén ving va
an toan, cé tinh chét tudng thuéng va nuodi dudng sau sac hon
viéc ch€ tac va tiéu thu nhiimng duc lac thong thuong. Vay, néu
ta nhdm dén hanh phic trong vong bién déi, thi hay luu y dén
su vi tha (thi), dtc hanh (gidi), va thu nhiép tam y dé ché tic ra
hanh phtc d&y. Nhung néu ta mudn nham dén hanh phic vuot
ngoai vong bién déi, thi cing nhimg hanh dong nay lai c6 thé
gitip ta bang cdch nudi 16n tinh trong sdng ctia tim y, can thiét
cho su Gidc Ngo. Cho du dudng nao, ching ciing dang dé ren
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luyén thuan thuc. D4y la nhiing dung cu can ban cho ta, vi vay
ta mudn gitf ching that tSt va that sin dé€ dung.

Véi nhimng loai khé va lac khac - nhu nhiing khg, lac dinh
dang dén nhiing truy cau duc lac, va dinh dang dén sy hién hitu
cta than tdm mot cach don thuan - ching c6 thé déng vai tro
ctia nhitng d6i tugng duoc ta udn nan bang cac dung cu cta
minh, vai trd ctia nhimg chat liéu cta su hiéu biét dan dén Giac
Ngo. Quén sat cdn than chiing dudi anh sang ctia Ba Dac Tinh
— d€ thdy moét cach tuong tan chiang khong bén vimng, dang lo
rau (kho), va khong-phai-nga ra sao - ta sé giam dan khuynh
huéng lién tuc ché tac va tiéu thu ching. Ta thdy rang su thoi
thic nghién ngap dé€ ché tic ra chiing hoan toan dén tu sy déi
khat va vo minh thé hién qua cac trang thai dam mé, ghét bo,
va 4o tudng. Khi nhitng nhan thiic nay lam phat khoi su xa ly
(than nhién) d6i v6i nhing kinh nghiém hién hanh (duoc tao
tdc) va nhitng qua trinh tao tac ra chang, thi ta budc vao con
dudng cua loai nghiép thtt tu, dan dén sy Bat Tu.

Con duong nay chira dung hai buéc ngodc quan trong. Bude
ngodc tht nhat xay dén khi tat ca tham dam va ghét bo déi véi
duc lac va dau dén da dugce dat bd, va su rang budc duy nhat
cta ta la véi hy lac caa dinh. Tai diém nay, ta quay lai xét hy lac
cta dinh chiéu theo Ba Pac Tinh da duoc dung dé quan chiéu
cac kinh nghiém duc lac. DBiéu khé & day la ta da trong cay qua
nhiéu vao su virng chai cta sttc dinh ctia minh va khong mudén
tim nhimng tré'ngai cua né. Bong thoi, tinh khong kién dinh ctia
tam dinh vi t€ hon cta cic kinh nghiém duc lac rat nhiéu.
Nhung moét khi ta vuot qua sy mién cudng, khong muén tim sy
khong kién dinh 4y, thi chic chan ta sé ¢4 ltc tim ra. Va r6i tam
c6 thé huéng dén Bat Tu.

D6 1a chd xay ra budc ngodc thit hai. Kinh dién chi rang khi
tam déi dién véi Bat Ta nd ¢ thé xem dé nhu mét doi tugng
cua tam — moét phdp — va tao ra mot cdm gidc vui thich va hoan
hy d6i v6i nd. Cam gidc vé nga hinh thanh sé tao tac va tiéu thu
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su ua thich, hoan hy nay sé 1a chuéng ngai cho su Giac Ngo
hoan toan. Bén day, logic cua Ba Dac Tinh phai ré sang mot
khic quanh méi. Logic ban dau - ‘Cai gi khong bén vimng thi cd
tinh cdng thang va dang lo rdu (khd); cai gi cdng thang va dang
lo rdu (khd) thi khong-phai-nga’ — md ra kha nang rang céi gi
bén vitng (thudng hang) thi c6 thé (1) an nhan va (2) la nga. Kha
nang thit nhat that su dang véi truong hop nay: cai gi bén ving
thi an nhan; sy Bat Tu chinh la sy an nhan tuyét d6i. Nhung kha
nang tht hai khong phai la mot cach khéo 1éo d€ nhin cai
thudng hang: néu bam vao céi thudong nhu Nga, ta sé ket vao su
bam viu cua minh. D€ vuot thoat khong gian va thoi gian, ta
phai vuot thoat hanh dong tao tac va tiéu thu nga, do 1a tai sao
kién giai cu6i cing ctia Dao la: ‘Moi phéap’ - thudng hang hay
khong - ‘déu khong-phai-nga.” [5]

Khi kién giai nay da thuc hién xong viéc vuot thang moi ua
thich va hoan hy déi véi Bat Tu, sy Gide Ngo toan dién xay ra.
O diém nay, ngay ca con dudng ciing duoc budng bd, va su Bat
Tu con lai, du khong con 1a mot doi tugng caa tAm. N6 chi don
thuan c6 d6, hoan toan trude va tach ly khoi sy hinh thanh cua
khong gian va thoi gian. Moi tiéu thu va tao tac dé€ tim dén hanh
phtc cing cham dut, bdi sy an 6n vo tdn da duoc tim thdy. Va
bdi vi moi d6i tugng cua tam da duoc tan diét trong hanh phtc
nay, cau héi thuong hay vo thuong, kho hay lac, nga hay khong
phai nga cting khong con la van dé nita.

Pay la y nghia ctua kién giai dao Phat vé su thay déi: mot
phuong phép xem trong nhitng hiéu qua cta sy nd luc, va uée
mudn can ban ctia con ngudi 1a nd luc dy khong phi uéng, rang
thay d6i ¢6 kha nang dua t6i hanh phtic vuot ngoai tam véi cua
déi thay. Kién giai nay tap trung vao viéc phat trién cac kha
ning dan dén su ché tac hanh phtic chan that [6]. N6 dung Ba
DPac Tinh - khong bén viing (v6 thuong), déng lo rau (khd), va
khong-phai-nga (phi-nga) — khong phai nhu nhitng phat biéu
tritu tuong vé hién hiru, ma nhu sy khich 1é dé hoan thién
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nhitng kha nang kia, va nhu nhitng nguyén tac dé do ludong
budc tién cua hanh gia. Khi dugc dung nhu vay, Ba Dac Tinh sé
dan dén mot hanh phic vuot 1én trén Ba Dac Tinh, cdc hoat
dong tao tac va tiéu thu, cing nhu toan b khong gian va thoi
gian.

Khi hiéu y nghia nay ctia Ba Pac Tinh, ta c¢6 thé thdy rd nhing
su that nira voi chira dung trong nhitng kién giai trong viéc ché
tac va tiéu thu su bién d6i thudong duogc gén ghép sai lac cho
Drtic Phat. V@ tao tac: Mac du c6 thé rang, véi ddy du thuc tap
va kién tri, ta c6 thé tao ra bat ctt gi, ké ca mot chudi nga kién
hét stic phi thuong tir chat liéu caa hién tai, vdn dé 1a: cai gi ddng
dé€ tao tac? Chung ta da ty nhét minh véi &m anh phai tao tac
va tiéu thu nhitng khodi lac va ban nga chéng déi thay, nhung
canh d6 1a kha nang dung su thay d6i dé thoéat khoi nguc ti
nay, huéng su tu do cta cai hanh phutc vuot thoat thoi gian va
khong gian. Ta muén tan dung kha nang nay, hay thich dung
thi gi® rdi ranh ctia minh dé thdi bong béng trong 4nh nang roi
xudng cda sO nha ti ciia minh va ¢6 tim thdy hanh phuc ti
nhiing hinh dang uén xody trén nhimg bot bong béng trudc khi
chiang v& tung?

Cau héi nay gan lién véi su hiéu biét vé viéc tiéu thu: Tan
dung c4c kinh nghiém c6 tinh chat v6 thuong khong c6 nghia la
om dp chung hay hut 1dy cuong d6 bi€u hién cua ching. Nguoc
lai, diéu nay c6 nghia 1a hoc xi 1y céc lac tho va khé tho trong
cac kinh nghiém &y, khong phai nhu nhiing muc dich phu du
trong tu than ching, ma nhu nhitng céng cu cho muc dich Giéc
Ngd. Véi mdi phut gidy, ching ta dugc cung c&p cac chat liéu -
hap dan, khong hap dan. Thay vi 6m &p chting trong thich tht
hay vét bo chang di moét cach ghé tom, ta c6 thé hoc cach dung
ching d€ tao ra nhiing chia khod d€ md ctra nha tu cta chung
ta.

Cting nhu véi su khon ngoan khong vuéng mac vao két qua
cac hanh dong cua minh: trong 16i day cua Piic Phat, khai niém
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nay chi diing néu ta quan tam sau sac dén két qua ctia cac hanh
dong ctia minh va mudn lam chi cac tién trinh nhan-qua dan
dén ty do dich thuc. N6i mot cach khéc, ta khong doi hoi mot
cach ngay tho rang cac hanh dong ctia ta — khéo 1éo hay khong
— déu sé mang lai hanh phic ttc thi, rang bat ct thi gi ta dat
vao 6 khod ciing sé tu ddong m& duoc chét cita. Néu nhing gi ta
lam da khong dugc khéo 1éo va dan dén nhitng két quéa khong
mong mudn, thi ta phai chiu cdng nhan nhiing sai lam ctia minh
va tim cho ra ly do tai sao chung da sai d€ ta c6 thé hoc cach stra
ddi 1an sau. Chi khi nao ta c6 kién nhan dé nhin mét cach khach
quan két qua cua cac hanh déng ctia minh ta méi ¢é thé hoc,
bang cach tim hiéu nhitng chiéc chia khod khong mé duoc cta
ma cudi cung ngudi ta hoc dugce cach 1am nhitng chiéc chia khod
¢6 thé mé duoc.

Vi thai do nay ta c6 thé tan dung céc tién trinh thay doi dé
phét trién duge kha nang c6 thé giai phéng ta khoi nha tu ciaa
su tao tac va tiéu thu khong bao gio ngung nghi. Véi gidi thoét,
ta buéc vao tu do cia mét hanh phtc chan that, vuot 1én trén
c4c khai niém ndm trong cau héi ban ddu da dan ching ta dén
day. Khong c6 gi ntta can phai lam; y niém vé ‘cua t6i’ va ‘thudc
vé to1” bi dao thai; va ngay ca su ‘lau dai’, ham chta thoi gian,
cing duoc xod sach bdéi vo tan. Con lai hanh phuc nam tuyét
déi ngoai pham trii ctia nhitng quan niém hanh phc 1é thuéc
thoi gian va khong gian. Hoan toan doc 1ap bdi cac doi tugng
tam thiac, né thuan khiét va khong thé thay déi duge, vo bién
va thanh tinh. Va nhu Kinh van néi, né ndm ngoai ca pham tru
cta ‘Tong Thé’ va ‘Tat Ca.’

Va d6 1a nhitng gi ma sy tu tap trong dao Phat nham dén.

(Nguyeén tdc: “All About Change”, Bhikkhu Thanissaro, 2004)
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Ghi chii ciia nguoi dich:

[1] Nguyén ban: ‘khi c4c tién trinh thay d6i ¢6 thé st dung mot
cach khéo 1éo d€ tao lap moét hanh phic c6 stic khang lai su d6i
thay. (‘only if the processes of change can be skillfully
managed to produce a happiness resistant to change.”) Nhung
nhing gi do tao tac thi déu phai theo luat vo thuong (‘cac phap
httu vi déu phai theo luat vo thuong ma di dén hoai diét’), dé
la diéu Dtc Phat nhac di nhéc lai cho dén khi gan nhap Niét-
ban. Vay du khéo 1éo dén dau, hanh phac do tao dung ay cing
phai thay déi. Trong khi d6, hanh phic thudng hing, khong
sinh diét phai la cai von 1a, diéu quan trong la ta c6 budéng bo
nhimng hanh phic gia tam khdc d€ nhan chan ra hanh phic chan
that hay khong thoi. Vi vay, trong ban dich ching tdi stta chd
nay thanh ‘dat t6i mot hanh phtic ngoai nam ngoai sy déi thay’
dé tranh luu truyén phan nghich ly trong nguyén ban (theo chd
thdy caa chung t6i). Muc dich dich ban van nay la dé giap lam
sang té thém sy hoc hi€u va hanh tri, do d6 chiing t6i xin man
phép c6 su stra d6i nho nay. Xin ghi lai d€ doc gia tham khao va
chiém nghiém.

[2] Su an lac nay khong phai la két qua cua viéc téi lam. Nhung
viéc 1am &y, 1a con dudng (phuong tién) dan dén chd an lac.

[3] Trong doan nay, tac gia giai thich viéc tu tap giai thoat c6
vé tuong tg nhu viéc phéng phi thuyén 1én khong gian: phan
chiu 4nh huodng ctia vo thudng giong nhu phan chiu stic hit caa
trai dat, hanh phic chéan that hay giai thoét thi vuot ra ngoai
quy dao. Theo ¥y nay, su tu tap giong nhu la lyc ddy, dua phi
thuyén dén mot tam miutc nhéat dinh dé€ khong bi rét xudng trai
dat ntta. C6 1€ day la van dé tac gia con dang tran trd, sang loc.
Ai la ké tu tap va chung dat giai thoat? (Chu thé d6 la thuong
hay v6 thudong?) Cach phan tich cua tac gia sé gap lung ting
chd nay. N6i dén Chan Lac, tic cling phai 1a Thuong, Nga. Vay
ngay tir khéi dau cta sy tu tap ba yéu t8 nay van ludn c¢6 mat,
van dé 1a sy mé 1dm qud 16n ma thoi. Sy tra tron, 1an 16n gitta
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hai binh dién tich mén va ban moén la mét trong nhimng van dé
16n phai khai thong (vién ly) cua hanh gia. Su Thanissaro, 1a
mot trong nhiing hanh gia rat hiém hoi, da cé nhiing budc phan
dinh kh4 r6 rang trong van dé nay (xin xem cac bai ‘No-Self or
Not-Self’, ‘the Not-Self Stratergy’, va ‘Buddhist Romanticism’
ctua Thanissaro Bhikkhu), tuy vdy trong kién gidi duong nhu
van c6 vai chd can gan loc. Kién giai da kho, cong phu sang loc
cang kho thay.

[4] Nguyén ban: 4 happiness transcending space and time, by its
very nature, is neither produced nor consumed.”Chd nay tac gia hoi
1ap limg: 6 thé hi€u ‘khong phai 1a san phadm cta ché tac hay
tiéu thu’ nhung cang c6 thé hi€éu ‘khong con duoc ché tac hay
tiéu thu.” Theo y & cac doan trudc va ké tiép, dudng nhu tac gia
mudn néi ‘’khong con duge ché tac hay tiéu thu nira.” (Phan trén
tac gia da n6i dén mot trinh d6 hanh phic nao d6 thi khéng can
phai ché tac thém nira). Nhung néu trinh d6 hanh phic siéu viét
nay, da la két qua cta hanh dong (tu tap) thi né phai theo luat
v6 thuong ma hoai diét. Do d6 ¥ nay chua chinh. Hanh phtc
chan that do vay, khong phai la san phdm, hay két qua cua tao
tac. Nhu vay, van dé tu tip la chdm dut su tao tic, bam viuy,
dong nhit véi nhiing gi ¢6 tinh chat vo thuong, khong phai nga
(ttic dan dén khé dau) va séng véi cai chan thudng, chan lac (va
chan nga). Van dé tao tac khong con dat ra khi tra véi cai chan
thuong. Nhung néu chua ré mat ban mon va chua an tra duoc
chd nay thi van cdn nhitng tao tac d€ dua dén kién giai va lang
dong tur tur.

[5] Chd nay tac gia con dang tran trd. That su ra, khong thé 18y
nhting dac tinh ctia tich moén (pham trt con 1€ thudc khong gian
va thoi gian) dé néi vé ban mon. Khong thé néi chuyén thuong,
lac hay ng3, tao tac & tiéu thu khi thoi gian va khong gian khong
ap dung dugc. Ta chi ¢6 thé tam dung ching nhu mét phuong
tién dé€ gitp nguoi dang qua ket vao thé gidi tich mon. Bat Tu
phai 1a ban thé, khong phai 1a hién tuong dé€ néi dén ting cap
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béc, trinh d6 nhu tac gia tim cach trinh bay. Tam d6i dién véi
B4t Tw 1a tdm nao ? C6 thé nhi nguyén nhu vay chang? Va qua
nhu tac gia ndi, bat ci kinh nghiém nao ta bam vao, cing déu
khong phai nga.

[6] Hanh phtc chan that khong thé 1a san pham cua sy tao
tac, boi vi nhitng gi duoc tao tac phai theo luat vo thuong. Cau
nay nén dugc viét la ‘phét trién cac phuong tién dua dén hanh
phtc chan that.’

Bt
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-04-
Khoéng c6 nga hay Khong phai nga
(V6 nga hay Phi nga)

Mot trong nhimg chudng ngai dau tién nguoi Ty phuong vap
phai khi hoc Phat 1a gido 1y Anatta, thuong duogc dich 1a V6 Nga
(no-self). Gido ly nay lam ho hut hang vi hai lé: Thit nhat, y
niém khoéong cé mot cai ngd dudng nhu khong phu hop véi
nhiing gido 1y khac trong dao Phat nhu Nghiép (Karma) va
Luan HOoi (Rebirth). Néu khong ¢6 Nga, céi gi phai ganh chiu
nghiép qua (két qua ctia nghiép) va phai tai sinh? Thi hai, y
niém V6 Nga khong phu hop véi truyén théng Do Thai gido va
Thién Chaa gido cua Tay phuong, von dat nén tang trén tién dé
c6 moét linh hén vinh ctru (hay mot céi nga thuong hang). Néu
khong ¢6 Nga thi doi song dao dic, tam linh con ¢6 y nghia gi?

Nhiéu cuén sach da cd gang tra 1oi nhitng cau héi nay. Nhung
néu tham khao Kinh Tang Pali — van kién xua nhat ghi chép lai
161 day cua Puac Phat -- ta sé khong thdy nhitng cau hai loai nay
duoc da dong dén & bat ct chd nao. Ky thuc, & doan kinh duy
nhat, khi Btc Phat dugce hoi mét cach rach roi: ‘Cé hay khong
c6 Nga?’, Duc Phat da tir choi tra 10i. Sau d6 duoc hoi tai sao,
Ngai dép chdp vao y niém ‘C6 Nga’ hay ‘Khong Cé Nga” déu
roi vao hai bién kién, chuéng ngai cho con duong tu tap. Vi vay
cau hai nay can phai dugc dat qua mét bén. Sy im ling cia Puc
Phat cho ching ta biét gi vé y nghia cia Anatta? Muon hiéu diéu
nay, trudc hét ta phai xem 16i Pic Phat day vé cach xuit ly van
dé: cau hoi can dugce dat nhu thé nao va tra 16i ra sao? va cau
tra 101 cua Ngai cdn phai duge dién dich (hiéu) thé nao cho
ding?

Dbc Phat phan cac cau hoi thanh bén loai:
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1) loai can phai duoc tra 161 xac quyét (xac nhan hay pht nhan
— quyét dinh ddp),

2) loai can phai duoc tra 10i qua su phan tich, dinh nghia va
xac dinh tinh chét cta cac danh tir dung trong cau hoi (phdn biét
ddp),

3) loai can phai dap bang cach héi nguoc lai, di banh vé lai
san cua nguoi héi (nghi ddp), va

4) loai cau hoi phai dat qua mot bén (yén lang ma ddp).

Loai chét, bao ham nhimg cau héi khong dua dén su cham duat
khé dau rang budc. Khi duoc hoi, bon phan dau tién cua vi thay
la dinh ra xem c&u hoi thudc loai nao roi tra 10i cho phu hgp. Ta
khong tra 16i xac nhén hay phu nhan (yes or no) cho mot cau
hoi can phai duoc dat sang mot bén.

Néu ta 1a nguoi dat cau héi va duoc tra 164, ta can phai dinh
xem cau tra 10i can duoc dién dich dén mic do nao. Pic Phat
néi cé hai hang nguoi trinh bay sai (xuyén tac) 16i néi cua Ngai:
hang suy dién thém nhiing 16i khéng nén suy dién thém, va
hang khong suy dién thém tir nhitng 16i cdn phai dugc suy dién.

D6 1a nhitng nguyén tic co ban dé hiéu 16i Dic Phat day.
Nhung néu nhin vao cach luan giai gido ly Anatta cua phan 16n
cac tac gia, chting ta thdy cdc nguyén tac nay bi bé qua. Mot s&
tac gid tim cach chtiing minh thuyét V6 Nga (no-self) néi rang
Dic Phat bac bo sy hién hitu ctia mét cai ta thuong héng hay
riéng biét, nhung dé la dua ra cdu tra 10i ¢ tinh cach phan tich
cho moét cau hoi da bi Buc Phat dat sang mot bén. Mot s6 tac
gia khéc lai tim cach rat ra nhitng hé luan tit mot vai cau néi
trong Kinh c¢6 vé &n tang y khong c6 Nga, nhung ta c6 thé khong
ngan ngai gia thiét rang néu cd ép nhitng cau kinh kia cung cap
dap 4n cho mét cau haéi can phai duoc gat sang mét bén, nguoi
ta dang pham vao 16i suy dién thém tit nhirng 16i khéng nén
suy dién nita.



27

Do d¢, thay vi tra 16i ‘Khong cho cau héi ‘c6 Nga hay khong
c6 Nga?’, ‘cai Nga la lién déi (interconnected) hay riéng biét?
truong cttu hay khong truong ciu?’, Dac Phat nhan thdy cau
hoi dua nguoi ta di vé hudng sai lac ngay tit dau. Vi sao? Du
ban cé phan dinh ranh giéi gitta ‘Nga” va ‘Tha’ (ké khac) nhu
thé nao di nita, y niém ‘Nga’ ludn kéo theo yéu t6 tu dong nhat
(Nga chdp) va bam gitt (Thu), tiép noi theo la khé dau va rang
budc. Diéu nay tng cho trudng hop cai Nga la riéng biét hay cai
Nga 1a lién déi, bao trum t4t ca khong loai ra ngoai mot cai gi
(khong c6 ‘Tha’). Néu dong nhat minh véi tat ca van vat, ngudi
ta sé luon ludén sdu mudn bdi 14 Ga canh kho. Diéu nay cing
ding khi cho rang cai Nga 1a mot vii tru (canh giéi) hoan toan
khéc, trong truong hop nay, cam giac xa voi, phtt phiém sé lam
suy nhuoc tinh than, khién cho céng cudc tim ki€m hanh phac
cho minh va cho nguoi trd nén khong sao thuc hién néi. Vi
nhing 1y do nay, Pic Phat khuyén khong nén dé tam dén
nhitng cau hoi nhu Téi c6?” hay “Téi khong c6?’.

D¢ tranh céi dau khé ham cha trong nhimg cau hoi vé 'Nga’
(ta) va “Tha’ (ké khac), Bac Phat dua ra mot giai phdp khac, chia
kinh nghiém ra thanh ting chang: Bon Su That Cao Quy vé
Khé, Nguyén Nhan cua Khé, Sy Cham Dut cua Khé va Con
Puong Cham Dut Khé. Ngai néi: nhimng su that nay, thay vi
xem ching thudc vé ai — ta hay nguoi — hanh gia nén truc tiép
ching nghiém tung su that, nhan dién ching moét cach don
thuan nhu tu than cta ching, rdi thyc hién nhiing gi can lam,
tng véi mdi sy thuc: Khé can duge hiéu, Nguyén Nhan Khé
phai doan trir, Su Chdm Dt Khé phai duoc thuc hién, va Con
Dudng dan dén sy diét khé phai duoc khai mo, thuc tap. Gido
ly Anatta cAn phai duoc hiéu mot cach ding dan trong chiéu
hudng ctia nhitng viéc can lam nay.

Néu ban phat trién con dudng Gidi hanh, Dinh luc va Tri tué
dén moét trang thai tinh lac va dung su tinh lac nay chiém
nghiém T D€, cau hoi hién ra lic d6 khong phai 1a ‘C6 Nga
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khong? Toi 1a gi?” ma 1a: ‘C6 phai t6i khé vi téi nAm niu 14y hién
twong nay? D6 c6 phai thuc su 1a Toai, 1a Cta Toi?” Néu d6 la
Khd nhung khong thuc su 1a T6i, 1a Ctia T6i thi tai sao phai ndm
niu 1dy?’ Nhimng cau hoi cusi nay xiing dang duoc dap lai bang
nhitng cau tra 10i xac quyét, bdi vi chiing gitip ta hiéu ré vé khd
va don bé nhimng 4i, thu -- Nga Kién (dong nhat minh véi mot
cai gi) con sét lai — da gay nén khé dau, cho dén khi moi dau
vét ctia Nga Kién hoan toan chdm dut, chi con lai tu do khéng
bén ba.

Theo nghia nay, gido ly Anatta khong phai 1a cha thuyét
‘Khong C6 Nga” ma la mét chién luge (phdp mén) ‘Khong Phai
Nga’ (not-self strategy), ct lam roi rung khé dau bang cach
budng bo nguyén nhan ctua Khé, dua dén chd an lac tuyét voi
bat diét. Dén day, nhiing cau héi vé Nga (self), Vo Nga (no-self)
va Phi Nga (not-self) déu roi rung. Mot khi da ching nghiém
cai tu do tuyét déi, dau sé la dat ding cho nhiing thac mac: Ai
dang ching nghiém, c¢6 hay khéng c6 Nga?

(Nguyén tdc: “No-self or Not-self”, Bhikkhu Thanissaro, 1996)

P



29

-05-

Phap moén Khéng phai nga

Céac sach v& Dao Phat thudng trinh bay rang gi4o 1y siéu hinh
can ban nhét cua dao Phat 1a khong ¢6 linh hén hay khong ¢
Nga. Tuy nhién, tham cttu mét vong céc kinh dién trong tang
Pali - van kién xua nhat ghi lai 101 day cua Dtc Phét - lai dua
ta dén gia thiét Dtc Phat day gido ly Anatta hay thuyét ‘Khong
Phai Nga,” khong phai nhu mot xdc nhan siéu hinh, ma nhu 1a
mot bién phap nhdm dén giai thoat khd dau. Néu dung khai
niém ‘khong phai la t6i” d€ vo hiéu hoa sy dong nhat minh véi
bat ctt hién tuong nao, ngudi ta sé vuot ra ngoai vong cua moi
khé dau va rang budc. Va ‘cai vuot ra ngoai vong khé dau &
rang budc’ 4y - kinh tang néi rang — tuy c6 thé ching nghiém,
nhung lai ndm ngoai pham vi ctia su dién t&, va do d6 ca y niém
‘Nga’ 1an ‘khong phai Nga’ déu khong thé ap dung.

Bang chting cho c4ch giai thich nay tap trung quanh bén diém:

1) Poan kinh khi Dic Phat dugc yéu cau xéac dinh 1ap truong
trong cau héi mang tinh ban thé hoc ‘Cé hay Khong ¢6 Ngé’,
Ngai da tir choi tra 1oi.

2) Nhitng doan kinh khang dinh tuyét d&i rang khong cé nga
chi ting trong pham vi nhiing thuc tai c6 thé dién ta duoc, cht
khong bao gom hét thay thuc tai c6 thé chiing nghiém duoc.

3) Quan niém khoéng-c6-nga duge x€p cung véi quan niém c6-
nga nhu nhiing ‘quan niém gong cum’ (‘kién phugc’) ma mot
nguoi huéng dén giai thoat khd dau phai hét stc tranh.

4) Nguoi da dat dugc muc dich giai thoat nhin thuc tai ma tam
khong con bi khong ché bdi bat cit mét ¥ niém nao, ké ca nhitng
y niém can ban nhu Nga & V6 Nga, dung & sai.
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Tiép theo day la nhitng doan kinh lién hé¢, chon loc tur tang
Pali. Nhitng doan kinh nay dugc dan véi 16i canh béo trudce
rang: néi cho dén tan cuing thi khong thé chitng minh xac quyét
mét diéu gi bang su trich din van kién. Cac hoc gia d néu ra
nhiing ly 1& d€ ngd vuc hau nhu toan bd kinh tang - qua viéc
dua ra cach dich méi cho nhitng tit ngir ¢t 16i, hay dat van dé
vé tinh trung thuc ctia hau hét cac doan kinh. Va vi vay, cach
kiém chitng ding nhat cho bat ky mot 16i dién dich nao 1a thuc
hanh theo va xem n6 dan minh dén dau trong chiéu hudng giai
thoat.

&
1. So sanh hai cudc doi thoai sau day:

Sau khi ngoi qua mot bén, ling tir Vacchagotta héi biac Dao Su:
'Viy, Sa-mon Gotama, cé nga khong?' Khi duoc héi nhu vdy, bac
Dao Su im ldng.

— Viy thi khong c6 Nga? Lan thit hai, bic Pao Su im lgng.
Ling tir Vacchagotta bén ditng ddy bo di.

Sau khi ldng tir Vacchagotta bé di khong bao lau, ton gid Ananda
héi biac Pao Su: Thé Ton, vi sao Thay khong tra 10i cdu héi ciia ling
tir Vacchagotta?'

— Ananda, néu ta, dugc lang tir Vacchagotta héi c6 ngi hay khong,
ma trd 10i la ¢ ngd thi dong vdi cdc ngoai dao chii truong thuyét
Thuong (cho rang cé mot linh hon bat diét). Va néu ta ... trd 107 la
khong cd ngd thi dong vdi cdc ngoai dao chii truong thuyét Doan (cho
rang sau khi chét thi khong con gi nita). Néu ta ... trd 106 rang c6 ngd,
thi A6 c6 phu hop vdi kién gidi [1] tdt cd moi hién tuong déu khong
phdi Ngd hay khong?

— Bach Thé Ton, khong.
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— Va néu ta ... trd 10i rang khong c6 Ngd, thi ké hoang mang
Vacchagotta sé cang hoang mang hon: ‘Cdi Ngd ma ta thuong cd, bay
gi0'lai khong cd sao?” — SN 44.10

Mot d6i thoai khéc:
Mogharaja:

Nhin doi nhu thé'nao
dé’than Chét khong thiy?
Duic Phat ddp:
Nga kién da doan tri;
Ludn chdanh niém tinh gidc,
Nay Mogharaja,
Nhin doi nhu khong huyén.
Dg6 duong vuot thodt Tix.
Nhin cudc doi nhu viy
Than Chét khong thdy dugc.
-5n5.15

DPoan kinh dau la moét trong nhitng doan kinh duge ban cai
nhiéu nhat. Nhitng ngudi cho rang Ptic Phat ¢6 thai d6 xac dinh
(C6 hoac Khong) doi véi cau hoi c6 nga hay khong phai giai
thich sy im lang ctia DBiic Phat, va ho thuong tap trung vao cau
noéi chét ctia e Phat véi Ananda. Ho néi: néu ngudi hoi la mot
ngudi ¢ trinh do tdm linh truéng thanh chin chdn hon
Vacchagotta, thi Dttc Phat sé xac dinh 1ap trudng ctia minh.

Nhung, cach dién dich nay da bé qua hai cdu néi dau tién cta
Puc Phat v6i Ananda: Bt ky ai la ngudi hoi, tra 16i C6 hay
Khong C6 Nga déu sé roi vao hai triét thuyét (bién kién) ma
Ptc Phat ludn tranh trong sudt cudc doi gido hoa ctia Ngai.
Trong cau ndi thit ba, Btc Phat quan tam dén viéc trdnh mau
thuan vdi ‘kién giai tat ca moi hién tugng déu khong-phai-Nga’,
khong phai vi Ngai cho rang tu than kién giai nay la mot chan
ly siéu hinh, ma vi Ngai thay rang su phét khéi kién giai nay c6
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thé dan dén giai thoat. (Ching ta sé xem thém noi dung cua
kién giai nay & diém 2).

Diém vira néu duoc xac minh khi ta dem so véi doan kinh thir
hai. Diém khac biét co'ban gitta hai cudc ddi thoai nam &nhiing
cau hoi. Trong cudc déi thoai thit nhat, Vacchagotta xin Dc
Phat xac quyét c6 hay khong ¢ Nga, va Duc Phat im lang.
Trong cudc doi thoai thi hai, Mogharaja hoi cach nhin cudc doi
d€ c6 thé vugt ngoai tam cai Chét, va DPtc Phat tra 161, Ngai day
nhin cudc doi ma khong dinh dén mét y niém nao vé Nga. Diéu
nay lam goi ra gia thiét: gido ly khong-phai-nga (V6 Nga/Phi
Nga), thay vi 1a mot khang dinh rang khong c6 nga, lai 1a mot
ky thuat nhan thic dé€ dua dén vuot thoat sinh tt, dat duge
Niét-ban, — day 1a mot cach nhan thic sy vat vang béng su tu
déng nhat, vang béng cam gidc ‘1a to6i, c6 toi’, va khong 6 su 4i
luyén d6i véi céi ‘toi” va céi ‘cua toi” xen vao.

Do d¢, c6 1é trung thuc hon ca la danh gid cudc dam thoai thit
nhét theo nghia den ctia n6, va néi rang cau héi c6 hay khong
¢6 Nga la cau héi ma buc Phat khong tra 164, khong xdc nhan
c6 hay khong, dii nguoi déi thoai 1a mot ngudi roi loan tinh than
nhu Vacchagotta hay mot ngudi uu ti nhu Ananda. Véi Duac
Phat, gido ly ‘khong-phdi-Nga’ (not-self) 1a mot ky thuét hay
mot phap mon hudng dén giai thoat, va khong phai la mot lap
truong vé siéu hinh (metaphysical) hay ban thé (ontological).

&

2) Nhitng doan kinh sau day, thudng duoc trich dan chung
nhu nhitng ching c¢& hting hén nhét rang Dic Phat pht nhan
su ton tai cia mot cai Nga dua vao nhiing tit ngtt khong 6 dinh
(16ng 1éo0) nhat. Du sao, hay luu y xem cac tir ‘thé giéi’ va ‘toan
thé” dugc dinh nghia nhu thé nao.

Ananda: Bach Thé Ton, néi rang thé'gidi la trong rong, thé'gidi Ia
khong. V& phuong dién nao ma néi rang thé'gidi la khong, 1a trong
rong?
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Duic Phdt ddp: Vi trong rong, khong cé Ngd hay cdi gin lién vdi
N (ngd s6). Do d6 néi rang thé'gidi la khong, la trong rong. Nhitng
gi la trong khong, khong cd Ngd hay Nga 567 Con mat trong mot cdi
Ngd hay mot cdi gi gin lién vdi Nga Sdc ... nhan thifc ... nhan xic
(su tiép xiic gitia nhan cin va sdc trdn) trong mot cdi ngd hay mot
cdi gi gin lién vdi ngd.

Tai ..M ...Ludi ... Thin ...

Tri ning (y cin) khong c6 ngd hay mot cdi gi gan lién vdi Ngd. y
niém (phdp) ... y thiic ... § xiic (su tiép xiic gitia § can va phdp tran)
khong c6 ngd hay mot cdi gi gin lién véi nga.

Vi vdy ndi rang thé'gidi la khong, Ia trong rong. — SN 35.85

Cdi gi Ia Toan Thé? Mt & hinh sdc, tai & dm thanh, miii & mui
huwong, i & vi ném, than & xiic cham, § & phdp tran. Nay cdc ty
khuu, d6 goi la Toan Thé. Ngudi ndo néi rang b6 cdi Toan Thé nay,
t0i sé dién tda mot cdi khdc’, néu bi héi cin cit vao cdi gi ma ndi nhu
vdy, nguoi do sé khong gidi thich dwoc, va phdi chiu that bai. Vi sao?
Vi vi cdi d6 nam ngoai pham tri. — SN 35.23

Néu sdu can va su tran - ¢6 khi dugc goi 1a sdu pham tru caa
xuc (luc x, luc nhap) - thiét lap thé gidi hay cai Toan Thé, vay
thi c6 cdi gi vuot ra ngoai sdu pham tru nay khong?

Mahakotthita: Vi sy dirng & tit hdn ciia sdu xit (thdy, nghe, ngiti,
ném, xiic cham va tu lwong), c6 phdi la con cd cdi gi khdc khong?

Sariputta: Nay hién hitu, dirng néi nhu vdy.

Mahakotthita: Vi sy dimg & tit hin ctia sdu xif, c6 phdi la khong
con gi nia?

Sariputta: Nay hién hitu, dirng ndi nhu vdy.
Mahakotthita: ..., co phdi la vita con vita khong con khong?
Sariputta: Nay hién hitu, ditng néi nhu vdy.
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Mahakotthita: ..., cd phdi la vira khong phdi con vira khong phdi
khong con?

Sariputta: Nay hién hitu, dirng néi nhu vdy.

Mahakotthita: Héi ... con cd cdi gi khdc khong, thay ndi 'Nay hién
hitu, dirng noi nhu vay.' Hoi ... c6 phdi khong con gi nita, ... c6 phdi
vira con vita khong con, ... ¢ phdi vita khong con vita khong khong
con, thay (déu) ndi: 'Nay hién hitu, ding noi nhu vdy.' Vay, phdi
hiéu 10 ndi A6 nhu thé'nao?

Sariputta: N0i ... con cdi gi khdc, ... khong con cdi gi khdc, ... vita
con vita khong con, ... vita khong con vita khong khong con, la phan
biét cdi khong (thé) phdn biét. O ddu cd sdu pham trii ciia xiic, ¢ d6
c6 phan biét. O dau cd phin biét, & @6 c6 sdu pham trit ctia xiic. Cing
vdi su dumg tat hian, khong con gi sot lai (tdn diét) ciia sdu pham tril
ctia xtic la su ding lai, gidm doan ciia phdn biét. - AN 4.173

Binh dién ctia v phan biét gidi, tuy khong thé dién ta duoc,
van c6 thé truc tiép chiing nghiém.

Nay cdc ty khuu, gidi xit @6 duoc chitng nghiém noi ma mdt (tdm
nhin) dimg lai va sic tuéng (chi gidi ciia tam y) phai nhat. Gi6i xi
do dugc chiing nghiém noi ma tai dung lai va thanh tudng phai nhat,
... nofi ma miii dung lai va huong tudng phai nhat, ... noi oi dung lai
va vi tudng phai nhat, ... noi ma thian dung lai va xic tudng phai
nhat, ... noi § domg lai va tu tudng phai nhat: Gidi xit A6 can phdi
duoc chitng nghiém. — SN 35.116

Mic dau doan kinh chét chi ra rang c6 mot gisi xi vuot ra
ngoai sau xuc gidi, ¢ thé ching nghiém duoc, gidi xi dy cing
khong nén bi xem la mot ‘cai nga cao hon’. Biém nay da duoc
nhic dén trong Dai kinh Nhan Duyén (DN 15), trong d6 Prc
Phat phan cac cha thuyét vé Nga ra lam bén loai chinh, nhing
chu thuyét dién ta cai Nga nhu 1a: (a) c6 hinh séc (than) va cé
gi6i han; (b) c6 sic & khong gii han; (c) khong hinh séc & gi6i
han; va (d) khong hinh sic & khong gisi han. Kinh khong dua
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vi du cho tung loai, nhung chiing ta c6 thé ct ra vai thuyét sau
day d€ minh hoa: (a) thuyét phu nhan linh hon, va dong nhat
Nga véi than; (b) thuyét dong nhat Nga véi moi loai hay véi v
try;(c) thuyét cac linh hon la ca thé, riéng biét; (d) thuyét mot
linh hon nhat thé hay tinh dong nhat noi tai noi tat ca moi sy
vat.

Mot doan kinh khac thuong duge dan véi y Dic Phat day rang
khong ¢6 Nga la bai ké sau day trong kinh Phap ca (Dhamma-
pada), dac biét doan ké thit ba, trong d6 tir Phép nham chi cho
cac sy vat httu vi & v6 vi (do & khéng do nhan duyén hop
thanh). Nhung, xin hay luu y, diéu ma toan bai ké mudn ndi la:
nhing tué gidc nay la mét phan ctia con dudng (Pao), va khong
phai la ctu canh.

‘Chu hanh déu v thuong” —
Thdy diéu dy cho minh

Bén yém ly vdi kho,

D6 duong dén thanh tinh

‘Chu hanh déu la kho” -
Thdy diéu dy cho minh
Bén yém ly vdi kho,

D6 dudng dén thanh tinh.

‘Chu phdp khong phdi Nga” (déu Phi Ngi)
Thdy diéu dy cho minh

Bén yém ly vdi kho

D6 dudng dén thanh tinh.

_ Dhp 277-79

Chung ta sé thay trong doan kinh duéi day, Pac Phat néi hanh
gia dat dén gidc ngd do thdy duoc nhiing gidi han cua cac phap
hitu vi, thdy duoc cai vuot 1én trén chiing, va khong ndm chap
c4i nao ca. Trong bai ké ké tiép, ngudi dit cau hoi nhac dén cttu
canh nhu la mot phép, trong khi d6, Buc Phat lai trinh bay cttu
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canh nhu 1a sy cit bd, chdm dt tat cd moi phép — va do vay,
ctu cadnh vuot 1én trén ‘moi phap’ va bat ky mot dién dat nao.
Mot khi hanh gia da thanh tuu citu canh thi, dén day, khong
mot ngon tir nao - hity, vo, nga, phi-nga — c6 thé ap dung duoc.
Upasiva:

Nguoi dd dén bén roi:

Thi khong hién hitu nita,

hay vinh vién thodt phién?

Bc tri r0 phdp nay

Xin vi toi chi day.

Diic Phit:
Vi nguoi da dén bén

Khéng mot tiéu chudn nao

C6 thé ding ndi rang: —

nguoi do khong hién hitu.

Khi moi phdp da diét

Ngon ngit thday diét theo.

-5nb.6

®
3. Méac dau khai niém 'khong phai Nga' (Phi Nga/vo nga) la

mot phuong tién gitip ngudi ta tu thao gdkhoi nhitng tham dam
& bam viu dan dén khd dau, nhung quan niém khong c6 nga
lai 1a mét trong nhitng quan niém vé siéu hinh hay ban thé tréi
budc ngudi ta vao khé dau.

C6 truong hop mot nquoi pham phu, khong dugc hudng dan ...
khong phin bién duoc y tudng ndo la ddng quan tdm, y tudng nao la
khong ddang quan tam. Do vdy, nguoi d6 khong dé'tam dén nhimg y
tuong ddang quan tdm, vad (thay vdo dd) chii trong vao nhing § tudng
khong ddng quan tam... NQuoi dy ban tam mot cdch khong thich ddng
nhwvdy: ‘Trong qud khit t6i da hién hitu? Trong qud khif t6i dd khong
hién hitu? Trong qud khit t6i dd la gi? Trong qud khit t6i da nhu thé’
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nao? Dang la mot cdi gi bdy gio, vdy toi da la gi trong qud khit? Trong
tuong lai toi sé hién hitu? Trong tuwong lai t0i sé khong hién hitu?
Trong tuong lai toi sé trd thanh gi? Trong tuong lai toi sé nhu thénao?
Dang la mot cdi gi bdy gio, vdy toi sé la gi trong tuong lai?” Hodc
nguoi dy hoang mang vé chinh hién tai: “Toi dang hién hiu? Toi
khong hién hitu? Toi la cdi gi? Toi nhu thé' ndao? Su hién hitu nay tir
ddu tdi? Su hién hitu nay di vé dau?’

Ban tdm mot cdch khong thich ddng nhu vdy, mot trong sdu quan
niém(Kién) nay khéi lén noi nquoi dy:

- Quan niém *t6i c6 Ngd” — nguoi dy khdi 1én quan niém nay, cho
d6 la chan Iy chdc chin.

- hodc quan niém t0i khong cé Ngd’...

- hodc quan niém ‘Chinh la vi c6 Ngd ma toi nhan thiic dwoc Nga’

- hodc quan niém ‘Chinh la vi c6 Ngd ma toi nhan thitc duwoc phi
Nga’ ...
- hodc quan niém “Chinh la vi phi ngd ma t6i nhdn thifc duoc Ngd

7

- hodc nguoi &y quan niém rang : ‘Cdi Ngd nay cia toi — chii thé
dang cam nhdn nhitng nghiép qua tot & xdu — Ia cdi Ngd ctia t0i,
thuong, hang, vinh citu, khong thay doi, va sé ton tai mai mai.”

D6 goi la rimg rdm cia kién, sa mac cia kién, su cong queo ciia
kién, sw quan quai cia kién, cim xich cia kién (kién phuoc). Rang
budc béi nhitng kién phuoc nay, ngudi thiéu tri, khong dugc day do sé
khong thodt khéi sinh, gia & chét, khong tranh khoi budn rau, than
khéc, dau ddn, siu khd & tuyét vong. Ta ndi nquoi A khong thodt
khéi kho.

Nguoi dé tir uu ti, duge day do ky... phin biét dugc | tudng nao la
ddng quan tdm, va y tudng nao la khong ddang quan tdm. Va nhu vdy,
nguoi d6 khong dé'tam dén nhimg y tudng khong ddang quan tdm, va
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(thay vao do) chii trong vdo nhitng y tudng dang quan tam... Nguoi
dy dé’tam mot cdch thich ddang: Dy 1a kho ... Ddy la nguén goc ciia
kho ... Day la sy chdm dit ciia kho ... Day la con dwong dua dén su
cham dit kho.

Chii tdm mot cdch thich ddng nhu vdy, ngudi dy dit bé dugc ba
xiéng xich: ngd kién, nghi, va su c6 chdp vao gidi & phdp mon [2].
-MN?2

&

4. Nhu vay, mac dau trén duong di hanh gia phai st dung
Chénh Kién, nhung khi dat dén cttu canh giai thoat, ngudi dy
vuot qua moi quan niém (kién). Véi ngudi da dat dén ciu cénh,
kinh nghiém xay ra ma khong c6 ‘chu thé’” hay ‘déi tuong’
chong chét thém vao, khong c6 su phén giai kinh nghiém (nang
tri) hodc cdi duge kinh nghiém (s& tri). Chi kinh nghiém, don
thuan trong tu than né.

Nay cdc ty khuu, trong vii tru — vdi cdc chiing thién, ma & pham
thién, cdc dong sa-mon & ba-la-mon, quy toc & thuong dan — bat cit
cdi gi dugc thdy, duoc nghe, duoc ngii, dugc nhin biét, dugc dat tdi,
dugc theo dudi, dugc can nhdc béi  cin: Ta déu biét ro. Trong coi
nay... bit cit cdi gi dwoc thdy, duoc nghe, duoc ngii, dwoc nhan biét,
dugc dat t6i, dugc theo dudi, dugc can nhdc béi f can: Ta déu truc tiép
biét (chdnh tri). Cii dy duoc biét béi Nhu Lai, nhung Nhu Lai khong
bi dam nhiém béi no. ..

Do vdy, nay cdc ty khuu, Nhu Lai, khi nhin cdi ¢ thé nhin, khong
phan ldp (@dy 1a) cdi bi thdy. Nhu Lai khong phdn ldp cdi khong-bi-
thdy. Nhu Lai khong phan Idp (ddy 1a) cdi dé-thdy. Nhu Lai khong
phan ldp nquoi thdy.

Khi nghe ... Khi ngiti ... Khi nhin biéf, Nhw Lai khong phan ldp
(@dy 1a) cdi bi nhdn biét. Nhu Lai khong phdn 1dp ra cdi khong-bi-
biét. Nhu Lai khong phan lgp (ddy 1a) cdi dé-nhdn-biét. Nhu Lai
khong phan ldp nquoi nhdn biét.



39

Do vdy, nay cdc ty khuu, Nhw Lai la “Nhu” — nhu nhu d6i vdi tat
cd moi hién tugng c6 thé thiy, nghe, ngui, & nhdn thifc. Toi ndi:
Khong c6 cdi “Nhu” ndo cao hon hay téi thiang hon.

Cii bi thdy, nghe, ngii,
bi ngudi chdp 1a that;
Giita nhitng nguoi ty budc,
Nhu Lai khong chdp giir
dd la thi hay phi.

Di sém thdy miii tén
noi ma bao nhiéu doi

bi dinh va ghim chat

— “T6i biét, va toi thdy,
N6 chinh la nhu vay! -
Noi tu than Nhu Lai
khong cé gi bi budc.
-AN4.24

Mot quan niém chi ding hay sai khi ngudi ta xét né dtng dan
dén dau so v&i mot tiéu chuan nao d6. Néu chi xem dé don
thuan la mét 161 néi, mot sy viée nhu ty than no, thi dtng va sai
khong con ap dung duoc. Nhu vay, véi Nhu Lai, nguoi khong
con gan cac y niém chu thé hay déi tugng vao kinh nghiém, chi
xem hinh sic, am thanh, cam tho & tu tudng hoan toan nhu
chinh tu than chiing, thi cdc quan niém khong con la dang hay
sai, ma chi 1a nhiing hién tugng dé cam nghiém. Khong cé y
niém cha thé nén khong c6 chd ding cho “Téi biét, toi thay’,
khong c6 y niém doi tuong nén khf)ng c6 chd ding cho ‘N6
chinh 1a nhu vay!” Céc y niém (Kién) vé dung sai, Nga - Khong
C6 Nga (httu - vo), v.v.,, mat hét quyén ning ndm giit cua
chiing, va tdm duoc tra vé véi Chan Nhu: khong bi dong cham,
hay anh huéng bdéi bét ci gi.

Nhiing gi nuwong vao do
thdy nguoi khdc thua minh
cting tiic la cum xich,



theo 107 bdc tri tué.
-5n4.5

Ai lgp bang, hon, thua’

sé phin tranh vi chiing.

Vi6i nguoi khong chap nhiém
doi vdi ba diéu trén,

bang’, hon’ khong xudt hién.
Can cit vao diéu gi

dé Ba-la-mon (A-la-hdn) bdo

la ‘ding” hay la ‘sai’,

Tranh chdp cing vdi ai

khi tu than vi dy

ching khéi ‘hon’, kém’, bang.

Nhu loai sen cd gai

khong vdy béi bin nho,

Bc tri gid binh an,

v0 tham, khong cdu nhiém

béi duc va thé gidi.

Bdc da ddc tri tué

thi khong thé'do luomg

hodc lam cho hdanh dién

béi Kién hay tu tudng,

vi nguoi dy khong con

bi lung lay boi chiing.

Vi dy khong bi dan

bdi 16 nghi, tdp tuc

hay trich dan gido diéu.

Vidi nquoi khong bi cudn
(thdn nhién) @61 vdi tudng
thi khong co troi budc;

Vi6i nguoi da gidi thodt
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nho thidy duoc 1o rang,
thi khong con do tudng.

Nhitng ai con ndm bit
vado kién va vdo tudng

thi van con loay hoay
tranh chdp trong thé'gidi.
-5n4.9

“Sa-mon Gotama c6 ‘chd tru’ (1dp truong) nao khong?”

“Vaccha, ‘chd tru” (1gp truong) 1a cdi Nhu Lai dd diét b6 roi. Diéu
ma Nhu Lai thdy la: “Sdc la nhu vdy, sy sinh khéi cia sdc la nhu
vy, sy tan bién ciia sdc la nhu vdy; tho Ia nhu vdy, sy sinh khéi clia
tho la nhu vdy, su tan bién cia tho 1a nhu vay, tudng la nhu vdy...;
Y hanh la nhu vdy...; thiic la nhu vdy, sy sinh khdi cua thiic la nhu
vdy, su tan bién ciia thitc 1o nhu vay.” Chinh vi vdy, ta néi rang, —
vdi sy gidm, dogn, dimg lai, xd & ly d6i vdi moi chia ché, moi toan
tinh, moi ngd kién & ngd sé kién & ngd di — Nhu Lai duoc gidi thodt,
do khong con sw bam viu/thic dn (cho trién phuoc).” - MN 72

“Nay cdc ty khuu, cdi nay, Nhu Lai biét r6. Va, Nhu Lai biét ré
nhiing chd diing nay, néi bam chdp, sé dua dén nhitng néo vé nhu
vdy, nhitng hoan cdnh nhu vdy 6 ddi sau. Va Nhu Lai biéf ré cdi vuot
thdng lén cdi ndy. Di nhdn biét cdi A6, Nhu Lai khong ndm chdp. Va
vi khong nim chdp, sy gidi thodt (nibbutti) ngay dé duoc thé nghiém.
Biét that vé chiing, su sinh khdi, sw chdm ditt, nhitng cdm db &
chudng ngai ciia cam tho, cung su gidi phong khoi cam tho, Nhu Lai
dwoc gidi thodt, nay cdc ty khuu, do khong con sy bam viu/thitc dn
(cho trién phugc).” — DN 1

Cho du bén luén diém trén c6 phai la 10i day cua Dac Phat
hay khong, diéu quan trong phai nhé la muc tiéu co ban cta
Drc Phat khi trinh bay gido ly khong-phdi-nga (V6 Nga) trudce
nhét 1a: d€ nhiing ai 4p dung gido ly nay c6 thé dat duogc giai
thoat khéi moi khé dau & biic ché.
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~“Nay cdc ty khuu, cdc thay cd thdy cd sw bam viu/thifc dn ndo
dudi dang ngd thuyét ma khi bam viu vao d6 lai khong sinh ra budn,
dau, than khdc, tiéc thuong & tuyét vong hay khong?

—“Bach Thé"Ton khong.”

~”... Ta cing vdy...Nay cdc ty khuu, cdc thdy nghi sao: Néu cd ai
gom, d6t, hay tuy § lam gi @6 vdi c6, ld, nhdnh cdy trong vuon Ky
Da nay, thi y tudng’Chinh minh 1a cdi ngquoi dy dang gom, dot, hay
toy § lam gi d6” c6 khéi 1én noi quyj thdy khong?

~“Bach Thé Ton khong. Vi sao vdy? Vi nhiing cdi kia khong phdi la
Ngd, ciing khong gin liéh vdi Nga.”

—“Chinh nhw vdy, nay cdc ty khuu, cdi gi khong phdi ciia minh:
Hay budng né ra. Budng nd ra dé duoc loi lac lau dai. Cii gi khong
phdi la ctia minh? Sdc khong phdi Ia ctia minh... Tho khong phdi la
cia minh... Tudng...Hanh... Thitc khong phdi la cia minh. Hdy
budng né ra. Bubng nd ra dé' duoc loi lac ldu dai.” — MIN 22

Sariputta: Nay cdc ban, c6 ty khuu, di dén nudc khdc, duoc nhiing
vi da vin trong gidi quy toc & gido si, xudt gia & tai gia chdt van:
“Gido Iy cua thdy ong la gi? Thay ong day diéu gi?” Néu duoc hoi
nhu vdy, cdc ban nén tra 1oi rang: “Thdy toi day diéu phuc dam mé
& mong cau.”

“... dam mé & mong cdu gi?”

“... dam mé & mong cdu sic, tho, tudng, hanh, & thitc.”

“... vi trong thdy nhiing nguy hiém (hay bat loi) nao ma thdy ong
day diéu phuc dam mé & mong cdu doi vdi sdc, tho, tudng, hanh,
thitc ?”

“.... khi mot nguoi khong cd tu do d6i véi nhitng dam mé, mong cdu,
wu di, khdt khao, nhiét ndo & thém mudn d6i vdi hinh sic, v.v..., thi
tir bat cif mot thay doi & bién dich nao noi hinh sic dé, v.v..., budn,
dau, than khdc, tiéc thuong & tuyét vong ciing khéi sinh ra.”
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“... va do thdy duwoc ich lgi gi ma thdy ong day sw diéu phuc dam mé
& mong cdu doi vdi hinh sdc, v.v...?”

“... Khi mot ngudi c6 tu do d6i vdi dam mé & mong cdu, wu di, khdt
khao, nhiét ndo & thém mudn doi vdi hinh sic, v.v..., thi tit bat cit
mot thay d6i & bién dich ndo noi hinh sdc 6, v.v..., budn, dau, than
khdc, tiéc thuong & tuyét vong cing déu khong khdi sinh ra.”
-SN22.2

Tix trudc dén nay, Anuradha, ta chi trinh bay vé Kho va sy ding
lai Kho. — SN 22.86

&
(Nguyén tdc: “The Not-self Strategy”, Bhikkhu Thanissaro, 1993)

Ghi chii ciia nguoi dich:
[1] The arising of knowledge.

[2] Three fetters = ba xiéng xich (két stir): Than Kién Két hoac
Nga Kién Két, Nghi Két va Gisi Thu Két. Trong nguyén ban,
Nga Kién dugc goi 1a “identity view”, tic 1a cho rang minh 1a
mot cai gi d6 (identity = sy dong nhét).

P
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-06-

Pinh nghia cda Niém

Niém vé hoi thd nghia la sao? Rét gian di: ludn dat hoi tha
trong tdm. Ludn nh& dén hoi the mdi khi thé vao, mdi khi tha
ra. Hoc gid nguoi Anh dung tit “mindfulness” d€ dich chit sati
tir tiéng Pali ra tiéng Anh c6 1€ da chiu anh hudng bdi 161 cau
nguyén trong Anh Gido “to be ever mindful of the needs of
others” — nghia 1a luén nh& dén nhu yéu cua ké khéac. Cho du
tir “mindful” - trong cdch dich ctia ngudi Anh - ¢6 thé da duge
rat ra tur van canh Thién chta gido, DPtc Phat da dich than dinh
nghia sati (niém) 1a kha nang nh& qua viéc cat nghia chitc nang
clia niém trong viéc tu tap thién bang bén satipatthanas, hay
niém x4, sy thiét lap niém.

“Va thé'nao la niém (sati) can? Truong hop mot ty khuu, mot dé tir
ctia bdc thdnh, cd niém, kij cang tung chiit nhoé nhiém, nhd va cé khd
nang goi lai trong tam nhitng viéc dd lam va néi twr lau. (Va tir ddy
bdt ddu cong thifc tu tdp satipatthana (bt niém xit):) Vi &y duy tri sy
qudn thdn trong chinh than — nhiét tdm, tinh gidc, niém, gat sang
mot bén nhiing tham wu 61 vdi thé gian. Vi &y duy tri su qudn tho
trong chinh tho... qudn tdm trong chinh tdm... qudn cdc tdm s&
(phdm chdt ciia tdm) trong chinh tu thin cia chiing —nhiét tam, tinh
gidc, niém, gat sang mot bén nhiing tham wu d6i véi thé'gian.” — SN
48.10

Bai kinh ddy du vé satipatthanas (DN 22) bat dau bang cac
huéng dan vé phép niém hoi thé. Cac chic nang nhu “nhan
dién don thuan hoi thé,” hay “chdp nhan hoi thd,” v.v... ma céac
vi thay duong dai bdo véi chung ta 1a vai tro ctia niém, ky thuc
la nhimng chtc nang caa cac phdm chat khac ctia tam (tam so).
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Céac phdm chdt nay khong tu dong nam trong niém (sati), nhung
ta phai tity chd dua ching vao.

Mot phdm chat ludn ludn thich hop trong viéc cung cd niém
la sy tinh thic hay tinh gidc. Su tinh gidc, tiéng Pali la
sampajafifia, 1a mot thuat ngtt khac ctiing thuong bi hiéu 1am. T
nay khong c6 nghia la nhén thic thu dong vé hién tai, hay hiéu
v€ hién tai moét cach thu dong, khong 6 su chon lua. Cac vi du
trong kinh tang cho thay sampajaiifia ¢ nghia la la nhan thic vé
nhimng gi minh dang lam trong cac hanh dong (nghiép) vé than
va vé y. No6i cho cung, néu ta mudn di dén céi hiéu vé chuyén
ta dang tao khé nhu thé nao, thi chd chi tim chinh cua ching
ta bao gidy cling phai la: ta dang thuc su lam gi lac nay. D6 1a vi
sao niém va tinh gidc phdi luén di kém véi nhau trong lic hanh
thién.

Trong kinh Tt Niém X (Satipatthana Sutta, DN 22), hai pham
chat nay dugc két hop véi pham chat tht ba la nhiét tam
(atappa). Nhiét tam c6 nghia 1a luén chuyén cht noi nhitng gi
minh 1am, ¢§ gang hét long dé 1am viéc &y mot cach hay nhat.
Diéu nay khong c6 nghia 1a ltic nao minh cting phai cing thang,
cuc nhoc, né chi c6 nghia 1a minh khéng ngting phat trién cac
théi quen t6t va tir bo céc tap khi x4u. Nén nhé rang, trong bat
chanh dao, chanh niém phat sinh tit chdnh tinh tdn. Chanh tinh
tdn 1a nd luc d€ hoan thién. Niém di theo hd trg cho nd lyc ay
bang cach nhéc ta kién tri, khong théi that gitta chiing.

Ba pham chét (niém, tinh giic, nhiét tam) nay déu dat trong
tam vao cai ma duc Phat goi la yoniso manisikara — nhu ly tac y
— su chu y thich dang (phu hop véi 1€ dao). Xin luu y: cha y
thich dang, chit khong phai cht y don thuan. Bic Phat kham
da kham pha ra rang cach ching ta dé y dén su vat duogc quyét
dinh béi nhitng chuyén ching ta xem la quan trong: nhitng cau
hoi ta mang vao viéc tu tap, nhimg vin dé ta mudn giai quyét
qua su tu tap. Khong cé su chi tdm nao la don thuan. Néu trén
doi khong ¢é van dé gi ca, thi minh ¢6 thé chay theo bét ct
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nhing gi di t6i, khong can chon lua gi ca. Nhung su that 14 cd
mot vdn dé 16n ndm ngay gitta mdi viéc minh lam, d6 1a cdi khé
dén tir viéc hanh dong trong v6 minh. Day 1a 1y do vi sao Duc
Phat khong bao minh hay nhin méi phtit mdi gidy bang con mét
ctia mét nguodi méi budc vao doi. Minh phai luén dat trong tam
van dé kho va su chdm duat kho.

Bang khong, phi nhu ly tac y — su chi y khong chinh déang —
sé len vao gay chuéng ngai, chang han nhu cht tdm vao nhitng
cau hoi nhu “Téi 1a ai?”, “Téi c6 nga hay khong?” — nhitng cau
héi dinh dang dén su hién hitu va ban nga. Nhimg cau hoi dy,
DBrtc Phat néi, dua minh vao rimg ram cua kién (quan niém), va
lam cho minh vuéng vao gai nhon (MN 2). Nhitng cau hdéi dua
minh dén giai thoat dat trong tdm vao sy hiéu biét vé kho, sy
budng bé nhan khd, va su hanh tri con duong dua dén su chdm
dat khd. Udc mudn tim ra ciu tra 10i cho nhiing cau hoi nay la
diéu khién minh tinh gidc véi nhitng hanh dong qua than, khiu,
¥ ctia minh, va khién minh nhiét tam s&t san lam cac nghiép &y
mot cach thién hao.

Niém la yéu t6 giap minh luén nh& dén nhu ly tac y. Céc
nghién cttu ctia nganh tdm ly hoc hién dai da cho thdy rang su
chua y (tac y) khong xdy ra moét cach lién tuc ma xay ra trong
nhitng khoanh khac roi rac. Minh chi ¢6 thé chuyén chti vao mét
céi gi d6 trong mot khoang thoi gian rat ngan, va réi minh phai
tu nhic minh, titng chdc mot, quay vé véi déi tuong dé néu
mudn ti€p tuc duy tri su chti y noi d6i tuong d6. Va niém la dé
gitp minh lam viéc nay. Niém giap minh duy tri d6i tugng ctia
su cht y, va muc dich cta su cha y trong tam.

Thé nhung, nhitng quyén sach binh dan dai chang vé thién lai
dua ra nhiing dinh nghia khac cho niém, giao cho niém nhitng
nhiém vu khac - nhiéu cho dén ndi danh tir khén khé nay bi
hoan toan bién dang. Tham chi, c¢é khi chdnh niém con dugc
dinh nghia 1a sy Gidc Ngo, Tinh Thuc, nhu trong cau “Giay
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pht c6 chanh niém la gidy phat cua su Gidc Ng6, Tinh Thac”
— diéu ma Dic Phat chang khi nao néi, béi vi chanh niém la
phép hitu vi, do duyén hop, con Niét-ban la vo vi.

Day khong phai la nhiing van dé vun vt d€ tranh cai cua céc
hoc gia béi 1ong tim vét. Néu ta khong phan biét duge cac phdm
chat ma minh dua vao trong thién tap, thi ching dinh chum lai
véi nhau, khién tué gidc dich thuc khé phét khoi. Néu ta quyét
dinh cho rang mét trong nhitng nhan t8 trén con duong dua
dén Giac Ngo chinh la tu than sy Gidc Ngo, thi cling gidng hét
nhu di ra dén gitta dudng roi ngu ngay tai d6. Ta khong bao gity
di dén chd rét rdo cia con dudng, va dong thdi thé nao ciing bi
can bep bdi gia, bénh, va chét. Vay, ta can phai ndm cho 6
dudng hudng, ma mudn duge nhu vay, bén canh nhimg thi
khéc, ta can phai biét dich xac cai gi 1a niém, céi gi khong phai
niém.

Toi timg nghe niém dugc dinh nghia 14 “sy cht y dén mot cach
uu ai” hay “su chd y dén mot cach tit bi,” nhung uu ai va ti bi
khong dong moét nghia véi niém. Chung la nhimg phap khéac
nhau. Néu muén mang sy uu ai va ti bi vao thién tap, thi hay
nhan dién cho ré rang nhitng yéu t6 ma minh dua vao do6 la
nhimng th tdc dong thém vao véi niém, boi vi trong thién tap,
minh phai c6 kha nang thdy duoc khi nao nhitng phdm chat nhu
tu bi 1a c6 ich, va khi nao thi khéng. Vi nhu Dtc Phat néi, c6
nhing lic su vu &i 1a nguyén nhéan cua kho, cho nén minh can
phai coi chiing.

C6 khi, niém duogc dinh nghia la trdn quy gidy phut hién tai
v6i nhimng niém vui nho c¢é dugce trong gidy phut dy: vi ngot cia
mot trdi nho kho, cam gidc &m 4p cua ly tra trén tay. Chir ma
Drttc Phat dung dé goi su tran quy 4y la: tri tc, bang 1ong véi
nhitng gi minh c6. Tri tac c6 ich khi ta gap phai nhitng hoan
canh khé khan, cuc nhoc vé than, nhung khong phai bao gio
cting c6 ich 1¢i trong linh vuc tAm. Trén thuc t€, Dic Phat da ¢
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lan néi rang bi quyét ctia su Gidc Ngo ctia Ngai 1a Ngai dd khong
cho phép minh ding lai bang long véi bat ky mot su chitng dat
nao ctia minh. Ngai tiép tuc vuon t6i nhitng chd dac cao hon
cho dén khi khong con chd nao cao hon nita. Cho nén sy bang
1ong, tri tac phai biét chd, biét thoi ctia né. Niém — néu khong
bi dinh chtim véi sy bang long, tri tic — c6 thé gitip minh gitt su
that dy trong tam.

Cé6 nhiing vi thay dinh nghia niém la “khéng phan tng” hay
“sut chdp nhan mot cach sau sac” (radical acceptance). Néu tim
cac ti nay trong ngdn ngit caa Bac Phat, ta sé tim duoc hai tu
gan nhat 12 x4 va nhan. Xa c6 nghia 1a tdp bé qua mot bén nhing
ua ghét cia minh, dé€ c6 thé quén sat nhimg gi dang that su ¢
d6. Nhan 1a kha nang khong dé cho minh bi buc boi bsi nhitng
gi minh khong thich, kién tri v6i nhitng tinh huéng khé khan
cho du ching chua giai quyét dugc mau chéng nhu minh mong
mudn. Nhung trong khi cung ¢8 niém, ta & lai véi nhimg phap
khong dé chiu khong phai 1a d€ chdp nhan chting nhu vay rdi
thoi, ma 1a d€ quén sat va hiéu ching. Mot khi da thay ro rang
mot phdm chat — nhu ghét bd hay tham &i - la ¢6 hai cho tam,
minh khong thé kién nhan hay than nhién véi chting. Minh phai
lam nhiing gi can lam dé dep bé chiang, va d€ nudi dudng
nhitng phdm ch4t thién thay vao ché d6, bang cach dua vao
nhiing yéu t6 khac cua thanh dao: chdnh tu duy (quyét tam
dang) va chanh tinh tdn (nd lyc dang).

Niém, xét cho cung, la mét phan cua con duong rong hon,
duoc vach ra bédi nhu ly tac y. Minh phaéi ludn nhé mang tdim
ban dé6 16n ay d€ dé quy chiéu cho nhitng gi minh lam. Chang
han: ngay ltic nay minh dang tap nh& dén hoi thd, vi minh biét
rang dinh - nhu mot yéu t8 ctia thanh dao - 1a cdi minh can phai
phét trién, va niém vé hoi thd 1a moét phuong tién tot d€ tu tap
dinh. Hoi thd cting 1a mot chd ding t6t dé€ tir d6 minh c6 thé
truc ti€p quan sat nhitng gi dang xdy ra trong tam, dé€ nhan dién
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nhiing phdm chat nao noi tam dang mang dén nhing két qua
tot va nhitng phdm chét nao khong.

Thién tap doi hoi nhiéu phadm chét noi tam, va minh phai biét
rd ching 1a nhitng pham chat nao, dau la chd dé phan biét
ching, va mdi pham chét c6 thé 1am duogc nhimg gi. Nhu vay,
khi méat quan binh, minh c6 thé nhan dién pham chit nao dang
thiéu, va c6 thé nudi dudng nhing yéu t6 can thiét dé bé tic.
Gia st minh dang bdi réi va kho chiu, hay tha dem vao mot ti
diu dang va tri tic (hoan hy). Khi dai dai (ludi biéng), hay phat
khoi y thitc vé nhitng hiém nguy cta sy vung vé va tu man. Day
khong phai chi 1a van dé ct tich tap thém niém. Minh can phai
tich tdp nhitng pham chit khic nita. Trude hét, minh ¢6 du
chanh niém dé noi két cac viée lai v6i nhau, duy tri cdc van dé
can ban trong lac thién, va quan sat su vat trong suét khoang
thoi gian. R6i minh lai tht nhan dién - tic 14 tinh gidc — xem
xem minh c6 thé gia thém nhimg gi khéc nira.

Clng giong nhu viéc ndu an. Khi minh khong hai long véi vi
cta ndi canh minh dang ndu, minh khong phai chi ¢6 tra thém
mudi hoai. C6 khi minh cho thém hanh, c6 khi thém 6t, ¢6 khi
thém tiéu - tlly theo minh mudn c6 vi gi. Chi cAn nh§ rang minh
c6 ca ké gia vi dé dung.

Va hay nhé rang viéc ndu &n ctia minh ¢6 muc dich cta né.
Trong ban do6 thanh dao, chanh niém khong phai 1a diém két
thic. Chanh niém phai dua minh dén chanh dinh.

Chtng ta thudng duoc nghe giang rang niém va dinh 1a hai
hinh thitc hanh thién riéng biét, nhung Ptc Phat chua bao gi¥
vach ranh giéi ro rét gitta hai phap nay. Trong cac bai phap cua
Ngai, niém chuyén dan sang dinh; dinh tao nén tang cho miic
niém ving vang hon. T& niém xt cing la cdc dé€ muc caa dinh.
Mic dinh cao nhat 1a khi niém trd nén thanh tinh thuan nhat.
Nhu Ajaan Lee, mét vi thay 16n trong truyén thong Lam Tang
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ctia Thai Lan, da c6 1an cit nghia, niém phéi hop véi nhiét tam
sé trd thanh mot chi phan cua dinh ¢6 tén la vitakka (tam) hay
“y nghi c6 huéng,” ching ta gitr cho cac y nghi ctia minh truéc
sau déu nham vao mot ddi tuong. Sy tinh gidc phdi hop véi
nhiét tm sé trd thanh moét chi phan khéc caa dinh: vicara (1),
hay “su can nhic, thim dinh.” Ta thdm dinh (danh gid) nhing
gi dang xay xa v6i hoi thd cia minh. C6 thoai méi khong? Néu
6, thi ctt gitt nhu vay. Néu khong, thi ta c6 thé 1am gi d€ lam
cho hoi thd dé chiu hon? Hay thi 1am cho hoi thd dai hon mot
chut, ngén hon moét chiit, sdu hon, can hon, nhanh hon, cham
hon. Va xem chuyén gi xay ra. Khi da tim ra cich thd nhu thé
nao dé nudi dudng cam gidc day du & khoan khodi, ta c6 thé
lam cho cam gi4c day du & khoan khoai d6 lan toa khap toan
than. Hay hoc lién hé véi hoi thd nhu thé nao dé nudi dudng
nang luong t6t khap chau than. Khi toan than déu cam thdy
khoan khodi & dé chiu nhu vay, ta c6 thé lang lai mot cach dé
dang.

Ta c6 thé da nhat duge & dau y niém rang khong bao gidy nén
uén nan hoi thd, né 1am sao thi minh phai chdp nhan né nhu
vdy. Thé nhung, thién tap khong phai don thuan la mot tién
trinh thu dong, c6 mat mot cach khong phan xét doi véi bat cir
nhimg gi dang c6 d6, va khong lam gi d€ thay d6i ca. Chanh
niém, trong sudt thoi gian, lién tuc ndi két moi thit lai véi nhau,
nhung niém ciing ludn nhé rang c6 con dudng phai tu tap, va
1am cho tdm y 1ang lai 1a mot phan ctia con dudng 4y.

D6 1a vi sao su tham dinh (t&) — can nhac xem dau 1a cach tét
nhat dé nang lac tho ctia hoi thd 1én dén mic t6i da - 1a thiét
yéu trong su thuc tap. N6i khéc hon, ta khong bo kha nang phan
xét, thdm dinh cua minh khi tu tdp chanh niém. Ta chi tap cho
ching bét tinh chat quan toa va cé nhiéu tinh chit sang sudt
hon, d€ chiing mang lai nhitng két qua roé rang cu thé hon.
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Khi hoi thé da that sy tron day & khoan khodi khap toan than,
ta c6 thé budng su danh gia (t) va chi can la mét véi hoi tho.
Cam gidc hop nhat [1] nay c6 khi cing dugc nguoi ta goi la
mindfulness (niém), theo nghia den: mind-fullness (su tron ven,
no du cta tim), cdm gidc hgp nhét tran ngap khap toan bod
pham tru y thiic cia minh. Ta hoa lam mot véi céi ta dang
chuyén cht t6i, lam moét véi nhimng gi ta dang lam. Hoan toan
khong c6 ‘chu thé’ riéng biét. Day 1a loai dinh nghia chanh niém
dé dang bi nhdm 1an véi su Gidc Ngd (Tinh Thitc) bsi vi né c6
thé c6 vé rat gidi thoat, nhung Dic Phat khong goi d6 1a chanh
niém hay Giac Ngd (Tinh Thuc). N6 duoc goi la cetaso
ekodibhava, su hgp nhét cta tam y hay nhat tam — mét yéu té
cua dinh, c6 mit trong modi bac thién k€ tir nhi thién cho dén
thic vo bién x. Cam gidc d6 tham chi chua phai la mic tot
cung cua dinh, huéng ntta 1a su Gidc Ngo.

Diéu nay c6 nghia 1a van con viéc phai lam thém nita. Day la
chd niém, tinh giac, va sy nhiét tdm can ti€p tuc dao xdi sau
thém. Chanh niém nhéc ta rang dit cdm gidc toan nhat nay cé
mau nhiém dén dau di nita, minh van chua giai xong van dé
khé. Su tinh gidc tim cach tap trung vao nhiing gi tdm y van
dang con lam trong trang thai nhét toan &y — nhing chon lua
ngam ngam nao minh dang lam d€ duy tri cam giac toan nhat
nay, nhitng mitc 4 cing thang (khd) vi t€ nao dang duoc gay
nén bdi nhitng chon lya d6 - trong khi nhiét tam thi cd tim th
cach nao dé bo dugc ca nhitng chon lua vi t€ d6 d€ dat duoc sy
cang thang (khd) kia.

Vay thi ngay cam gidc toan nhat nay ciing la mét phuong tién
dé dua dén mot chd cao hon. Ta dua tdm dén mot trang thai
toan nhét vitng vang dé budng bé théi quen chia cat thyc tai ma
minh trai nghiém ra lam hai cai: ta va khong phai ta, nhung ta
khong dimg lai & d6. Ta lai mang trang théi toan nhat d6 ra, tiép
tuc soi chi€u né dudi moi yéu t6 cua chanh niém. D6 la lac
nhiing tht that sw quy gid bat dau tu hién 16 ra. Ajaan Lee dung
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hinh &nh cta qudng kim trong tang da. Ding lai noi cdm giac
toan nhét thi cting giéng nhu bang 1ong véi chd hiéu biét rang
trong tang da cua minh c6 thiéc, bac, va vang: Néu chi lam cé
bdy nhiéu thdi, thi minh sé khong bao gio st dung duoc ching.
Nhung néu minh nung tang dé 1én dén nhiét d6 néng chay cua
céc chat kim loai nay, thi ching sé tu tach riéng ra.

Cai thay giai thoat dén tir su thi nghiém. D6 1a cach dau tién
dé€ chung ta tim hiéu thé gidi. Néu chung ta khong phai la
nhiing sinh vat linh hoat, thi chtng ta da chang hiéu chut gi vé
thé gi6i cd. Moi su ¢t trdi qua, va ching ta chang biét duoc
chung lién hé véi nhau nhu thé nao, bai vi chiang ta khong ¢
cach nao tac dong lén ching dé xem nhing hau qua nao xay ra
khi cdc nhan t8 nao thay d6i. Chinh vi ching ta c6 lam, c6 téc
dong trong thé gidi ma chang ta hiéu dugce thé gidi.

biéu nay ciing dung véi tam. Minh khong thé nao chi ngdi dé
trong doi rang mot tim s& doc nhat — nhu niém, nhan, tri tdc,
hay nh4t tdm - sé lam tat cad moi viéc. Néu minh mudn tim hiéu
cac tiém nang cua tim, minh phai sdn sang xoay s& véi cac cam
tho noi than, va cdc pham chat noi tim dé€ thu nghiém. D6 1a luc
minh di dén cai hiéu vé nhan va qua.

Va diéu nay doi hoi toan b tri tué cia minh — chit khong phai
chi c6 tri tué sach vé. Nghia la minh phai c6 kha nang nhan dién
nhiing gi minh dang 1am, hiéu duoc két qua caa viéc minh lam,
va tim ra nhitng cach lam khéo léo hon dé cang lic cang tao it
khd hon, it cing thang hon: sy khéo xoay s& (lanh loi) trén con
dudng thanh. Chanh niém cho phép ta thady dugc nhiing méi
lién hé nay, vi né ludn nhéc ta ¢ tha véi cac van dé nay, bam
tru v6i cac nguyén nhan cho dén khi ta thdy duge cac hé qua
cta n6. Nhung mot minh chdnh niém khong thé lam tat ca moi
viéc. Minh khéng thé ném canh bang cach chi trit thém tiéu
vao. Minh phai tiy theo can gi ma cho thém cac vat liéu khac.
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Do vay, tét nhat khong nén chong chat lén tit “niém” qua
nhiéu y nghia hay gan cho né qué nhiéu chttc nang. Néu khong,
ta sé khong thé nao nhan dién rd rang bao gio moét phdm chat —
Chéng han nhu tri tc - 1a c6 ich va khi nao thi khong, khi nao
ta can lam cho cac thit hop nhét lai v6i nhau, va khi nao nén
thao chiing riéng ra.

Vay ta hay goi tén, ddn nhan cadc mén gia vi trén ké ctia minh
cho that ro rang, va hoc qua su thuc hanh gia vi nao thi t6t cho
muc dich nao. Chi khi &y ta méi c6 thé phat trién hét kha nang
ctia minh véi tu cdch mét ngudi ndu bép.

(Nguyén tdc: “Mindfulness Defined”, Bhikkhu Thanissaro, 2008)

Ghi chii ciia nguoi dich:

[1] Su hop nhat (hay toan nhét) ctia tam y chit khong phai la
‘nhdt nhu.” Thoi nay ¢6 ngudi dich oneness la ‘nhat nhu’, nhung
‘nhdt nhu’ la mét thuat ngit c6 nghia hoan toan khac. Nhat la
chang hai, nhu 1 chang khéc. ‘Chang hai, chang khéc thi goi 1a
Nhat Nhu, tic la Iy chan nhu’ (Tam Tang Phép S8, quyén 4).

P
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-07-
Giao duc long Tu Bi

Néu than nhan hay ban minh dang bi bénh hay siap lam
chung, chac khéng ai lai di khuyén minh d&i xt véi ho mot cach
sat da vo tinh. Ai cting dong ¥ 1a minh can ti té, ti bi — cang
nhiéu cang t6t. Van dé 1a: ching ta khong may dong y véi nhau
phai thé hién long tir bi &y ra thanh hanh dong cu thé nhu thé
nao. V&i moét s6 ngudi, tir bi nghia 1a kéo dai sy séng thém cang
lau cang t6t; véi mot s8 ngudi khéc, tir bi nghia 1a két liéu su
song — qua viéc gitp ty t hay lam chét khong dau dén - khi
phdm chét su séng sa stt, khong con gitr duoc mot muc t6i thiéu
nao d6. Khong moét nhém nao trong hai nhém thdy nhém bén
kia la tir bi cd. Nhém thtt nhat coi nhém thit hai 14 t6i pham;
nhém th hai coi nhém th nhét 1a tan nhan, khong c6 tréi tim.

Va véi nhitng ngudi trong chiing ta mudn tim mot ché trung
dung gitta hai thai cuc nay thi khong c6 duoc bao nhiéu chi dan
rd rang dich xdc. Van hoa chang ta khong thich nghi vé bénh
tat va céi chét, do vay, khi d6i dién véi ngudi Sm dau hay sip
chét, ching ta ngo ngéc chang biét phai 1am gi. Mot s6 ngudi sé
khuyén ta hay don gian lam nhimg gi minh cam thay la ding,
1a phai, nhung cadm tinh luén c6 nhitng dudng 16i quanh co 14t
1éo. C6 nhiing cdi minh cdm thdy 1a ding, 1a phai chang qua chi
vi chting 1am cho minh dé chiu, bat ké chting c6 that su 1a dang,
14 phai d6i véi nguoi kia hay khong. Udc mudn kéo dai su séng
(ctia ngudi kia) ¢6 thé 1a guong mat tr hinh ctia ndi sg chét sau
xa noi chinh ban than minh; va uéc muon két thic tinh trang
dau 6m khd s& (ctia ngudi bénh) cé thé 1a 1y 1€ vién giai cua udc
mudn két thic ndi khé ctia minh khi chiing kién khé dau. K€ ca
khi minh dugc khuyén hay hanh dong tir chd tuy duyén tng
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phé, minh cing c¢6 thé nhéan thdy dugc rang: cai c6 vé nhu 1a
cam hing tac thoi ctia minh that ra cing bi diéu kién hod bai
nhimng gid dinh ngdm ngam, khong duoc kiém ching vé su
sOng va cai chét.

D6 1a vi sao chi khuyén nguai ta hay tir bi hay chanh niém khi
tic truc bén nguoi 6m dau hay hap héi thoi thi khong du.
Chung ta can duoc giap trong viéc gido duc tir bi noi ban than
minh: nhiing 101 khuyén cu thé vé nén suy nghi nhu thé nao khi
dua cac tu duy dy vao hanh dong khi ding truéc lan ranh sdng
chét, va céc vi du dién hinh vé nhiing ngudi da quan chiéu céc
van dé nay mot cach thdu sudt da hanh dong nhu thé nao trong
qua khu.

Véi suy nghi 4y, toi da tim khap tang kinh Pali — van ban c6
nhét hién c6 vé nhimg 16i day cta Dtic Phat — dé xem ¢6 thé rut
ra dugc nhitng bai hoc nao tir guong caa BPtc Phat. Né6i cho
cung, DBtic Phat thuong vi minh nhu mét luong y, va gido phép
cta Ngai nhu phuong thudc tri lanh dau khé caa thé gian. T
chd ding cta Ngai, chting ta déu bénh hay dang hap héi & mot
muc d6 vi t€ nao d6, va vi vay, chung ta déu dang duoc lién tuc
tudi cho nhitng giot nudc tir bi. Nhung vi luong y nay da dua ra
nhiing 10i khuyén gi khi mdu ma rudt ra cua Ngai lam chung
hay bi bénh? Ngai da doi xt véi nhimg ngudi 6m dau, hap héi
nhu thé nao?

C6 1€ ching ta déu da biét cau chuyén Duac Phat ¢6 1an ciing
véi Ton gid Ananda bat gap mot ty-khuu 6m dau khong ngudi
cham séc, phai ndm giita m& phan va nuéc tiéu cia minh. Sau
khi tdm rtta cho vi ty-khuu d6 r6i, Ngai triéu tap cac ty-khuu
khéc lai, qud trdch ho da bo bé huynh dé ctia minh, va khuyén
khich ho hay theo guong Ngai: “Ai ¢6 long chdam séc Nhu Lai
thi nén cham s6c cho ngudi bénh.” Ngai ché luat dé nhimg vi
ty-khuu cham séc cac ban dong tu bi bénh dugc nhéan phan thuc
phém chia lai (ma khong phai di khat thuc) dé khich 1é ho trong
cong viéc, dong thoi lam nhe bét ganh ndng cho ho. Nhung
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Ngai chua ting tan thanh y kién cho rang y liéu bang moi gia
phai ¢ lam sao d€ kéo dai su séng. Gidi luat danh cho cac dé tu
xudt gia cua Ngai chi ché€ mot toi nhe cho vi ty-khuu tir chéi
cham séc mot vi dong tu dang bi bénh hay sap chét, hodc cho
moét vi hoan toan bé mac moét vi ty-khuu bi bénh trudce khi vi
nay lanh hay chét. Khong c¢6 tdi nao cho viéc tir chéi hay dinh
chi mét liéu phap nao dé. Vay, gidi luat khong hé chuyén tai
thong diép rang khong duy tri duoc mang séng thi pham gidi.
Nhung dong thoi, mot ty-khuu ¢ tinh chdm dit sinh mang cua
mot ngudi bénh — cho du phat xudt tir long tir bi - sé bi tan xuét
(dudi khoi hang ngt ty-khuu), va khong con dugce cho tho gidi
lai trong kiép nay, vay & day khong c6 chd cho viée gitip tu tir
hay lam cho chét mét cach khong dau dén.

Diéu nay 6 nghia la trung dao 1a con duong cua long tir bi
dich thuc. Ptc Phat da dua ra nhitng nguyén tac chi dao cho
linh vuc nay qua dinh nghia cua Ngai vé mot ngudi cham bénh
ly tudng. Mot nguoi day du tu cdch d€ cham bénh néu:

(1) ngudi &y biét chudn bi thudc thang;

(2) nguoi 4y biét cai gi thuan véi viéc chita bénh dé 14y di
nhitng yéu t8 nghich, cung cidp nhiing yéu t8 thudn cho viéc
chita bénh;

(3) ngudi &y vi long tir bi, khong phai vi cdc mén 1oi vat chat;

(4) nguoi ay khong quan ngai, gém nhom viéc don phan, ti€u,
dom dai, hay d6 non mua; va

(5) nguoi ay c6 kha nang khich 1¢, sdch tdn bénh nhan dang
thdi dtang lac bang nhimg 16i néi Phap.

Trong nam tiéu chuan nay, tiéu chudn duoc ban dén nhiéu
nhét trong tang Pali 1a yéu t6 thit nam. Vay nhitng 16i n6i Phap
nao duogc ké la tit bi va c6 ich cho nguoi bénh hay nguoi hip
héi, va nhitng 16i n6i Phap nao khong duoc ké?
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O day, mot 1an nita, nhitng cai khong dugc lam sé phan dinh
linh vuc cho nhing cai cdn nén lam. Luat tang (Vinaya) dan ra
nhiing truong hop trong doé céac ty-khuu bao ngudi bénh tap
trung tu tudng vao viéc chét, tin rang cai chét sé tot hon 1a tinh
trang phai song khé s& lac dy. Ngudi bénh 1lam theo 16i khuyén
va chét, Duc Phat tan xudt cac ty-khuu nay. Vay thi, dudi cai
nhin cta dic Phat, khuyén khich nguoi bénh budng tay khoi sy
song hay tit bd y chi mudn séng khong duge xem la mot hanh
dong tir bi. Thay vi c§ gang gitp cho bénh nhan di vao cai chét
moét cich nhe nhang, Ptc Phét chu trong vao viéc nhe nhang
huéng gidc quan (sy minh sat) ctia ngudi dy vao thuc tai vé kha
va kha diét.

D6 1a vi Ngai xem mdi phut gidy cua sy séng 1a mot co hoi dé
hanh tri va thtra huéng loi ich tir Phap. Mot gidy phat cé giac
quén vao cai khé hién tién thi bdi phan ich loi hon la nhin giay
phut hién tai véi su chan bo va dat hy vong & tuong lai, d6 la
nguyén tic ma moi truyén théng tu tap hanh thién déu biét.
Nguyén tac nay ap dung trong bat c thdi diém nao cta su
song, ké ca nhiing gidy phut cudi cung. Trén thuc té, Duc Phat
da khuyén khich cac ty-khuu thuong xuyén quan vé tinh trang
céi chét c6 thé xay ra bat ct luc nao — ké ca khi khoé manh dé
ho ¢6 thé mang y thic khan truong vao su tu tap, va dat hét
long vao giay phat hién tai. Néu ta tap d6i xit véi moi gidy phut
nhu d6 c6 thé la gio phit cudi cing ctia minh, thi khi gio phit
cudi cung do6 dén, ta sé d6i dién véi né mot cach ¢ chuén bi.

Thé nhung hau hét nhitng ngudi bénh hay sip chét lai chua
timg song véi y thic khdn truong d6, vi vay, bude dau tién khi
khuyén gido nhitng ngudi nay 1a nhdm vao viéc giai toa cac
chudéng ngai vé tinh cam dé nguoi dy c6 thé hoc tir phap hién
tién (nhitng gi dién ra trong hién tai). Kinh dién Pali ¢6 cha
thich hai chuéng ngai nhu vay: lo ling vé nhiing trach nhiém
minh d€ lai, va lo s¢ vé cai chét.
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Trong mot bai kinh kha cdm dong, mot ngudi dan 6ng sap chét
duoc vg trdn an nhu sau: Khi khong ¢6 6ng, ba sé tu kiém song
va nudi con duoc; ba sé khong tim chong khéc; ba sé tiép tuc
hanh tri Phap. V&i méi 1o néi bao dam, ba déu lap lai diép khuc:
“Ong dtng lo lang ltc 1am chung. Chét ma lo lang thi khé 1am.
Dtc Thé Ton da canh céo viéc lo lang trong giy phit lam
chung.” Ngudi dan ong bong nhién hdi phuc. Trong ltc con yéu
6t, ong dén tham Dic Thé Ton, k€ cho Ngai nghe nhitng 10i cam
doan cta vg. Ptc Phét néi 6ng that 1a ¢ phudc c6 duge mot
ngudi vg day cam théng va mudn diéu loi ich cho éng nhu vay.

Vé ndi sg chét, Dtc Phat nhan xét rang mot trong nhitng ly do
chinh cho ndi s¢ nay 1a ky tc vé nhiing viéc doc ac hay gay ton
thuong ma minh da lam trong qua kha. Vi vay, ta thdy trong
Luat Tang (Vinaya) cac ty-khuu thuong an ti ngudi ban tu dang
can tr bang cach khuyén vi 4y nh¢ lai nhitng cai tich cuc hon —
chd thién ching cao nhat cta vi 4y - va tap trung tu tuéng vao
dé. Cling trong mach d6, & cdc nuéc Phat gido & A chau, ngudi
ta thudng nhac lai cho ngudi hap héi cac viéc bd thi hay tri gidi
ma nguoi dy da lam trong doi nay. Ngay ca néu ngudi hdp héi
khong thu nhiép dugc nang luc chanh niém va tinh gidc can
thiét dé dat t6i cai thdy (minh sat, gidc quan) sdu hon vao hién
tai, bat ct 161 néi Phép nao gitip ngudi diu nhitng lo ling va lo
s phia trudc déu la mot hanh dong tir bi dich thuc.

Tuy nhién, Dic Phat giang rang c6 ba nguyén do nita khién
ngudi ta sg chét: rang budc vao than, rang budc vao duc lac (tha
vui ctia cac can), va thi€u chanh tri (gidc quan/minh st truc
ti€p) vao Phap B4t Tu khong do duyén hop. Céc chi dan cao
hon ctia Ngai cho ngudi bénh va hdp héi do vay tap trung vao
viéc doan trir cac nguyén do s¢ chét nay tir gée ré. C6 1an Ngai
dén tham bénh x4 va khuyén céc ty-khuu & d6 hay tién t6i thoi
khac lam chung moét cach chanh niém va tinh gidc. Thay vi tap
trung vao chuyén liéu minh c¢6 héi phuc duge hay khong, ho
can quan sat nhimg bién chuyén cua nhiing cam tho ma ho
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dang trai nghiém: kho, lac, hay trung tinh. Khi quan sat mot
khé tho chéng han, ho nén dé y cam tho 4y vo6 thudng nhu thé
nao, va rdi tap trung vao su bién hoai lién tuc caa moi kho tho.
Ho cling ¢6 thé dp dung cung mot su tinh gidc (nhay bén) tap
trung vao cac cam tho lac va trung tinh. Sy déu dan, bén ving
cua sdc tap trung noi ho sé lam phat khaoi cdm gidc khinh an
khong 1é thudc vao cdc cam tho gidc quan, va tir chd khong 1é
thudc nay, ho c6 thé phat trién yéu t6 ly tham va xa ly d6i véi
hinh hai va déi véi moi loai cam tho. Do xa ly ma c6 dugce céi
thay dich thuc (chanh tri) tham nhap vao Phép Bat T, vi 1a B4t
Tu nén Phap dy 1am chdm dt moi sg hai vé céi chét.

Vao moét dip khac, Ton gia Xa Loi Phat di tham mot thi cha
néi tiéng ctia Pic Phat, dng Cap C6 Doc, dang nam hdp héi.
Sau khi biét bénh tinh 6ng Cap C6 Ddc cang lic cang té, Ton gia
khuyén 6ng tdp cho minh nhu sau: “Téi khong bam viu vao
mat; tdm thic t6i khong 1é thudc vao mat. Toéi khong bam viu
vao tai; tim thac toi khong 1é thudce vao tai,” tiép tuc nhu vay
cho hét sdu can, déi tugng cua su can, va cac hoat déng tam y
1é thudc vao ching. Mac dau 6ng Cap C6 DBoc chua dat téi tam
thitc doc 1ap nay theo cac 16i chi dan cua Tén gia X4 Loi Phat,
ong da xin dé nhing gido phdp nay cang dugc chi bay cho
ngudi cu si, vi sé c6 nhitng ngudi cb thé hiéu va dugce loi ich tir
do.

R6 rang, nhing 16i khuyén nay déu ndm trong khudn khé
nhimng 161 day cua Pttc Phat vé tam thai con ngudi anh huong
dén tién trinh chét va tdi sinh nhu thé nao, tuy nhién, diéu nay
khong ¢6 nghia 1a céc 16i khuyén dy chi thich hop véi nhing
nguoi cong nhan minh 1a Phat tu. Bat k€ tin ngudng ctia minh
1a gi, khi d6i dién véi cai dau rd rang cu thé, chic chdn minh sé
thay dugc gia tri cia nhitng huéng dan chi cho minh lam sao dé
giam bét thong khé qua viéc quén sat con dau trong chinh tu
than ctia né. Néu minh 6 stic theo dugc nhitng 15i chi dan, chéic
chan minh sé mu6n thtt. Va néu minh bat gap duoc cai Bat Tu
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trong khi nd luc, minh sé khong mat cong hy luan nén goi d6 1a
Phat gido hay khong Phat giao.

biém nay duoc trinh bay qua mét cadu chuyén khéc, lién quan
dén Ton gia Xa Loi Phét. Trong khi tham mot vi ba-la-moén 16n
tudi dang hap hdi, Ton gia X4 Loi Phat chiém nghiém thay céc
ba-la-moén mong mudn duge vé cong tri véi Pham Thién, vi vay
Ngai day vi ba-la-moén kia phat huy bén phong théi ctia moét vi
Pham Thién, tic 1a bon vé luong tdm: tir, bi, hy, xa. Sau khi lam
theo nhitng chi dan nay, vi ba-la-mén duoc tai sinh 1am mot vi
Pham Thién sau khi chét. Thé€ nhung sau d6 Puc Phat lai qud
Ton gia Xa Loi Phat da khong day vi ba-la-moén tap trung quan
vao cai dau, bdi vi néu duoc day nhu vay, vi ba-la-mén da
ching duogc Niét-ban va da giai thoat khoi luan hoi.

Diéu ndi bat noi tat ca nhitng 16i day nay la: tit chd nhin cua
Prc Phat, gido phap day cho ngudi hdp hoi khong khac véi gido
phap day cho nguoi khoé manh, binh thuong. Nguyén nhan
cta khd trong mdi trudng hgp déu gidng nhu nhau, va con
dudng dua t6i chd chdm dit khé cling gidng nhau: hiéu duoc
khg, tir bo nguyén nhan khg, nhan ra ché dat khé, va tu tap
phét trién cac phdm chét noi tam dua dén chd dat khé.

Su khéc biét duy nhét la tinh trang can tu khién sy giang day
gido phap vira dé hon ma ciing vira khé hon — dé hon & chd
bénh nhan khong con nhitng trdch nhiém bén ngoai nita, va c6
thé thdy rd nhu yéu mudn hiéu va dugce giai thoat khoi kha; khé
hon & chd bénh nhan c6 thé qua yéu 6t vé thé chat hay tinh cam
— vi s¢ hay lo — d€ hanh theo nhimg 16i chi dan. Nhung du 1a
truong hop nao di nira, diéu dang ghi nhan la Pac Phat luén
huéng dan minh chd trong dén nhitng cohoi ¢6 thé xay ranhiéu
hon la nhitng gi&i han ctia hoan canh, tham chi ngay & phitlam
chung. Ngai néi rang mot phtt c6 tué quan ngay trong dau khé
dang gida hon moét tram nam khoé manh (ma khong cé tué
quén).
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Tit kinh nghiém ban than — qua viéc quén sét cac vi thay caa
toi 4p dung nhimng 10i day nay, va qua viéc tu minh ap dung —
toi hoc duoc hai bai hoc 16n. Bai hoc thit nhat 1a cdc bénh nhan
thita huéng dugce nhiéu nhat tir gido phdp khi bénh hay hap hoi
12 nhitng ngudi khong bi dan vt béi cac ky ttc vé nhiing viéc ac
doc hay ton thuong ma ho da lam trong qua kh, va nhing
ngudi da tu tap thién hay mot phép tram tu méc niém trude khi
bénh. Cho du su thuc tap d6 khong phai 1a su tu tap Phat gido,
ho dap ung theo truc giac thong diép cua Puc Phat vé kho, va
c6 thé dung gido phap dy dé lam voi di nhimg dau kho cua
minh. Bai hoc & day 1a chitng nao minh con biét rang mot ngay
kia minh sé chét, thi minh nén tranh nhitng hanh dong ac va bat
dau tap hanh thién cho minh d€ c6 su chuan bi khi bénh tat va
cai chét xdy dén. Thay tdi, ngai Ajahn Fuang, c6 l1an néi rang:
khi hanh thién minh dang luyén dugc cho minh biét cich chét
nhu thé nao - lam sao dé€ gitr duogc niém va tinh giac, lam sao
dé€ chiu duoc dau, 1am sao d€ lam chu duge cac y nghi uong
chudng va than chi cham duoc Bat Tt - dé dén luc phai ra di,
minh sé ra di mot cach thuan thuc, khéo 1éo.

Bai hoc tht hai la néu muén gitp ngudi khac vuot thing ndi
s hai trudce cai chét, minh phai hoc cadch vugt qua ndi s¢ chét
cua chinh minh, bé‘mg cach ti bo su rang budc vao hinh hai, tu
bo su rang budc vao duc lac, trdnh céc viéc lam ac, va dat giéc
quén/ minh sat truc ti€p (chanh tri) vao cai B4t Tu. Néu vuot
thang dugc nhitng ndi s¢ cia minh, minh sé huéng dan giso
phép hitu hiéu hon cho nguoi hdp héi. Minh sé khong bi lung
lay bdi nhiing canh ghé sg cta céi chét, minh sé c¢6 kha nang
cam thoéng va ang déi truc ti€p véi nhimg nhu cdu ctia ngudi
h&p héi, va 16i néi cia minh sé ¢6 trong luong hon vi ching dén
tir kinh nghiém truc tiép. Long tir bi ciia minh sé duoc gido duc
khong phai bang sach vd hay cam gidc, ma bang sy minh sat ré
rang céi hoai diét va cai khong hoai diét.



62

R6t cling, hai bai hoc nay rut lai thanh mét: Hay hanh thién nhu
mot hanh dong tir bi cho minh va cho ké khdc, ké'cd khi cdi chét c6 vé
nhu con xa lim. Dén ldc chét, minh sé d& lam ganh nang cho
nhiing ngudi cham s6c minh. Bong thoi, néu duge moi dén an
ui nhiing ngudi bénh hay hap héi, long tir bi cia minh sé that
su gitp duoc nhiéu hon cho nguoi d6, va minh sé c6 mot thong
diép hiru hiéu d€ huéng dan cho ngudi doé.

(Nguyén tdc: “Educating Compassion”,
Bhiikhu Thanissaro, 2006)

P
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-08-
Tin vao Trai Tim:
Gido ly vé Sarmmvega & Pasada

Mot dao Phat tin thuan cudc doi, day ta tim hanh phtc bfmg
cadch m& long ra dén nhan huong hoa ctia doi s6ng hang ngay.
b6 1a diéu ching ta mudn — hodc duge nguoi ta bao vay khi rao
giang cho minh mot thit dao Phat thudn theo dong chdy cudc
doi. Nhung d6 c6 phai la diéu minh can chiang? Va d6 c6 phai
la dao Phat?

Ta hay chiém nghiém lai cdu chuyén ctia Théi tir Siddhartha
va cudc cham mat dau tién ctia chang véi cai gia, bénh, chét, va
véi mot sa-mon du hanh. Pay la mét trong nhimng dé tai gan
gii, than thuong nhét trong truyén théng Phat gido, phan 16n
béi tinh chat chan thanh, thang than trong cdm xtc ctia vi hoang
tu tré. Chang xem gia, bénh, chét nhu moét de doa nghiét nga,
va da don tdt ca hy vong ctia minh vao doi séng thién dinh &
ring, xem d6 la 16i thoat duy nhét. Nhu dai thi hao Phat gido
Ma Minh (Aévaghosa) vé lai cau chuyén, vi hoang tu tré c6
khong it than nhéan, ban bé tim cac thuyét phuc chang tir bo
nhitng tu tuéng dy. Ma Minh da rat khon ngoan vién dan 15
khuyén tin chiu cudéc doi cua ho dudi moét 4nh sdng hét stic
thuyét phuc. Thé nhung, Théi t& nhan ra rang néu theo 15i
khuyén cua ho, chang sé phan bdi trai tim minh. Chi c6 chan
thanh véi cam xtc chan that ciia minh, chang méi ¢6 thé dan
than vao con duodng lia xa nhitng gid tri thuong tinh ctaa xa hai,
va huéng dén su Giac Ngo vo thuong di vao Bat Diét V6 Sinh.

Day kho c6 thé 1a mot cau chuyén khang dinh (tin thuan) cudc
doi, nhung né khang dinh mot diéu khac quan trong hon cudc
doi: su that caa trai tim khi trdi tim khao khat moét hanh phuc
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tinh rong, tuyét doi. Stic manh ctia udc nguyén nay tuy thudc
vao hai xtic cdm ma tiéng Pali goi 1a Saritvega va Pasada. Rat it
ngudi trong ching ta dugc nghe téi ching, nhung ching 1a
nhiing cdm xuc lam nén tang ban dau cho truyén théng cua dic
Phat. Hai cam xtc nay da gay cam huang cho vi hoang tu tré di
tim su Giac Ngo, khong nhiing vay, sau khi da thanh Phat, Ngai
con khuyén dé tit cia minh mdi ngay déu phai nudi dudng va
vun boi chiing. Cach Ngai cham s6c va doi xtt véi hai cam xtic
nay that dic thu, cho dén ndi ta ¢ thé xem d6 1a mot trong
nhiing déng gbp quan trong nhat ma gido ly dic Phat da céng
hién cho van hod phuong Tay hom nay.

Saritvega (btic xuic, cdp bach, khén truong) 1a cdm xtic ma Thai
t Siddhartha da cdm nhén khi lan dau tiép xic véi gia, bénh,
va chét. Day 1a mot tir khé dich vi né bao ham nhiéu mac d6
phtc tap ctia cdm xuc - it nhat ¢ ba tam trang trong cung mot
ltc: cam gidc de nang do choang sdc, v méng, va chan ngan
khi nhén ra sy phu phiém, v6 nghia ctia doi séng ma ngudi ta
thuong séng; cam giac khiém nhugng do nhan ra sy tu mén va
kho dai cua minh khi d€ cho minh séng mét caich mu quang;
cdm gidc bon chén khac khodi do ¥ thic tinh cdp bach cta viéc
tim cach thoat ra khoi cai vong quin quanh vo nghia nay. Bay
la tdm trang ching ta déu da c6 lac trai qua trong qua trinh
truong thanh, nhung t6i khong tim duoc moét tirnao trong ngon
ngir chiing ta c6 thé géi ghém day du ca ba tdm trang. Cé mot
ti nhu vay rat ich loi, ¢6 16 ching ta nén du nhap thang tu
Saritvega vao trong ngon ngi cua minh.

Khoéng phai chi cung cdp mét tir ich loi, nhiéu hon thé, dao
Phét con c¢dng hién mot bién phap hitu hiéu dé déi phé véi
nhitng cdm xtic ddng sau tif ndy — nhitng cdm xtc ma van hoa
ching ta cam thay s¢ hai, de doa va lung ting khong biét déi
phé. Di nhién, khong phai chi ¢ van hoa ching ta méi bi de
doa b&i cam xtic Sarvega. Trong truyén ctaa Thai ti Siddhartha,
phan tng caa vua cha trudc kham pha ctia 6ng hoang tré dai
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dién cho cdch ma hau hét cac van hoa dung dé déi phé véi cac
tinh cdm nay: Nha vua da tim cach thuyét phuc thai ti rang tiéu
chudn hanh phtc cua théi tirla qua dang, khong thé nao véi tdi,
dong thoi vua cung tim cach lam xao lang tam tri ctia théi tu
bang céc lién hé tinh cam, va da moi tht duc lac trén doi. N6i
don gian, bién phap ctia vua la lam cho hoang tr ha thap muc
tiéu cia minh va tim sy thod man noi mét hanh phtc it hon la
tuyét d6i, va khong méy gi tinh thuan.

Néu chang hoang tu tré song & Hoa Ky thoi bay gio, ngudi cha
sé c6 nhimg phuong tién khac dé déi phé véi su khong thoa
man cta chang, nhung bién phap vé ban chit van gidng hét.
Chuing ta c6 thé dé dang tudng tuong ngudi cha dua chang dén
mot c8 van ton gido, ngudi nay sé day hoang ti tin tudng rang
nhiing gi Thuong-dé tao ra trén co ban déu t6t ca, va ding chu
trong dén nhimng khia canh ctia doi s6ng c6 thé gieo rac nghi
ngd lén niém tin dy. Hodc ngudi cha dua hoang tir dén mot nha
tam 1y tri liéu, nguoi nay sé ddi x véi cac xtic cam Satitvega nhu
chiing bénh khong cé kha nang chap nhan thuc tai. Néu cac liéu
phép khong c6 két qud, nha tam 1y tri liéu c6 thé sé ké don cho
hoang ti nhiing loai thudc ¢6 ma tiy lam bién déi tam trang dé
lam té liét cdAm xtc nay noi chang, khién chang c6 thé trg thanh
mot thanh vién hiru hiéu, dé thich nghi cta xa hdi.

Néu ngudi cha la ngudi cdp tién, 6ng c6 thé sé tim mot vi gido
tho hay phédp su, nguoi sé khuyén hoang tir tim hanh phuc
trong nhimg niém vui mau nhiém nho nho cua doi s6ng - mot
tach tra, mot budi di bé trong ring, chu nghia hoat dong xa hoi,
xoa diu ndi dau cia ngudi khac. Chang sé dugc bao chd bao gidy
ban tam rang cac hanh phtc kia sé bi rtt ngan vi gia, bénh, va
chét. Giay phut hién tai la tdt cd nhing gi chang ta c6, vay
ching ta cdn phai 1am sao dé thudng thic céi vi ngot pha lan
chat ddng ma minh dugc ném, va dimng tim cach niu lai nhitng
niém vui ngén ngui khi chiing qua di.
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Ong hoang diing cdm ma chiing ta dugc biét trong cau chuyén
chic chén sé khong chadp nhan bat ky mot 16i khuyén nao theo
kiéu t6t bung ay. Chang xem d6 la su tuyén truyén cho mot doi
song am tham tuyét vong, kéu goi chang phan bdi trai tim
minh. Nhung néu khong tim duoc sy khuady khoa nao trong
nhiing nguodn yén ui 4y, chang sé di dau trong xa hoéi cua chung
ta? Khong giéng An Do thoi dic Phat, ching ta khong ¢6 con
dudng nao khac - duogc dinh rd va dugc xa hoi chdp nhan —
ngoai con duong trd thanh nhitng thanh vién san xudt kinh t&
cho xa h¢i. Tham chi cac dong tu cting duoc danh gia cao vi kha
nang cung cap banh mi, mat ong, va rugu vang cho thi truong.
Va hoang tu c6 1é sé khong c6 con dudng nao khac ngoai con
duong gia nhap vao hang ngti nhitng nguoi lang thang va thoat
ly, nhiing nguoi cap tién va cach mang, nhiing ngudi song bén
1€ xa hoi.

Hoang tur sé khdm pha ra nhiéu tdm hon dep va nhay cam
trong nhitng nhém ngudi nay, nhung khong c¢6 moét khoi tich
tap nhiing tué gidc uyén do, da duogc kiém chiing dé chang tham
khao. C6 nguoi sé dua cho chang médt quyén sach ctia Thoreau
[1] hay Muir [2], nhung nhitng diéu ho viét chang mang lai cho
chang moét phan tich thoa dang nao vé gia, bénh, chét, va cing
khong mang lai bat ky mot 161 khuyén nao d€ vuot thoat chiang.
Va bdi vi khong ¢6 mét mang ludi an toan nao cho nhitng ngudi
song bén 1€ xa hoi, chang thdy minh phai bé qua nhiéu nang
luong vao cac van dé com 4o, va con qua it thoi gid hay nang
luong dé tim giai phap riéng minh cho van dé Saritvega. Chang
sé bién mat khong con tam tich, d& dang su nghiép gidc ngd —
6 thé trong vung nai Utah, hay trong mét khu rimg Yukon nao
do.

May maén thay cho ching ta, hoang t&r duoc sinh ra trong mot
xa hoi cd sy yém trg va ton trong cho nhitng ngudi song thoat
ly. Biéu nay da cho chang co hdi dé tim giai phdp cho van dé
Saritvega, mang lai cong bang cho su that trong trai tim chang.
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Budc dau tién trong giai phap nay duoc bi€u trung trong cau
chuyén Siddhartha qua phan tng caa thai ti véi nguoi thir tu
ma chang gdp khi du hanh ngoai cung dién: vi sa-mon du hanh.
Tam trang lac nay cua chang c6 tén la Pasada, mot loai cam xtc
da chiéu khéc, thuong duoc dich 1a ‘niém tin trong sang va tram
tinh” (‘niém tin thanh tinh” hay “tdm tinh tin.") Pay la cam xuc
gitr khong cho Saritvega bién thanh tuyét vong. Trong trudng
hop cua théi ti, chang da y thic rd tinh trang hiém nguy cta
minh, va y thic vé con dudng thoat khoi tinh trang 4y, dua dén
chd vuot ra ngoai gia, bénh, chét, dong thoi tin tudng rang con
duong nay sé thanh cong.

Nhu cac gido 1y ban dau ctia Phat gido cong khai thira nhan,
tinh trang hiém nguy cta ching ta chinh la cai vong sinh, gia,
bénh, chét hét stic vo nghia. Cac gido ly nay khong hé chéi bd
su that nay, va ciing khong bat chiing ta phai ltta d6i chinh minh
hay nham mat trude thuc tai. Nhu mot vi thay da néi: su cong
nhén thyc tai khd dau cua dao Phat - quan trong dén do dat
kho vao vi tri ctia thanh d€ thit nhat — 1a mét mén qua, bai vind
thita nhan kinh nghiém truc ti€p va nhay cam nhat caa ching
ta, mot kinh nghiém ma rat nhiéu truyén théng khac tim cach
chdi bo.

Tu chd nay, cac gido ly nguyeén thi bao ta hay tré nén nhay
cam hon ntta, cho dén mitc nhan ra nguyén nhéan dich thuc cua
khé dau khong phai ndm & ngodi kia — noi xa hoi hay noi ké khéc
— ma nam & trong nay, noi su thém khét (i) c6 mat trong tim
mdi ngudi. Céc gido 1y nay ciing x4c nhan rang c6 sy két thic
caa kho, su giai thoat khoi vong sinh tu. Va chiing chi ra con
duong dua dén su giai thoat dy, qua viéc tu tap phat trién cac
pham chat cao quy tiém an trong tdm cho dén muic loai trir duoc
su them khat (ai) va m& ra cita ngd Vo Sinh. Tém lai, tinh trang
hiém ngheo ctia chting ta c6 mot giai phap thiét thuc, ndm trong
kha ndng ctia mdi con ngudi.
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Giai phap nay ciing 1a mot tht vang khong so ltra, sén sang
duong dau véi moi sam soi, thit nghiém - mot dau hiéu ching
té su tu tin cua dac Phat noi gidi phdp ma Ngai da tim ra cho
van dé Sarivega. Day la mot trong nhing khia canh cta dao
Phat chan chinh c6 stic thu hiat manh nhat d6i véi nhing ngudi
da chan bi khuyén can hay chdéi bé nhing tué giac tao nén cam
xuc Sarivega noi ho lic ban dau.

Trén thuc t&, dao Phat nguyén thi khong phai chi tu tin rang
noé ¢6 thé doi phé nhitng cam xuic Saritvega, né con la mot trong
sO rét it ton gido chu dong nudi dudng va vun bdi nhiing cam
xtc nay dén muc cuc d6. Giai phap cho cac van dé cudce doi cua
dao Phat doi héi rat nhiéu nd lyc, ma chi ¢6 cdm xdc Sarivega
manh mé mdi gitr khong cho hanh gia roi tuét trd lai con dudng
cti cia minh. Cho nén dac Phat da khuyén tat ca Phat tu, du
nam hay nt, du tai gia hay xuat gia, mdi ngay déu nén quan
niém vé gia, bénh, chia lia, va chét — d€ phét trién nhimg cam
xuc Sarvega — va quan niém vé sttc manh cua tu nghiép (hanh
dong ctia mdi ngudi) , d€ nang Sarivega 1én mot budc nita, d6
la Pasada.

V6i nhitng ngudi ¢6 y thitc Saritvega that manh mé, mudn cat
bé nhiing rang budc xa héi ngan khong cho ho di theo con
duong dua dén sy chdm dut kho, dao Phat cho ho mét kho tang
tri tué da duoc ching minh tirlau dé tham khao, dong thoi cing
cho ho mot mang ludi an toan: ting than xuat gia, mot thé ché
gitip ho c6 thé roi khéi doi s6ng tai gia ma khong phai lo lang
chuyén com 4o sinh nhai. Véi nhing ngudi khong thé tir bo
nhiing rang budc xa hoi, gido ly diic Phat cong hién cho ho cach
song trong cudc doi ma khong bi cudc doi ché ngy, song mot
doi séng rong rai (thi), dic hanh (gidi), va thién tinh dé lam
manh thém cac phdm chit cao quy trong tam, nhimg phdm chat
dua dén su chdm dut kho.

Lién hé ho tuong ma dao Phat thiét 1ap cho hai nhanh xuét gia
va tai gia trong cong dong Phat gido (parisa) bao ddm mdi bén
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déu dugc loi lac trong su giao ti€p. Su yém trg cua nguoi tai gia
bao dam cho ngudi xuét gia khong phéi qué lo lang vé thuc
ph&m, y phuc, va chd &; 1ong biét on trude sy bd thi vo diéu kién
ctia nguoi tai gia sé giup gitt gin cho nguoi xuét gia khong trd
nén nhiing ké bét xting hay chan ghét con ngudi. Trong khi d6,
su tiép xic véi nguoi xudt gia gitp nguoi tai gia hudng vé mot
vién canh khac trong doi s6ng, nudi dudng nang luong Saritvega
va Pasada ma ho can phai ¢6 dé khong trénén u li, té liét bdi sy
tuyén truyén duy vat ctia nén kinh t€ hién hanh.

Thai d6 cta dao Phat doi véi doi song da trau doi Saritvega —
cong khai thita nhéan sy v6 nghia cta vong sinh, gia, va chét —
va phat trién Samvega trd thanh Pasdda: tin tudng vao con
duong dua dén su Vo6 Sinh Bat Tu. Con dudng nay bao gom
khong chi sy truyén thita, ma con ca mot thé ché xa hoi (ti
ching) gitp né dugc nudi dudng va bao ton. B6 la tat ca nhing
gi xa hoi ching ta dang hét stic can. That ho then thay, trong
nhitng nd luc hién nay ctia dao Phat nhap theo xu thé xa hoi,
Sarivega va Pasida 1a nhitng khia canh cua truyén théng ma
ngudi ta thudng xuyén 1o di, khong néi dén. Ching ta quén
r:?mg mot trong nhiing ngudn stic manh ctaa dao Phat la kha
nang rat mot chan ra khéi dong chay cudc doi, va bi€u tugng
truyén théng cho su tu hanh 1a vuot qua dong dé€ dén bd bén kia.
T6i hy vong ching ta sé bat ddu nhé lai nhitng diéu nay, dua
ching vao trong tim 6c, dé trong nd luc di tim mot dao Phat dé
dang rao giang, ching ta khong dén noéi phai ban hét lta giéng.

(Nguyén tdc: “Affirming the Truths of the Heart - The Buddhist
Teachings on Saritvega & Pasada”, Bhikkhu Thanissaro, 1997)

Ghi chii ciia nguoi dich:

[1] Henry David Thoreau (1817-1862) tac gid ngudi My, c6
nhiéu tdc phadm vé triét hoc, c6 nhiéu tu tudng cach mang nhu
bai bo ché d6 chu no, ca nhan c6 thé khang cu guéng mdy cai
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tri vi ly do dao dtic va cong binh. Ong ciing viét vé lich st va
triét hoc tu nhién, trong d6 tién liéu nhimg phuong phap va tim
toi cho nganh sinh thai hoc va nganh lich stt sinh mai, hai nganh
quan trong cua thuyét sinh méi hién dai.

[2] John Muir (1838-1914) mét trong nhitng nha bao vé sinh
moi dau tién cua thoi hién dai. Cac bai luan van va sach cia 6ng
ké vé nhitng cudc tham hiém thién nhién va vé doi song cua loai
vat noi hoang da, didc biét 1la cuén Sierra Mountains of
California thoi dy da duogc hang triéu ngudi doc va dén nay van
con luu hanh rong rai. Nhimng hoat dong va triét ly cua 6ng da
anh hudng manh dén phong trao bao vé méi sinh duong dai.

Bt
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-09-

Lam sao d€ hiéu tAm minh?

Phuong phap thién ma ngudi ta chi dan thudng roi vao hai
loai chinh. Loai thtt nhét bdo minh phai lam gi — nghi nhu thé
nao, quan tudng nhu thé nao, thd nhu thé nao - dé€ tao ra mot
trang thai noi than va tam: cdm gidc thénh thang rong 16n, tu
bi, hay c6 dinh vitng vang. Loai thi hai bdo minh diung lam gi
cd. Chi c6 mat, chdp nhén, va theo déi nhing gi dang c6 dé6.

S& di ¢6 hai duong 16i nhu vay, 1a vi tdm c¢6 hai loai vdn dé:
loai chi rat lui khi nao minh chu dong giai quyét ching, va loai
rat lui khi minh don thuan theo déi chiing mot cach kién nhan.
Con gian chang han, déi khi rd rang chi chju rat lui khi minh
ngoi xudng, néi chuyén véi chinh minh, do cho ra nhing gia
dinh nam bén duéi con gian d6, va phan tich chiing cho dén khi
minh bang 16ng cong nhan rang ching khong dang dé phai 6n
ao 16n chuyén. C6 nhitng ltc khac, con gian tu phai di dudi céi
nhin cham chip ctia minh.

biéu nay c6 nghia la trong su tu tap, ta khong thé trong doi
mot ky thudt hanh thién duy nhat lam t4t ca moi viéc cho minh.
Ta can phai nam vimng ca hai cich. Khong nhiing vay, ta con can
phai biét cach nao 4p dung cho van dé nao, va lam sao dé phdi
hop ching mét cach t6t nhat. BE dat duoc cai biét nay, tuy vay,
khong phai 1a moét cong viéc cuc nhoc vat va. Ky thuc, d6 1a mot
cudc phiéu luu. Ta can phéi tu minh kham ph4, thit nghiém,
xem va phan dodn két qua, va hoc tir cac sai lam ctia minh. Ta
hoc 1am sao dé€ hiéu duoc tAm minh.

D6 la vi sao Ditc Phat da khong day cac ky thuat hanh thién
ma thoi. Ngai con day cac ky nang can thiét d€ c¢6 thé luon luén
doc dugc tAm y: 1am sao d€ hiéu nhiing van hanh trong tam dé
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biét minh can nhan dién nhitng gi, va lam sao dé phat trién
nhitng pham chat chan that va kham xa ma ta can phai c6 dé ¢
thé tin cay duoc chinh minh, véi tu cich mot ngudi quan sat.

Chi trong boi canh dy, Ngai méi day cac ky thuat hanh thién,
va tham chi con khong giai thich can ké moi th nira. Ngai dat
ra nhitng cau hoi, va goi ra nhimng linh vuc dé thu nghiém. Thay
vi tim cdch mé&m cho minh cau trd 16i, hay b6 budc khéong cho
minh suy nghi, Ngai mudn sy hanh thién thu hit éc séng tao
ctia minh d€ minh c6 thé phat trién duoc tri tué cua chinh minh
va dat duoc nhimng cai thdy caa chinh minh. Chi khi nao minh
thit nghiém d€ nhan ra dugc céi gi cong hiéu, cai gi khong thi
luc d6 minh méi hi€éu duoc nhan va qua. Va chi do hiéu duge
nhan qua ma minh méi c¢é théloai trir duge nhimg nguyén nhan
gay khd & cang thang, va nudi dudng dugc con dudng dua dén
su Gidc Ngo chan chinh.

bay ciing gidng nhu viéc hoc dan. Hoc choi cac bai hét cua
ngudi khac chi 1a moét phan can c6 dé€ lam quen véi cay dan.
Minh cting mudén hiéu moét it nhac 1y va thuc tap d€ phat trién
16 tai nghe nhac ctia minh. R6i minh c6 thé dung mot s8 bai hat
mau nhu diém xuat phéat cho nhitng thi nghiém va tic hing
ctia chinh minh. D6 1a khi minh c6 thé thuc sy bat ddu hiéu cay
dan, va khai th4c tron ven tiém nang cua né.

Do vdy, néu ta mudn kham pha tiém nang cua tam minh, su
chuén bi hay nhét 1a xem lai cdc huéng dan hanh thién caa Dic
Phét trén ba linh vuc: sy hiéu biét, thai do, va ky thuat (phuong
phap).

SU HIEU BIET. D¢ hiéu su van hanh cta tam ¥, ta phai hiéu
vé nghiép (karma), hay hanh dong, vi nghiép la cai tam lac nao
cling dang tao tadc. Nhd xem nhitng hanh dong ctia tam y ma ta
c6 thé bat ddu hiéu duge tdm. Nhitng nguyén nhan gay khé 1a
mot dang nghiép, va sy két thic con duong dua t6i khé cing
vay.
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Hai diém quan trong nhét trong gido ly vé nghiép cua Puc
Phat — hai diém khién cho gido ly ctia Ngai tach biét han véi moi
gido ly vé nghiép khac duogc giang day dong thoi véi Ngai - la
nghiép (karma) la y huéng (y dinh), va nhiing gi tho nghiém
trong hién tai déu dugc dinh bdi hai loai y hudng: qua kha va
hién tai. Cac y hudng qua khit dang chin mui sé thiét lap mot
day kha nang ma ta c6 thé tho nghiém trong lic nay. Cac y
huéng trong hién tai cta ta sé chon lua tir nhitng kha nang cé
thé xay ra kia dé€ dinh hinh cdi ma ta that su tho nghiém. Ngay
cd y huéng chi ¢6 mat thoi, hay chi quan sat théi cting van 1a
moét y dinh, va né la mét dang nghiép dinh nén c4di ma minh
thay biét.

Trong khi thién, nhitng diém nay nhic nhd ta rang nhitng gi
ta tho nghiém trong hién tai dén tir cc y dinh trong qua kh,
va cing dén moét phan tir cac y hudng trong hién tai; ta phai cé
kha nang nhan ra sy khac biét gitta hai cai néu ta muén hiéu
duoc két qua cua nhitng hanh dong hién tai cia minh. Gia du
nhu trong ldc thién tap, mot y nghi duc vong - két qua tir cac y
hudng trong qua khit - khdi lén trong tdm. Néu ta khong tinh
tdo, ta c6 thé nghi rang viéc hanh thién dang gay nén y nghi duc
vong. Va nhu vay, ta sé hiéu sai két qua ctia cic hanh dong hién
tai cia minh. Kinh nghiém cho thay rang thuong thudng mot
nghi chot méng lén trong dau minh dén tir cic y hudng qua
kha. Minh 1am gi véi né tao nén y huéng hién tai cua minh. Ta
khong diéu khién dugc cac y huéng qua khi - trong d6 cé
nhitng ¥ huéng x4u — nhung ta c6 thé tao nén sy thay ddi bang
cac y hudng hién tai cia minh. Ta c6 thé d6i xtt véi y nghi cua
minh mét cach khéo 1éo — dua t6i nhitng dang hanh phtc v6 hai
- hay la khong khéo 1éo. Va cho du nghiép qué kh ctia minh
1a gi di chdng nita, thi mdi gidy mdi phut ta ludn ludn c6 thé
chon mot y huéng thién.

Nhiing diém nay quan trong cho dén ndi Dic Phat xem su
phén biét gitta thién va bat thién 1a mot trong nhiing gido hudn
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can ban nhat cta Ngai. Thién tap co ban 1a nd luc dé€ phat trién
cac y hudng thién, va tir bd cac y hudng bat thién trong moi noi
moi lac.

Diéu nay c6 nghia la thién tap khong phai chi la van dé buong
x&. Hanh thién bao gdm vira tir bo 1an phat trién, cong thém mot
hoat dong thit ba nita, d6 1a: hiéu ro cai gi la thién hay bét thién
dé biét phai lam gi ltic nao. Va chinh 14 qua sy tht nghiém ma
minh tim ra dugc hoat dong nao la phu hop trong lac dé.

V3, ciing lai giéng nhu viéc hoc choi dan. Ta khay dan va lang
nghe; néu khong thich nhiing gi minh nghe, thi ta lai khay khac
di, bét vai nét nay, thém vai nét khac, cho dén khi nao nghe
duoc céi vira y. Ta sé khong hoc duge gi vé cay dan néu chi khay
ma khong nghe, hay nghe ma khong khay. Biéu nay cing dang
v6i tam. Ta tim hiéu cdi gi gdy nén khé va céi gi dan dén su
ch&m dut khé bang cach khuyén khich céc trang thai nao d6 noi
than va noi tam, rdi xem xem minh duoc nhiing gi. Bé 1a vi sao
ca 1am 14n ng6 déu can thiét trong sy hanh thién, va ching phai
phéi hop véi nhau d€ mang lai két qua.

THAI PO. Ciing nhu ta can phai luyén tai dé thAm dinh t6t
hon viéc choi dan cua minh, ta can phai phat trién nhitng pham
chit dang tin cay noi tdm d€ c6 thé€ tin tin dugc nhiing gi minh
thdy khi quan tdm ¥ ctua minh. Bang khong, néu khong can
than, sy hanh thién sé tr& nén mdt trong nhiing phuong tién
tron tranh khac cua tdm. Ta c6 thé c6 mot van dé phic tap trong
gia dinh can phai giai quyét, nhung ta ty thuyét phuc minh rang
néu minh chi ng6i yén véi nd, né sé tu rat lui. Hay ta c6 thé ¢
mot sy ghién nghién dang xdu ho, né soi suc, day dat chi vi
minh khong chiu nhin vao né, ma lai ban rén véi nhiing tha
khéc: cac phép quan tudng (hinh dung), thd toan than - hay bat
cl cdi gi ngoai trir van dé trudc mat.
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Dé tranh van dé nay, ta can phai phat trién hai phdm chat can
ban: kham xa va thanh that.

Trudc khi day phép hanh thién véi hoi thé cho Rahula, con
trai ctia Ngai, Dac Phat day Rahula moét bai tap mao dau dé
phét trién tdm kham x& (nhan & xa). Ngai néi: hdy quan tim
minh nhu dét. Nhimng thit do ban dugc ném 1én dat, nhung dat
khong kinh tom hay khé chiu. Khi ta lam cho tdm minh giéng
nhu dat, thi cidc cam giac vira y hay khong vira y déu sé khong
diéu khién tdm minh duoc.

DPuc Phat khong bao Rahula trd nén mét cuc dat u li. Ngai chi
day ton gia hay vitng vang, phat trién stc kham nhan, dé khi
nhing viéc khé chiu xay dén trong sy hanh thién cua minh -
nhu van thudng xdy ra — ton gia sé khong bi chao dao. Khi
nhiing viéc dé chiu xay dén, ton gia sé khong bi cudn hut bai su
dé chiu, thich tha d6. Tén gia sé c6 kha ndng quan sat nhiing
hién tuong lac va bat lac noi than va noi tam ma khong voéi vang
di t6i nhing két luan hap tap.

D¢ phat trién dic thanh thuc trong thién tap, Dic Phat day
Rahula thém mét bai tap khac nita. Ngai néi: hay nhin tinh vo
thudng caa céac hién tugng noi than va noi tdm, dé khong xay
dung cam gidc “tdi 1a” quanh chting. O day, Dittc Phat day thém,
dua trén bai hoc Ngai da day Rahula khi ton gid md&i bay
tudi. Ngai ting ndi: hay tap nhin cdc hanh dong cia minh trudce
khi lam, trong khi 1am, va sau khi da lam xong. Néu thdy minh
da hanh dong khong khéo 1éo va gdy ton hai, hay quyét tam
khong 1ap lai 16i 1dm d6 nita, r6i phét 10 véi mot ngudi minh
kinh trong.

Trong céc bai hoc nay, Dac Phat ren luyén cho Rahula thanh

thuc v6i ban than va véi ké khac. Va chia kho4 dan dén sy thanh
thuc nay la xem cidc hanh dong ctia minh nhu nhing thi
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nghiém. Nhu vay, néu thady két qua khong tét, ta c6 tu do dé
thay déi chiing theo y minh.

Cung vay, thai do nay thiét yéu trong viéc rén luyén dic thanh
thuc trong viéc hanh thién ctia minh. Néu ta xem moi su - t6t
hay xdu - xdy dén trong khi hanh thién nhu mét ddu hiéu cho
thdy minh thudc loai ngudi nao, thi khé ma quan sat diéu gi
mot cach trung thuc. Néu mot y hudng bét thién khoi 1én, ta cb
khuynh huéng hodc mang nhiéc chinh minh la mét thién gia t6i
té, hoac che gidu y hudng kia dudi 16t vé pht nhan. Néu mét y
huéng thién khdi 1én, ta c6 khuynh hudng tu hao va thod man,
xem d6 nhu 1a mot ddu hiéu caa ban chat hién thién bam sinh
ctia minh. Két qua la ta khong bao gi¢ thiy duge cac y hudng
dy c6 that su hién thién nhu chiing thoat nhin ¢6 vé nhu vay hay
khong.

D€ tranh cac cam bay nay, ta c6 thé tap nhin sy viéc don gian
nhu 1 su viéc, ma khong phai 14 nhiing bi€u hién ctia tinh bam
sinh hay cua su xau &c ciia con ngudi minh. Va rdi ta c¢6 thé quan
sat cac su viéc mot cach thanh that, d€ xem chung dén tir dau
va sé dua minh dén dau. Khi ta phoi hop dic thanh that nay véi
dtc kham x4, ta & vao mot vi thé t6t dé€ hiéu duoc tAm minh.

KY THUAT (phuong phép). Ditc Phat da day hang chuc dé
muc hanh thién d€ d6i phoé véi nhitng van dé khac nhau, nhung
c6 mot dé muc duoc Ngai goi 1a can c dia cua tam Ngai: hoi
thé. C6 1€ bai vi hoi tha 1a cai ta ¢ thé don thuan quén sat hay
chti dong udn nén. Hoi thd1a dé muc chung ctia ca hai loai hanh
thién. Thinh thoang ta c6 thé can nhing dé muc khac dé€ déi
pho véi nhitng van dé riéng — nhu gian, tu man, hay tham duc
— nhung hoi thé qua gan giii véi tam y, n6 1a chd tru t6t khi ta
mudn tim hiéu tdm dang can gi. Thudng thuong, tu than hoi
thd 6 thé duge dung dé dua tam trd vé trang thai 6n dinh.
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Duac Phat da gidi thiéu mudi sau bude dé thuc tap véi hoi tha.
Hai budc ddu gébm nhimg huéng dan don gian, khong phic tap.
Nhiing budc con lai dat nhitng cau hoi dé€ tham do, kham pha.
Nhu vay, hoi thd tré thanh moét phuong tién dé khai trién su
khéo 1éo cua minh trong viéc giai quyét cic vin dé cua tam, va
rén luyén d6 nhay cam trong viéc do luong cac két qua.

Khéi dau, chi don thuan dé y khi nao hoi thd dai, va khi nao
hoi thd ngan. Thé nhung, trong nhitng budc con lai, ta phai tu
rén luyén chinh minh. N6i khac hon, ta phai tu tim toi lam sao
d€ thuc hién nhitng gi Diic Phat khuyén lam. Hai bai tap dau la
th& vao va thd ra nhay bén véi toan than, réi lam lang lai nhitng
hiéu ting ma hoi thd tdc dong 1én than thé. Lam sao délam diéu
dé6? Ta phai thit nghiém. Tho theo nhip diéu nao, hinh dung hoi
the theo cach nao thi ¢6 thé lam lang lai hiéu tng cta né lén
than thé? Hay tha nghi vé hoi thd khong phai nhu khong khi ra
vao hai 14 phéi ma nhu nang luong Iuu nhuan khap chau than,
kéo theo khong khi ra vao. Ta cam thdy nang luong d6 luu
nhuan ¢ dau? Hay nghi nhu né dang luu nhuan ra vao & sau
gdy minh, noi chan, tay, doc theo cac kinh mach, trong xuong
minh. Hay nghi nhu n6 dang ra vao méi 16 chan 16ng minh. N6
bi bé tac & dau? Lam sao dé khai thong nhitng bé tic d6? Bang
cach thd ciing véi chiing? Quanh chiing? Xuyén thang qua
chting? Hay xem xem céch nao cong hiéu.

Trong khi may mo véi hoi théd nhu vy, ta sé c6 ltc lam nhimg
sai lam - t6i ciing ¢ nhing 1an lam minh nhiac dau vi ép hoi
th&dhoi qua — nhung véi thai d6 dang, cac sai lam nay tré thanh
nhimng bai hoc trong viéc tim hiéu anh hudng ctia nhéan thic tac
dong 1én cach ta thd nhu thé nao. Ta ciing sé bat gdp minh mat
kién nhan hay nan long, nhung r6i ta sé nhan ra rang khi ta thd
cting véi cic cam xtc nay, ching sé hét. Ta sé bat dau thay duoc
anh huéng cua hoi thd tac dong lén tam y.
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Budc ké tiép la thd vao, thd ra véi cam gidc sung man, khinh
khoai. O day, ta ciing sé can phai thtt nghiém ca vé cach thé1an
cach quan niém vé hoi thé. Hay d€ y cac cam gidc va quan niém
nay tac dong lén tam y nhu thé nao, va lam sao ta cé thé lam
lang lai cdc anh hudng d6 dé tam cam thay nhan tinh nhat.

Khi hoi thd da an tinh, va ta da duoc khinh khodi nhd cac cam
gidc nhan tinh, thi d6 1a lac ta sin sang dé€ quan sat tam trong
chinh ty than ctia né. Thé nhung, ta van khong rdi hoi thé. Ta
diéu chinh sy ch y (tac y) cia minh mot chit d€ ¢ thé quan
sat tam, trong khi tAm van tru vao hoi the. O day, Pic Phat
khuyén ta thu ba linh vuc: D€ y lam sao dé lam cho tam dugc
han hoan khi tim can duoc han hoan, 1am sao dé€ lam cho tam
ving chai khi tdm can duoc viing chai, va lam sao dé giai thoat
cho tam khoi cac ganh ndng va rang budc khi tim sén sang véi
su gidi thoat.

Dai khi, viéc lam cho tdm ming vui va viing chai doi hoi phai
dua vao cac dé muc quan khac. Chang han nhu, dé 1am cho tam
han hoan, ta c6 thé tu tap tra noi tir tdm (thién y) khong bo bén,
hay nhd& lai nhimng lan trong qué kh ta da tung c6 gidi dtc hay
sy rong rai (thi). D&1am cho tam duge vimg chai khi bi chao déao
bdi duc vong, ta c6 thé quan khia canh bét tinh (khong hdp dan)
cta than nguoi. D€ téi lap diém chd tdm khi ta hon trdm hay tu
man, ta c6 thé quan vé su chét — nhan thic rang cai chét 6 thé
dén bét ct lic nao, va ta can phai chuédn bi tim minh néu mudén
dang hoang do6i dién véi cai chét — c6 thé 1am ta giat minh canh
tinh. Vao lac khég, ta c6 thé 1am cho tdm han hoan hay ving
chai chi qua c4ch ta tap trung vao hoi thé. Chang han, thé vao
qua tay va chan minh c6 thé giip tdm tru lai, khi dinh da lung
lay. Khi mét diém noi than khong du d€ ta hing khdi tru lai,
hay thu d€ y dén hoi thd noi hai diém dong mét lac.

Diém quan trong 1a ta dat minh vao chd cho phép minh c6 thé
thu nghiém véi tdm, va doc két qua ctia cac thi nghiém ctia minh



79

véi d6 chinh xdc cang ngay cang 16n. Ta cing c6 thé thu tham
do cac ky nang nay khi khong ngdi trén toa cu: Lam sao dé lam
cho tdm han hoan trong lic bi bénh? Lam sao dé lam cho tam
ving chai khi déi phé véi mot nguoi kho chiu, khé choi?

Dé giai thoat cho tdm khoi nhitng ganh ndng cua né, ta chuan
bi cho cai tu do tuyét ddi ctia Niét-ban, trude tién, bang cach
thdo g& cho tdm khoi cdc vung vé, lung tung dé€ duoc dinh. Mot
khi tam da lang xudng, hay kiém lai xem c6 cach nao dé lam
cho sy an tinh d6 vi t&, tham diéu thém khong. Chéng han,
trong céc giai doan dau cua dinh, ta can lién tuc hudéng y nghi
ctia minh vao dinh, tham dinh (danh gid) va diéu chinh dé lam
cho hoi thé dé chiu hon. Nhung mot khi tam da lang r6i, thi su
thdm dinh hoi thd khong con can thiét nita. Lac d6, ta tim hiéu
xem lam sao dé lam cho tam hop nhét véi hoi thd, va nhu vay,
ta thdo g& cho tam budc vao mét trang thai tinh lac sau sac hon.

Trong khi phat trién cdc ky nang cua minh nhu vay, cac y
huéng ta ding dé nan got kinh nghiém ctia than tdm minh cang
ltc cang ré rang hon. Tai diém nay, Dtc Phat khuyén hay xem
lai chu dé v6 thuong, tim cach nhéan dién vo thuong noi két qua
ctia ting v huéng. Ta thdy rang ngay ca nhimng trang thai tot
dep nhét tao nén bdi cac y hudng thién hao nhat — nhing trang
thai dinh kién c6 va vi diéu nhat - ciing dao déng va bién
chuyén. Nhan ra dugc diéu nay sé dem lai sunham chén, khong
con 4o tudng ddi véi moi y huéng. Ta thay rang cach duy nhat
dé€ vuot qua tinh bién dich nay la cho phép moi y huéng ding
lai. Ta ching kién moi th duoc xa bo, ké ca con duong (dao).
Cai con lai 12 v6 hanh: bat t. Usc mudn kham pha hoi thé da
dua ta vuot khéi pham trii cia mong mudn, cta hoi thd, dén
duoc Niét-ban. Khi diéu nay xay ra, ta biét ta da hiéu dung tam
minh.

Nhung trong ltc nay, ta phai hiéu dudng huéng téng quat caa
su tu tap. Ta nhin xem hoi thd hay tim dang cing hay khé & chd
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nao; ta lam vai thi nghiém — may mo céi nay, tham tha céi kia
— dé xem cai gi lam voi gidm su cang hay khd kia; va rdi ta nhin
lai, xem cach nao coéng hiéu, cich nao khong. Roi ta lai thu
nghiém thém nita. Ta ti€p tuc may mo, tham tha. Nhung ta
khong phai chi loay hoay sudng. Ta dang tim xem cai gi la lanh
thién (khéo 1éo) va vo hai; ta dang 4p dung cac phdm chat thanh
that va kham xa vao viéc nay, va ta hoc trong khi may mo tim
hiéu. Ta c6 dugc niém vui tao ra nhiing &m thanh tiéu khién (&
phu d0) véi cay dan, va dong thoi — moét ngay kia, khi ta dat cay
dan xudng - ta c6 duoc sy thoa man da thiu triét duoc mot ky
nang.

(Nguyén tdc: ‘How to read your own mind’,
Bhikkhu Thanissaro, 2008)

Bt
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-10-
Hoa giai, Phai & Trai

“Nay cdc ty-khuu, hai nguoi nay goi la nguoi ngu. Hai nguoi nao?
Nguoi khong thay su pham 16i ciia minh 1a pham 16i, va nguoi khong
theo diing 1€ tha thit cho ké da thii nhan 16i ctia minh. Hai nguoi d6 la
hai ngquoi ngu.

“Hai nquoi nay goi la ngudi tri. Hai ngudi ndo? Nguoi thiy sy
pham 16i ciia minh 1a pham 10i, va ngudi theo diing 1€ tha thit cho ké
da thii nhan 16i cia minh. Hai nguoi d6 1a hai nguoi tri.” — AN 2.21

“Mot nguyén nhan dé'tang trudng trong Chdnh Phdp va Ludt Nghi
ciia cdc bdc thdnh la moi khi thiy cd sw vi pham cdc Phdp & Ludt dy,
minh dén bul lai diing theo Phdp va tdp giit gin trong tuong lai.” — DN
2

DPuc Phat da thanh cong trong viéc thiét 1ap mot ton gido da
va dang la mét luc luong dich thuc cho hoa binh va hoa hop,
khong nhiing vi ngai da dé cao gié tri cia nhiing phdm chat nay
ma con vi ngai da dua ra nhiing chi dan ky cang vé lam sao dé
dat t&i chting qua tha thit va hoa giai. Trong tdm ctia cc chi dan
nay la tué giac ctia ngai rang tha thir 1a mot viéc, hoa giai la mot
viéc khac.

Tha thit tiéng Pali la khama, con c6 nghia la “dat.” Tam nhu
dat thi khong phan ting va khong xdo déng. Khi to6i hai ban ma
ban tha thit cho t6i, thi khi &y ban quyét dinh khong tra daa,
khong tim cach tra thu. Ban khong nhat thiét phai thich toi. Ban
chi c4t cho minh génh ning cta sy hiém han va cat dat vong
oan bao ma néu khong doan trur, sé cot chung ta lai véi nhau
trén vo dai gidc ddu kinh khung ctia luan héi. D6 1a mén qua
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ban ¢6 thé hién tang cho ca hai ching ta, viéc nay thanh tuu
duoc hoan toan la do ban, khong can tdi phai biét hay hiéu duoc
viéc lam 4y.

Hoa gidi — patisaraniya-kamma — nghia la tr¢ lai sy than mat,
doi hoi nhiéu hon 14 tha thit. N6 doi hoi viéc téi lap lai long tin
cay. Néu toi choi bo trach nhiém vé nhitng hanh dong cua toi,
hay khéng khing rang minh khéng 1am gi sai c, thi khong ¢6
céach gi chiing ta c6 thé hoa giai duge. Tuong tu, néu tdi ci nhat
dinh rdng cdm tho ctia ban khong quan trong, hay ban khong
c6 quyén bat toi theo nhitng tiéu chuan ding sai ctia ban, thi
ban sé khong tin cay duoc tdi 1a sé khong gay ton thuong cho
ban nita. D€ ¢6 lai su tin cy caa ban, toi phai ching to su ton
trong cua toi d6i véi ban, va véi nhimg tiéu chuan chung cua
chiing ta vé thé nao la thai d6 c6 thé va khong thé chdp nhan
duoc; toi phai thita nhan rang toi lam ban dau va da sai khi lam
vay; va phai hira kiém ché trong tuong lai. Trong khi d6, ban
cting phdi tao cho t6i su tin cdy qua théai do ton trong ctia ban
trong tién trinh di téi hoa giai. Chi khi d6, tinh ban cta ching
ta méi c6 thé c6 lai mot chd ding viing vang.

Vay, cé nhimg cich dang va sai d€ di dén hoa giai: loai héi du
nhiing yéu t6 can thiét d€ xay dung lai long tin, va loai khong
hoi du cac yéu t8 dy. Pé khuyén khich sy hoa gidi ding dan
gitta cadc dé ti cua minh, Déc Phat da dua ra nhing phuong
phép can ké dé thuc hién diéu nay, cung véi su gieo trong
nhiing gia tri khuyén khich su 4p dung cac phuong phap 4y.

Cac phuong phép ndy nam trong Luat tang Pali, huéng dan
cac ty-khuu lam sao d€ phat 16 v6i nhau, lam sao d€ lam hoa
véi nhitng ngudi tai gia ma ho da déi xi khong dang, 1am sao
dé gian xép nhitng cudc tranh cai lau ngay, va lam sao dé€ han
gan sy chia ré phan phai trong ching Tang. Mac du gidng cho
chu tang, nhitng hudn thi nay chtra dung nhitng nguyén tac ap
dung cho bat ci nhitng ai mudn tim téi hoa giai cho nhitng khac
biét, du la trén phuong dién cd nhan hay chinh kién.
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Trong moi trudng hop, budc dau tién 1a cong nhan sy sai lam.
Khi mot ty-khuu phét 16 16i da pham, chang han nhu da xtc
pham mét ty-khuu khéc, vi ay trudc hét thi nhan da néi 161 xtc
pham d6. K& dén, vi 4y cong nhan rang sy xtic pham nay dtng
la pham luat. Cudi ciing, vi &y htta tu kiém ché dé khong lap lai
16i nay trong tuong lai. Mot ty-khuu mudn hoa giai véi mot
nguoi tai gia ciing lam theo moé thic 4y, véi su trung gian ctia
mot ty-khuu khéc, c6 quan hé t8t véi ngudi tai gia kia. Néu mot
cudc tranh chap khién ching Tang bi chia lam hai nhém, va ca
hai déu c6 nhitng hanh xtt khong thich dang, thi khi hai nhém
mudn di dén hoa giai, ho dugc khuyén trudc hét phai giai toa
nghi ky bang phép “nhu thao phti dia” - phu ¢6 1én dét sinh 14y
dé€ budc. Ca hai bén phai c6 16i phat 16 tong quat vé viéc lam sai
trai, va hita khong béi nhitng 16i nhe ctia nhau. Diéu nay gitp
ho chi chi vao nhimg viéc sai trai chinh, néu c6, da tao nén su
tranh chdp hay lam cho sy tranh chap tr& nén tram trong.

Dé han gan su chia ré, phan phéi trong ching Tang, hai bén
duoc huéng dan trudc nhat phai tim hiéu cac y huéng chinh tir
hai phia dua téi su chia ré, bai vi néu cac y hudng dé qué tham
hiém hay bét chanh, thi su hoa giai sé khong thé nao xay ra
duoc. Néu tap thé d6 chi tim cich va viu tam thoi ma khong
dao sau vao gdc ré cua su chia ré, thi khong ¢6 gi that sy duoc
han gan ca. Chi khi nao cac y huéng chinh gy ra su chia ré dugc
xét thdy c6 thé hoa giai duoc, va nhimng khac biét duge giai
quyét, thi khi dy ching Tang mdéi c6 thé thuc hién nghi thic tai
lap su hoa hop.

Dan trai khap cac 16i day nay 1a cai thdy rd rang rang su hoa
giai dich thuc khong thé chi dua trén udc mudn hoa hop ma cé
duoge. N6 doi hoéi mét hiéu biét chung nhitng hanh doéng nao
lam mat hoa hop, va mot 161 hita sé ¢4 tranh nhiing hanh déng
dy trong tuong lai. Va diéu nay lai doi hoi moét su thoa thuan
hét sttc 6 rang vé nhiing tiéu chudn dang - sai chung, va su
cam két d6i véi ching. Cho dau hai bén hoa giai thoa thuén la
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khong dong y véi nhau, hop dong thoa thudn ctia ho can phai
phén dinh rd cach dung va sai trong viéc d6i xut véi nhiing di
biét.

Thé nhung phai trdi, dang sai lai bi két an trong vong Phat
gido phuong Tay, phan 16n vi ngudi phuong Tay da ching kién
nhiing su lam dung phai trai, dang sai trong van hoa (Thién
chta gido) ctia minh — nhu khi mét ngudi tim cach ap dat nhiing
tiéu chudn tuy tién, hay nhitng hinh phat 4c nghiét 1én ké khéc,
hay théi dao dic gia, doi hoi ké khac phai tuan theo nhiing tiéu
chudn ma chinh minh khong tuan theo.

D¢ tranh nhimg lam dung nay, moét s6 ngudi da dé nghi séng
véi cai nhin khong ludng nguyén, vuot qua sy vudng mac vao
phai trai, ding sai. Tuy nhién, cdi nhin nay cing khong tranh
khoi bi lam dung. Trong nhimg cdéng dong ma thuyét nay duge
ung ho, nhiing thanh vién vo6 trach nhiém c6 thé dung chiéu bai
khong ludng nguyén va khong vuéng mac dé bién ho cho 16i
hanh x1r that su ¢6 tinh chat tac hai cua ho; cdc nan nhan ctia ho
bi tha bo vo, khong ¢6 bat ky moét tiéu chudn chung nao dé cé
thé nuong vao d6 ma yéu cdu udn nan lai sy bat cong. Tham
chi, hanh déng tha tht ciing dang nghi ngo trong béi canh d6,
vi nan nhéan 14y quyén gi dé phan xét nhitng hanh déng kia 1a
ding hay sai ma tha thithay khéng tha tha? Va thuong thuong,
nan nhan l1a nguoi bi 1én an da ap dat cac tiéu chudn cua minh
lén ké khac, va khong c6 kha nang vuot 1én trén nhitng cai nhin
luéng nguyén.

biéu nay cé nghia la phai trdi, ding sai chua that su dugc vuot
qua trong cong déng nhu vay. Ching chi duoc sip dat lai thoi:
Néu anh c6 thé trung ra vién canh khong ludng nguyén, thi anh
& vé phia dung, bat ké anh da lam chuyén gi di. Néu anh phan
nan vé cach &n & ctia ngudi khac, anh & vé phia sai. Va vi su sap
dat lai nay khong duoc cong khai thita nhan nhu vay, né tao
nén mot bau khong khi dao dic gia, trong d6 khong thé nao c6
dugc sy hoa giai dich thuc.
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Cho nén, giai phap khong nam & chd tir bd phai trai, ding sai,
ma nam & chd 1am sao dé st dung chiing cho khén ngoan. Do
d6, Duc Phat da hd tro cho cac phuong phap hoa giai ctia Ngai
bang su gieo trong cac gia tri trong d6 phai trai, ding sai dugc
xem nhitng phuong tién hd trg, thay vi 1a nhitng chuéng ngai
cho sy hoa giai. D€ ngdn ngira nhirng nguoi & vé phia dang lam
dung vi tri cia minh, Ngai khuyén ho hay xem lai minh trudc
khi bt t6i ngudi khac. Nhitng cau hoi duge Ngai khuyén xét lai
c6 thé duoc tém tit nhu sau: “Bdn thdn toi ¢ dwoc thanh tinh,
khong cd nhiing 16i ldm chua sdm hoi hay khong? C6 phdi dong co
thiic ddy cua t6i la [ong tix, thay vi § mudn tra thi hay khong? T6i c6
that su nhan thifc r6 vé nhiing gid tri chung ctia hai bén hay khong?”
Chi khi nao ho c6 thé tra 161 “dung vay’ cho cac cau hoi nay, thi
khi 8y ho méi nén néu van dé ra. Thém vao d6, Dtc Phat
khuyén ho nhat quyét chi néi nhiing 10i chan that, dung thoi,
nha nhan, nham vao vén dé, va thic day tir long tir. Pong co
ctia ho phai 1a long ti bi, 1an man dén 1¢i ich cua t4t ca nhing
ngudi lién h¢, va mong muon thdy ngudi lam sai duogc cai déi,
di kém véi udc mudn cao hon 1a sy cong bang véi nhimng
nguyeén tic phai trdi, dting sai.

Dé khuyén khich ngudi 1am sai xem sy hoa giai 1a mot thang
loi, thay vi la mot thét bai, DPtic Phat khen viéc thanh that nhan
16i 1a mot hanh dong déng kinh, thay vi dang xau hé: n6 khong
phai chi 1a mét phuong tién thuong, ma la phuong tién chinh dé
di téi tién b trong viéc tu tap. Nhu Ngai da néi véi Rahula, con
trai Ngai, rdng kha ning nhan ra 16i minh va thd nhéan ching
véi ngudi khéc 1a yéu t6 co ban dé dat duge su thanh tinh noi y
nghi, 16i néi, va viéc lam (MN 61). Hay nhu Ngai da néi trong
kinh Phép ct (Dhammapada), rdng nhiing ai nhan ra 16i minh
va stta doi, thi “chdéi sang ruc doi nay, nhu trang thoat may che."
(Dhp 173)

Ngoai viéc dua ra nhimng 1oi khich 1é nay déi véi viée thanh
that nhan 16i, Dc Phat con ngan chdn nhitng dudng 16i chsi bo.
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Céac nha nhan chung hoc hién dai da nhan ra ndm chién lugc
can ban ma nguoi ta thuong dung dé tranh né nhan lanh trach
nhiém khi ho gay ra tac hai. Va dang chu y la: gido phap vé dao
dtc trach nhiém trong tang Pali déng vai tro chdn diing cd nam
chién lugce nay. Nam chién luge 1a: chéi bo trach nhiém, chéi bd
su viéc la ton that da duoc gay ra, chdi bd gid tri cia nan nhan,
tan cong ngudi cdo toi, va tuyén bd minh lam nhu vay la dé
phung su mét muc dich cao cad hon. Cau tra 16i trong tang Pali
cho nam chién lugc nay la:

(1) Chtng ta luén ludn chiu tradch nhiém vé nhing chon lya ¢6
y thitc ctia minh.

(2) Chang ta phai luén ludn dédt minh trong hoan canh cta ké
khac.

(3) Moi chiing sinh déu dédng duoc ton trong.

(4) Chiing ta phai xem ngudi chi 16i cho minh nhu ké dang chi
cho minh chau bau. (Trén thuc té, cac vi xuat gia khong duoc td
ra b4t kinh d6i véi nhitng ngudi chi trich ho, cho ditho ¢6 khong
dinh nghe theo 10 chi trich 4y di nira).

(5) Khong c6 — xin lap lai, khong ¢6 — muc dich cao ca nao cé
thé bao chita dugc cho sy vi pham nhiing giéi can ban vé an &
dao duc.

D¢ dua ra nhitng tiéu chudn nay, Dac Phat da xay dung nhimng
gia tri nén tang khuyén khich hai phia hoa giai st dung chanh
ngtt, va luén luén nhin lai chinh minh mét cach trung thuc va
c6 trach nhiém — nguyén tac co'ban cho toan b su tu hanh. Nhu
vay, cac tiéu chudn dung - sai trong hanh xt, thay vi ngot ngat
hay vun vit, lai 1am phét sinh sy tin cdy sau sic va lau bén.
Ngoai viéc tao su hoa hop bén ngoai gitap ich cho su tu tap, tién
trinh hoa giai con la moét cohéi cho su 16n manh, truéng thanh
bén trong.
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Ditic Phat cong nhan rang khong phai méi bat hoa nao cting ¢6
thé di t6i chd hoa giai duge. C6 nhitng ltic mot hodc ca hai phia
khong c6 thién chi thyc tap su chan that va tu ché - bat buoc
phai ¢6, néu muodn di téi hoa giai dich thuc. Mac du vay, su tha
tht van ¢6 thé c6 dugc, néu mudn. D6 1a vi sao sy phan biét
gitra hoa giai va tha tht la rdt quan trong. N6 khuyén khich ta
khong an phan véi su tha thit suéng thoi trong khi ¢é thé c6
duoc su hoa gidi, han gan dich thuc; va né cho phép ta mé long
tha tht, ngay ca khi khong thé ¢6 sy han gan, hoa giai.

(Nguyén tdc: “Reconciliation, Right & Wrong”,
Bhikkhu Thanissaro, 2004)

Bt
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-11-

Goc ré ctia cht nghia Ling man Phat gido

Nhiéu nguoi Tay phuong, khi méi biét dao Phat da ngac nhién
bdi su quen thudc ky la cta cac khai niém c6 vé cha chét trong
dao Phat: tinh tuong tiic, tinh toan b, vuot lén trén ban ngd. Nhung
diéu ma c6 1€ ho khong nhan ra la: nhitng khai niém nay nghe
c6 vé quen thudc bdi vi ching thit sy quen thudc. Trong mot
chiing muc 16n, ching dén khong tir gido nghia cua Phat ma tir
ctta ngd cua tdm ly hoc Tay phuong, qua d6 16i day cua Phat da
bi sang loc. Chiing tiép thu rét it tir ngudn Phat phép so véi tir
nhitng gdc ré ngdm cta van hod Tay phuong: tu tudng cta cac
nha Lang Man & Drc.

Céc nha Lang Man Duc c6 thé da qua doi va hau nhu bi quén
lang, nhung nhing tu tuéng cua ho van dang séng manh. Tu
tuong cua ho ton tai duoc vi ho 14 nhitng ngudi dau tién tim
cach gidi quyét van dé cdm gidc c6 don, bé tic ctia con ngudi lén
lén trong xa hoi hién dai. Nhing phan tich cta ho vé vin dé
nay, cing vdéi giai phap ho dua ra nghe van 6 ly.

Ho thdy rang xa hoi hién dai dang 1am m4t tinh ngudi khi phu
nhan tinh tron ven cta con ngudi. Su chuyén mén hoa lao dong
dua dén nhiing cam giac tach roi va ¢6 lap; tinh trang quan liéu
dua dén cam giac tap doan, go bé. Phuong thudc duy nhét cho
nhiing cdm gidc nay, nhu cdc nha Lang Man dé nghi, la hanh
dong sang tao nghé thuat. Hanh dong nay tai hop lai cai nga da
bi phén chia, va lam cho cac ranh gidi phan chia kia hoa tan vao
mot y thic dai ngd, lién déi véi moi ngudi va thién nhién. Con
ngudi tron ven la con ngudi nhat khi duogce tu do sang tao phat
xudt tir trai tim. Nhimng tac phdm tur trdi tim 1a phuong tién cho
phép con ngudi ta lién hé. Mdc du nhiéu nha Lang Man da xem
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cac t6 chic ton gido va chu thuyét ton gido la khong nhan ban,
mot s6 khac da xoay sang kinh nghiém ton gido — truc cdm hoa
nhép véi toan thé thién nhién — nhu mét ngudn chinh cho viéc
trd lai tinh ngudi (trd vé nhan ban).

Khi tdm ly hoc va tam 1y tri liéu phét trién nhu nhiing nganh
hoc & Tay phuong, ching hap thu nhiéu tu tudng cua cac nha
Lang Man va gieo ric nhitng tu tudng nay vao van hoa dai
ching. Két qua 13, cac khéi niém nhu sy hgp nhét cta nhan
céach, su phat trién toan ven ban nga, va sy tuong lién tuong ddi,
cung vi kha nang tri liéu caa tinh toan thé (wholeness), tinh tu
phét (spontaneity), tinh khoi hai, va sy linh dong tur lau da trd
thanh mot phan khong khi chung ta hit thé. Tuong tu, quan
niém cho rang ton gido cSt yéu la sy tim ki€m mot kinh nghiém
cam tho, con cac chu thuyét ton gido 1a cau tra 10i sdng tao cho
kinh nghiém &y cting da lau ngay trd nén quen thudc.

Ngoai viéc anh huong dén nganh tam ly hoc, cac khai niém
nay da tic dong dén cac phai Co Bdoc coi md va Do Théi cai
cach, cc phéi nay da dua ra y kién cho rang nhiing gido 1y
truyén théng can phai duoc viét lai mot cach sang tao dé€ truyén
dat duoc cho timg thé hé méi, hau git cho cac kinh nghiém tén
gido duoc bao ton va séng dong. Vay thi chuyén ngudi ta dién
dich gido ly Duac Phat, khi Phat Phdp dén véi Tay phuong, theo
duong hudng cta cac quan niém kia, d6 ciing la diéu ty nhién.
Nhitng vi thdy A chau - khong it ngudi da thAm nhuan tu tuéng
Lang Man qua nén gido duc Tay phuong hod trudc khi sang day
— nhan thdy ho c6 thé lién hé véi thinh ching Tay phuong bang
cach nhan manh céc chu dé vé tinh tu phat va linh dong déi lap
lai ‘sy quan liéu ctia ban nga.” Nhitng hoc tro Tay phuong nhan
ra rang ho ¢ thé gan giii véi gido ly duyén-khdi khi gido ly nay
duoc dién dich nhu mot bién thai cua thuyét lién déi; va ho c6
thé tiép nhan gido ly khong phai-nga [1] nhu mét su khudce tur
mot cdi ta riéng biét d€ nham t&i mot ban nga rong lén hon, bao
gom toan thé vi tru.
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Trén that t€, quan diém vé doi song ton gido theo khuynh
hudng chu nghia Lang Man da ép udng dao Phat nhiéu bé chi
khong gidi han & vai gido ly riéng ré. N6 t6 1én toan bo Phat
Phép mot mau sic cta lang kinh Tay phuong vé muc dich ctia
su tu tap. Nhitng vi thay Tay phuong tit moi truyén théng xéc
nhan r?mg muc dich cua sy tu tap trong dao Phat la dé€ dat duoc
su linh dong, vuot thodt nhitng nhi nguyén. Nhu mot tac gia da
trinh bay, Phat day rang ‘viéc xoa tan nhitng hang rao ta dung
lén gitra ta va cudc doi la cach st dung doi ngudi hay nhat...
[tinh V6 Nga] bi€u hién nhu tinh t6 mo, tinh thich nghi, su hai
hudc, tinh khoi hai... kha nang thu thai trudc nhimng diéu khong
ludng biét duoc.” Hay nhu mot tac gia khac da néi rang ‘Khi ban
nga cua ching ta néi rong dé€ dm chira tat ca, ta tim thdy binh
an trong v diéu cua cudc doi.” Tac gid thi ba thém vao: ‘Cong
viéc cua ta tit day cho dén cudi doi la ma long ra véi cai ménh
mong va biéu hién né.’

Gidng nhu ngudi Trung Hoa da c6 Pao Lao lam ctta ngd cho
Phat phap - truyén thong noéi dia cung cdp cac khéi niém dé
gitp ho hiéu Phat phap — & Tay phuong ching ta c6 chu nghia
Lang Man nhu ctra kh4u cua ching ta. Kinh nghiém ctia nguoi
Trung Hoa véi cac cira khau Phat phap chita dung moét bai hoc
quan trong, nhung lai thuong bi bd qua. Sau ba thé ky quan tam
dén gido ly dao Phat, ho bat ddu nhan ra rang Phat gi4o va Lao
gido dat nhing van dé khac nhau. Trong khi thanh loc dé€ bing
di tan gdc nhitng di biét nay, ho bt ddu dung nhimng khéi niém
Phat gido dé dat lai vdn dé cho céc gia dinh c6 mau sic dao Lao
cua ho. B¢ 1a vi sao Dao Phét, thay vi tr¢ thanh mét giot nudce
trong bién Lao gido, da cé thé tiém vao van hoa Trung Hoa mot
chat liéu that sy méi. Bén day, cau hoéi cho Tay phuong la liéu
ching ta cé hoc dugc tir tim guong Trung Hoa, va bat ddu ding
cac khai niém Phat gido d€ soi lai cac cira néo trung gian, dé
xem xem nhimng chd tuong déng gitta cdc chu thuyét trung gian
va Phat Phép dich that thuc su ra giong nhau dén muc nao. Néu
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khong l1am nhu véy, ta lao vao nguy conhdm lan canh ctta trung
gian la tu than Phat Phap, va khong bao gio di xuyén qua dé
duoc dé€ budc vao phia bén kia.

Nhin mét cach téng quat, chu nghia Lang Man va Phat Phap
nhin doi song tam linh dudi cing moét dnh séng. Cé hai déu xem
ton gido nhu san phdm cua sinh hoat loai ngudi, hon la su can
thiép cta than thanh. Ca hai déu xem ban chat ton gido la kinh
nghiém va thuc dung; va vai tro cua ton gido 1a tri liéu, nhim
dén chita tri nhimg can bénh trong tam ngudi. Nhung néu xét
sang nhiing goc gac lich st ctia hai truyén thong nay, ta sé thdy
rang chting bat dong 16 rét khong phai chi vé ban chat ctia kinh
nghiém ton gido, ma con vé ban chit cua cac can bénh tam ly
kinh nghiém tén gido c6 thé chira tri, ciing nhu vé ban chat thé
nao la duoc chita lanh.

Nhiing khac biét nay khong don thuan 1a nhing tu liéu co.
Ching dinh hinh c4c giad dinh thién gia mang theo vao su thuc
tap. Ngay ca ltic c6 mit hoan toan, tAm y van mang theo nhitng
gia dinh qua kh, dung ching dé can nhac xem nhitng kinh
nghiém nao — néu ¢6 - can duoc coi trong. Pay la moét trong
nhimg diéu quan hé mat thiét dén gido ly vé Nghiép cua dao
Phat. Chung nao cac gia dinh nay con chua duoc xét nghiém,
chiing van con ndm gitt mot quyén nang tiém an. D€ ph4 v&
tiém nang 4y, ta cAn phai xét duyét nhitng gdc ré ctua chu nghia
Lang Man Phat gido — nghia la gido phap Dutc Phat duoc nhin
qua cong ngd cua cha nghia Lang Man. Va dé€ su duyét xét nay
di d6i véi khai niém nhan qua ctia dao Phat, ta phai tim cac géc
ré nay trong hai huéng: hudng qud khit d6i véi su khéi dau cua
céc tu tuong Lang Man, va hudng hién tai d6i véi nhimg diéu
kién duy tri cho c4c tu tuéng Lang Man nay van con hap dan
bay gio'va & day.

Céc nha Lang Man 14y cam hing ban dau tir moét xudt xi
khong ngo: Kant, vi gido su gia dét ¢6 théi quen di b mdi ngay
rat dang gid, cho dén ndi nhimg nguodi hang xém c¢é thé chinh



92

dong ho theo ong ta. Trong tdc phdm Phé Binh su Phdn Xét
(Critique of Judgment), dng day rang sang tao nghé thuat va xtc
cam la nhiing sinh hoat cao nhat cuia tam tri con ngudi, tu than
chung c6 thé chita lanh nhimng sy phan déi cua kinh nghiém con
ngudi. Friedrich Schiller (1759-1805), c6 1€ 1a triét gia Lang Man
gdy anh hudng 16n nhat, da khai trién thém thuyét nay véi khai
niém ‘rong choi’ nghé thuat nhu thé hién tuyét déi cua tu do
loai nguoi, vuot lén trén nhimg thac bach cta doi séng dong
vat va cac quy luat caa ly ludn, mang ca hai dén sy hoa nhép.
Con ngudi, theo 6ng, ‘chi tron ven la mét con ngudi khi anh ta
vui choi.’

Trong con méat ctia Schiller, sy rong choi nay khéng chi hoa
nhédp ban ngd ma con xo4a tan sy ngan cach gitta minh véi nguoi,
va véi thién nhién néi chung. M6t con nguoi véi tu do noi tai
can thiét d€ hoa nhap ban nga, theo ban nang, ciing sé mong
cho nhitng ngudi khic ném duoc su tu do nay. Su lién hé nay
gidi thich chinh sach Lang Man ung h nhing ngudi bi ap bic
trén moi qudc gia 1at d6 nhiing ké 4p bic. Trong mat ho, gia tri
cua su hoa hop ndi tai dugc chitng minh b:?mg khd nang tao ra
nhiing mai day lién két trong linh vuc hoat dong xa hoi va chinh
tri.

Schiller thay tién trinh hoa nhdp vao dai thé (integration) 1a
mot tién trinh khong bao gio két thac: sy hoan toan hgp nhat
chang bao gidy c6 thé dat t6i duge. Cude séng c6 y nghia 1a mot
cudc sdng ludn ludn gan lién véi tién trinh hoa nhap. Con dudng
1a chd dén.

Va con duong ay cting hoan toan khong theo khuoén khé hay
bi go bé. Puoc ban cho tinh chat rong choi khong rang budc,
con dudng di dén chd hoa nhap vao dai thé cia mdi ngudi 1a
riéng biét va duy nhat.
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boéng nghiép cua Schiller, Friedrich Schleiermacher (1768-
183), ap dung céc tu tudng nay vao ton gido, két luan rang ton
gido, giong nhu bat ky mot hinh thdic nghé thuat nao, 1a mot
séng tao ctia con ngudi, va chitc nang 16n nhét ctia ton gido nam
& chd han gan nhitng vét nit ran trong nhan cach con ngudi va
trong xa hoi loai ngudi néi chung. Ong dinh nghia ban chét ctia
ton gido 1a ‘su nhay cam va su ua chudng cai vo bién,” va su
nhay cam nay khai dau trong tdm théi d6n nhén, noi ma sy tinh
gidc md ra cho céi vo bién. Su cdm nhan vo6 bién nay duoc néi
theo bang hanh dong cta sitc tudng tuong sang tao, méc ndi
cam giac 4y vao cho minh va cho ké khéac. Bdi vi cdc hanh déng
sang tao nay - va do vay, tat ca gido thuyét ton gido - 1a mot
budc rat ra tir thyc tai thé nghiém, ching thudng xuyén phai
duong dau véi su thay d6i va cai thién.

Mot vai trich dan tit cac bai viét Vé Ton Gido cua Schleier-
macher sé cho ta mét cdm nhan chung vé tu tudng cta ong;:

“Cd nhan khong phdi chi o mot phan cia cdi toan thé, ma la mot
cudc trung bay ctia toan thé. Tam v, ciing giong nhu vii tru, c6 tinh
sdang tao chit khong phdi chi c6 tinh tiép thu. Nhiing ai da biéf tré
thanh nhiéu hon chinh ban thdn minh thi cing biét rang minh ching
mdt mdt i nhiéu khi mat chinh ban than. Thay vi thod hiép vdi niém
tin véswbdt ti riéng tu sau khi chét, nhimg ngudoi mo dao chan chinh
lai thich phdn ddu dé'tiéu diét ban ngd riéng tu dé'song trong cdi Mot
va trong cdi Toan.”

“Ton gido duoc tim thdy chii yéu noi ddu? Noi sy tiép xiic sinh dong
gitia con ngudi va doi song két tao thanh cam xiic. Nguoi mg dao dich
thuc thi bao dung vdi nhimg gidi thich khdc nhau vé cam xiic ndy,
ngay cd su do du ciia chii nghia v6 than. Phii nhdn sw cé mdt truc
tiép ciia thdnh than trong cdm xic cia minh theo ho con v0 tin
ngudng hon sy do du kia. C6' chdp vao mot khdi niém nao dé ciia minh
€ thin thanh ciing ching phdi la thdi 9 ton gido.”
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Schiller va Schleiermacher déu c6 anh huéng manh dén Ralph
Waldo Emerson [2], diéu nay c6 thé dé dang nhan ra trong
nhiing tdc phdm sau cting ctia 6ng. Thinh thoang ta nghe rang
Emerson chiu d&nh huéng ctia cac ton gido phuong Dong, nhung
ky thuc, viéc doc sach Phat gido va An D6 gido ctia 6ng chi cung
cap chuong ci cho nhimng bai hoc 6ng da hoc duoc tit cic nha
Lang Man chau Au.

“Mang qud khit vdo hién tai nghin mdt,
song thién thu trong ngay mdi dang chd.
Vi kién dinh, mot tam hon I6n

van thong dong khong ban ron bao gior
Cot tiy cia tri, diic, va sy song

goi tén la Ty Phdt, Bin Ning.

Ai ciing biét ty tham sdu v6 thiic

mot difc tin tron ven chita phai mo.”

‘Ly do vi sao cudc doi thiéu sy thudn hod la béi con ngudi khong
hoa thudn vdi chinh minh ... Chiing ta song trong sy néi ngoi, trong
su chia ré, trong nhitng phin, trong nhiing hat. Trong khi d6, trong
con nguoi la linh hon ciia cdi toan bo, cdi im lgng hiéu biét, cdi dep
chung ctia vii tru, vdi cdi Toan dy moi phin, moi hat déu lién hé binh
ding, déu la cdi Mot vinh citu. Cdi quyén ning sdu xa trong d6 chiing
ta hién hitu nay, va cdi dep phd cdp cia nd, khong phdi chi tu vién
mdn va toan ven hang gio' ma thoi, ngay hanh dong nhan biét va cdi
dugc nhdn biét, ngquoi va canh, chi thé'va doi tuong, thay déu la mot.”

Hién nay, ngudi ta it khi doc vé cdc nhan vat trong truong phai
Lang Man (Romantics) va phai Tién Nghiém (Transcendental-
ists) & ngoai cac 16p van chuong hay than hoc. Tu tudng ctia ho
van sdng trong van hoa dai ching phéan 16n 1a do cac tu tudng
dy da dugc dung dudng bdi nganh tam ly hoc, va da duge
chuyén dich sang mot loai ngdn tit vira khoa hoc hon, vita dé
st dung hon cho quan ching. M6t trong nhimg nha chuyén
dich chu chét 1a William James, ngudi da cho nganh ton gido
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hoc theo phuong phap tdm ly hoc hinh thic hién nay tir ca tram
nam trudc, nam 1902, khi éng cho xuét ban cuén Nhing hinh
thdi khdc nhau cua Kinh Nghiém Ton Gido. Nhitng dong cam
phéng khoang cta James da néi rong ra ngoai van hoa Tay
phuong dé dung nap luén ca Phat gido va An gido, da vuot qua
ngoai vong nhitng ton gido ‘c6 thé chdp nhan duogc’ trong thoi
dai cua 6ng dé€ dung nap phong trao Van Minh Tinh Than
(Mental Culture movement), mét hinh thitc New Age cua thé
ky 19. Su quan tam dén tinh da nguyén cua 6ng khién 6ng cé
c6 vé di trudc thoi dai mot cach la thuong.

Tuy vay, James van chiu anh huéng béi cac trao luu tri thic
c6 mat vao thoi d6, cc trao luu nay da quyét dinh cach 6ng bién
dai khéi dir liéu bao la ctia minh ra nganh tam 1y hoc ton gido.
Mic dau 6ng ndi ra véi tu cadch mot nha khoa hoc, trao luu anh
hudng sdu dam nhat dén tu tuong cta ong lai la chu nghia Lang
Man.

James da néi theo cic nha Lang Man rang vai trd cta kinh
nghiém ton gido 1a dé tri liéu cAm gidc ‘ban nga bi chia cat,” tao
ra mot cai ngd hop nhét c6 kha nang thuc hién chic nang tot
hon trong xa héi. Tuy nhién, d€ c6 tinh khoa hoc, tam 1y hoc ton
gido phai khong duoc vé phe hay chong lai bat ¢ tuyén bo vé
chan ly nao lién quan dén ndi dung caa cac kinh nghiém ton
gido. Chang han nhu, nhiéu kinh nghiém ton gi4o tao ra niém
tin manh mé vao tinh théng nhat cta toan thé va tru. Tuy
nhiing ngudi quan sat theo tinh than khoa hoc can phai cong
nhan cdm gidc hoa nhap nhu mét su kién, ho khong nén xem dé
nhu mot chiing minh rang vii tru qua that 1la mot. Thay vao do,
ho can phai danh gia timg kinh nghiém qua nhitng anh hudng
cta né trén nhan cach. James khong hé béi réi truéc nhimng
tuyén bd vé chan ly chéng trai 1an nhau da dugc tao ra qua bao
nhiéu thé ky. Trong mét 6ng, nhitng khi chat khac nhau can
nhing sy that khac nhau nhu la liéu thudc tri liéu cac vét
thuong tam ly cua ho.
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Vién vao chu thuyét Giam Ly (Methodism) dé dua ra hai
pham tru phan loai cac kinh nghiém ton gido — cai hoa tam tinh
va thanh hod - James dua ra mét giai thich Lang Man cho hai
loai kinh nghiém &y. V6i nhing ngudi theo chu  thuyét Gidm
Ly, hai pham tru nay dac biét 4p dung vao lién hé gitra linh hon
véi Thuong Dé. Su cai hod tam tinh (conversion) la sy hudng
linh hén theo y Chuia; thanh ho4 (sanctification) 1a su lam cho
linh hén hoa hop véi y Chiia trong moi hanh dong. D€ ap dung
hai pham tru nay cho nhimg ton gido khac, James lay di cac
phan lién quan dén Thugng Dé, chira lai mot dinh nghia mang
nhiéu tinh cadch Lang Man hon: sy ho4 cai tdm tinh 1am théng
hop nhan cach; su thanh hoa dai dién cho tién trinh lién tuc két
hop céi thé hgp nhat Ay trong cudc s6ng hang ngay.

James cting ti€p ndi cac nha Lang Man trong viéc danh gia anh
huéng ctia hai loai kinh nghiém nay bang ngon ngit thé tuc.
Kinh nghiém ho4 cai tdm tinh 1a lanh manh khi ching tao diéu
kién cho su thanh hod lanh manh nhu: kha nang gitt duogc tu
cach ctia minh trong cudc séng gay go, hén tap, cu xtt nhu mot
thanh vién c6 dao duac va trach nhiém trong xa hdi loai ngudi.
Qua ngoén ngir tam ly hoc, James nhin su hod cai tdm tinh
(convesion) chéng qua chi nhu mét vi du cuc doan ctia nhitng
buéc choc thung thudng gap noi tudi vi thanh nién. Ong ciing
déng y véi cadc nha Lang Man rang sy m& mang bién gi¢i dé hoa
nhép véi dai thé noi mot ca nhan la mot tién trinh dé theo dudi
sult doi, cht khong phai 1a mét muc dich dé dat téi.

Nhimng tac gia khéc, ndi ti€p nganh tam ly hoc tén gido sau
James, da sang ché ra mot von liéng ngit vung khoa hoc khac
dé phan tich cac dit kién ciia minh. Nhung ho van duy tri nhiéu
khéi niém cta chu nghia Lang Man ma James da dua vao trong
linh vyc nay.

Chang han, trong quyén Con nguoi hién dai tim kiém mot Linh
Hon (1933), Carl Jung [3] da dong ¥ rang vai trd dich thuc cua



97

ton gido ndm & sy han gén nhitng phan chia trong nhan cach,
di1 rang noi mdi con ngudi 6ng déu nhan ra cé cing mot loai
phén ré can ban: ban nga hep hoi, lo s¢ doi lai véi mét vo thic
khoang dat, khén ngoan hon. Tt d6, 6ng xem ton gido nhu mot
dang ban so ctia nganh tdm 1y tri liéu. Trén thuc té, 6ng con gan
gli cdc nha Lang Man hon ca James khi 6ng dua ra dinh nghia
vé stic khoé tam 1y. Trich dan diéu khang dinh cta Schiller rang
con ngudi thuc su ngudi nhit khi vui choi, Jung thay su trau doi
tinh tu phat (spontaneity) va linh dong (fluidity) vira 1a phuong
tién dé két hop lai moét nhan cach bi phan chia, vira 1a su biéu
hién ctia mdt nhan cach lanh manh gan lién véi qué trinh hop
nhét khong ngting, noi tai va ngoai tai, trong sudt cudc doi.

Khoéng gidng James, Jung nhin nhan cach da hoa nhap véi dai
thé nam vuot Ién trén nhitng gisi han cling ngét ctia luan ly. Va,
du khong dung tir ctia Keats, 6ng da tan duong cdi ma Keats [4]
goi 1a ’khd nang khudc tir' (‘negative capability’): kha nang
duong dau mot cach thoai mai véi nhitng diéu bi dn, khong chac
ma khong tim cach 4p dit 1én ching nhimng diéu chic chan
nhung giam ham, han ché. Vi th€ Jung da dé nghi vay muon t
ton gido bat ct gido ly nao giap cho tién trinh hoa nhap, dong
thoi khude tir bat cit gido 1y nao ngan chan sy tu phat cua ban
nga da md rong va hoa nhap véi dai thé.

Trong quyén Ton gido, Gid Tri, va cdc Kinh Nghiém Tot Dinh
(1970), Abraham Maslow [5], ‘cha dé cua nganh tam ly hoc Vuot
Qua Ban Than’ [6], ciing phan chia kinh nghiém t6n gido ra hai
pham tru1 gidng nhu cach cua James. Nhung trong dung y muén
tach nhitng pham tru nay ra khai bat ky mot truyén théng nao,
ong dat tén cho chung theo hinh dang ching sé c6 néu duoc
minh hoa trén truc thoi gian: kinh nghiém t6t dinh va kinh
nghiém binh binh. Nhitng thuat ngir y gio day da di vao ngon
ngtt doi thuong. Nhing kinh nghiém tét dinh 1a nhitng cam
gidc ngan han ctia tinh théng nhat va sy hoa nhap, xay ra khong
phai chi trong linh vuc tén gido, ma con & trong linh vuc thé
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thao, tinh duc, va nghé thuat. Nhiing kinh nghiém binh binh
biéu 10 moét cam gidc hoa nhéap lau bén hon.

Maslow it sit dung nhimg giai thich truyén thong vé cac kinh
nghiém t6t dinh, xem chiang nhu nhimng 16p vé van hoa, lam
chuéng ngai ban chat dich thuc cua kinh nghiém. Cho rang tat
ca moi kinh nghiém tot dinh, b4t ké nguyén nhéan va hoan canh,
déu giéng nhau trén can ban, Maslow da thu hep chting trong
pham vi cac chiic nang tam ly thong thuong nhu nhitng cam
gidc vé cai toan thé, vugt len trén nhi nguyeén, vé su vui choi, va
su thanh thoi khong c8 gang. Ong thdy rang bi thu hep nhu vay,
chiing khoéng c6 gia tri lau dai néu nhu khong duge chuyén doi
thanh cac kinh nghiém binh binh. Di dén day, 6ng thdy tam ly
tri liéu la phuong tién can thiét cho su hoan thién cac kinh
nghiém nay: bién ching thanh mét phan cua ché do cd van va
gido duc trong tdm 1y tri liéu qua d6 con ngudi 6 thé thuc hién
hét kha nang minh - vé tri thirc, thé luc, xa hoi, tinh duc - trong
mot xa hoi ma moi linh vuc cua doi song déu la thiéng liéng, va
céc kinh nghiém binh binh la chuyén binh thuong d6i v6i moi
nguoi.

Ba nguoi viét vé dé tai tam ly hoc ton gido nay, khong ké
nhing di biét ctia ho, déu lam cho céc tu tudng Lang Man vé
ton gido tiép tuc séng & Tay phuong bang cach déng cho ching
nhiing con dau cong nhan cua khoa hoc. Qua anh huéng cua
ho, nhitng tu tudng nay da dinh hinh tdm ly hoc nhan van
(humanistic psychology) va nhiing trong doi ma — qua tam ly
hoc nhan van - nhiéu ngudi My da mang theo khi dén véi Phat
Phap.

Nhung khi so sanh nhimng trong doi nay véi nhitng nguyén
tac dau tién ctia Phat Phép, ta thay nhimng sai biét vé co'ban. Su
tuong phan gitta chung dac biét ré rét chung quanh ba van dé
trong tdm nhat cua doi séng tdm linh: Thuc chdt caa kinh



99

nghiém tén gido 1a gi? Kinh nghiém ton gido c6 thé chira lanh
can bénh co ban nao? Va duoc chita lanh nghia 1a sao?

Thuc chét cia kinh nghiém tén gido: Theo tam ly hoc Nhan
Van, cting nhu cac nha Lang Man, kinh nghiém tén gido la mot
truc cdm, hon 1a sy khdm phé nhitng su that khach quan. Chu
yéu 1a cam gidc théng nhat vuot 1én trén moi ngan chia bén
trong va bén ngoai. Nhitng kinh nghiém nay dén bang hai loai:
cac kinh nghiém tét dinh, trong d6 cam tudng hop nhit vugt
qua cac ngan chia va nhi nguyén; va kinh nghiém binh binh, noi
- ma qua sy luyén tap — cam tudng hop nhit tao ra mot nga
tuong lanh manbh, truyén sang moi hanh déng trong doi séng
hang ngay.

Thé nhung, Phat Phap, nhu da duoc trinh bay qua nhimng van
ban c6 xép phan trau d6i moét ngad tudng lanh manh va tu tap
tinh mot (oneness) & giai doan trude giai doan dat dén nhing
kinh nghiém tam linh sau sac nhat. Nga tudng lanh manh dugc
nudi dudng qua sy tu tdp Thi va Duc (gidi). Cam giac vé tinh
Mot - tot dinh hay binh binh — dugc dat dén trong nhiing mitc
dinh (jhana) thé gian, nhirng dinh nay 1a trg dao (gép phan lam
nén con duong), chit khdng phai 1a cttu canh cua su tu tap. Kinh
nghiém ton gido t6i hau, su Gidc Ngo, 1a moét cédi hoan toan
khéc. Su gidc ngd duge mo ta, khong phai bang cam gidc, ma
bang tué tri: thong sudt luat nhan qua dang sau nghiép va két
qua, ti€p dén 1a sy hiéu biét truc ti€p vé mot binh dién nam
ngoai quan hé nhan qua, noi moi khé dau déu chdm dt.

Tam bénh co ban: Tam 1y hoc Lang Man/Nhan Van cho rang
nguyén nhan cuia kho dau la cam tudng vé mot cai nga phan lia,
cam tudng nay tao ra khong chi nhitng ranh gidi bén trong —
gitta ly 1é va cam xtc, than va tam, cai toi va cai béng — ma con
ca nhitng ranh gi6i bén ngoai, tach biét ta véi nhitng nguoi khac,
véi thién nhién, véi v tru nhu moét dai thé. Phat Phap lai day
rang ban chét ctia khd dau 1 sy bam viu, va dang bam viu co
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ban nhét 1a dong nhat ban than véi mot céi gi, du nga tuong ay
1a hitu han hay v6 han, linh dong hay bat dong, nhat thé hay
khong.

Su chita tri thanh céng tam bénh: Tam ly hoc Lang Man/Nhan
Van xac nhan ré“mg su chita tri dat hdn va toan dién khong thé
dat dugc. Thay vao d6, su chita tri la mét tién trinh lién tuc néi
rong bién gisi d€ hoa nhap ctia cd nhan. Mot ngudi giai thoat
dugc danh dau bang mot nga tudng ndi rong va linh dong,
khong bi vuréng viu béi su cting ngat ctia luan ly. Puge dan dat
bdi cam tudng thé nao 1a thudn trong y nghia tuong lién tuong
ddi, nguoi ta dan xép thuong lugng nhiing vai trd va nhip diéu
cudc doi béng tiéu chudn caa sy thoai mai — nhu mét vii cong.
Sau khi da hoc dugc cau trd 16i sang tao cho cau héi’Can cude
dich thuc caa téi la gi?’, nguoi ta ranh tay véi nhu cau hi€u biét
chic chén vé nhitng huyén nhiém khéc cta sy s6ng.

Thé nhung, Phat Phép lai day rang sy Toan Giac thanh tuu
mtc chita tri hoan toan, md& ra cai khong bi diéu kién chi phdi,
vuot thoét thoi gian va khong gian, dén day cong viéc hoan tat.
Lic nay nguoi gidc ngd di moét con duong’khong thé do dau
vét, nhung khong hé vuot qua nhitng nguyén tac co ban cta
luanly dao ditc. Ngudi ndy nhan ra rang cau héi ‘Can cude dich
thuc cua t6i 1a gi?” da duoc hinh thanh moét cach sai lac, va biét
tir kinh nghiém truc ti€p su hoan toan giai thoat khoi thoi gian
va khong gian sé xay ra khi chét.[7]

Khi hai truyén théng nay dugc dem ra déi chi€u ting diém
mot, thi rd rang - tit vién canh cda Phat gido thoi ddu - tam ly
hoc Lang Man/Nhan Van chi dua ra mét cai nhin phién dién va
giéi han vé nhimng kha nang cta sy tu tap tam linh. Diéu nay c6
nghia rang, trong khi dién dich Phat Ph4p ra nhing chu thuyét
Lang Man, Chu Nghia Lang Man Phat Gido chi cho mét cdi nhin
phién dién va giéi han vé nhitng gi dao Phat c6ng hién.
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Hién nay, déi véi nhiéu ngudi, nhitng gisi han nay khong
quan trong, vi ho dén véi cht nghia Lang Man Phat Gi4o bang
nhitng ly do bat ngudn ti hién tai nhiéu hon 1a tir qua kh. Xa
hoi hién dai bay gi¢ con thac loan hon nhitng gi nhitng nha
Lang Man tiing biét dén. Xa hoi nay da lam cho ching ta mdi
ltc mét 1é thudc hon vao nhitng con nguoi khéc, va céi vong
nguoi ma ching ta 1é thudc lai cang ngay cang 16n rong hon.
Thé nhung, nhitng ma&i 1é thudc nay hau hét déu bi 4n dau. Thuc
phdm va quan 4o ctua ching ta dén tu tiém, nhung chung da
dén tiém nhu thé ndo, ai chiu trach nhiém giw su cung cap déu
dan nay, chiing ta khong biét. Khi cac phéng vién do theo d4u
vét cua mang ludi két giao, tir dong rudng cho dén san phdm
cubi ciing nam trong tay ching ta, cac su that duoc vach tran
nhu mo6t man phé dién. Ao thun cta ta chang han, dén tir bong
vai Uzbekistani, dét & Iran, may & Nam Han, va nhap kho &
Kentucky - mot mang ludi tuong lién khong 6n dinh dinh dang
khong it khd dau cho ca ngudi san xuat 1an nhitng ngudi bi dao
thai khoi mang ludi san xudt vi yéu té nhan cong ré.

Du biét hay khong nhimg chi tiét nay, ching ta truc cam sy
phéan hoa (fragmentation) va bdp bénh tao ra bdi toan bo gudng
may. Vi thé, nhiéu ngudi trong ching ta thay c6 nhu yéu vé mot
y thitc dai thé (wholeness).V&i nhitng nguoi thau loi tir nhing
1é thudc ngdm cuia cudc song hién dai thi nhu cau tat yéu cua
ho 1a cam gi4c yén tam ring sy lién déi nay 1a bén vitng va tét
lanh - hodc, néu chua duoc t6t lanh, thi nhimg cai cach kha thi
c6 thé khién cho né dugc nhu vay. Ho muén nghe rang ho c6
thé dat niém tin mot cach an toan vao nguyén tac lién hé 1an
nhau [8] ma khong so né sé chdng lai ho hay lam cho ho that
vong. Khi néi vé nhitng nhu yéu nay, chu nghia Lang Man Phat
Gido md ra canh ctta di vao cac linh vuc Phat Phap c6 thé gitp
nhiéu ngudi tim duoc sy an ti ma ho dang tim kiém. Lam nhu
vay, chu nghia Lang Man Phat Gido phat huy cong viéc ctia tam
1y tri liéu. Diéu nay giai thich tai sao ¢ rat nhiéu nha tam 1y tri
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liéu da ap dung su tu tap Phat Phap cho cac nhu yéu ban than
va cho bénh nhén cua ho, va tai sao mét s6 ngudi trong ho da
tré thanh gido tho (dharma teachers).

Tuy nhién, Chu nghia Lang Man Phat Gido cting gép phan
khép lai canh ctra di vao nhiing linh vuc Phat Phap thach thiac
hy vong cta con nguoi vé moét hanh phuc t6i hau dya trén tinh
lién ddi. Gido Phap truyén thong kéu goi su xa ly va hy sinh,
trén co s& rang nhimng gi lién déi (interconnectedness) thi déu
6 tinh chat khong bén viing, va hanh phtic nao dua trén sy
khong bén ving thi déu chudc 14y khé dau. Hanh phtic chan
that phai vuot qua su 1é thudc (interdependence) va su lién déi
(interconnectedness) d€ di dén cai khong diéu kién
(unconditioned, v6 vi). Cdc nha Lang Man dép lai bi“mg cach
quy cho nhiing 10i day nay 1a nhi nguyén: hoac khong can thiét
cho kinh nghiém ton gido, hodc khong dién dat ddy du kinh
nghiém tén gido. Tir d6, cht thuyét nay két luan rang céc gido
1y truyén théng &y c6 thé dugc phét lo mét cach an toan. Va nhu
thé ctra khdu trung gian nay (chu nghia Lang Man Phat Gido)
da déng hén lai nhiing linh vuc can ban cua Phat Phap duoc
thiét k& dé€ nham vao cac cap do khé dau, ton tai ngay ca khi
nhéan thic dai thé (wholeness) da chin mui thuan thuc.

Ctta kh4u trung gian nay (ttc chu nghia Lang Man Phét gido)
cling gat han ra ngoai hai nhém ngudi 1é ra cling sé dugc hudng
loi lac 16n tir su tu tap Phat Phép:

1) Nhitng ngudi thdy rang su tuong déi (tuong tic) khong két
thic van dé khé dau va dang tim mot su chita tri tan géc hon.

2) Nhitng ngudi tit nhitng bd phan vd mong va thiét thoi trong
xa hoi, khong dau tunhiéu cho sy ti€p dién ctia tinh trang tuong
déi hién dai, va da tit bo hy vong vé mét cai cach ¢ y nghia hay
mot hanh phic trong guéng mdy.
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V6i hai nhém nay, nhitng khai niém cua cht nghia Lang Man
Phat Gido c6 vé thuoc loai Lac Quan Mu (Pollyannish), liéu
thudc ching dua ra qua dé dai. Véi tu cach mot ctira ngd Phat
Phép, chui nghia Lang Man Phat Gido giéng nhu mét canh ctta
déng sam vao mat ho.

Giong nhu nhiéu san phdm cua thoi dai, nhitng nguoén goc co
ban ctia Chu Nghia Lang Man Phat Gido tir1au da bi che khuét.
b6 1a 1y do tai sao chiing ta da khong nhan dién ra chu nghia
Lang Man Phét Gido nhu chinh tu than né, hay nhan ra céi gia
ching ta phai trd khi nhdm 1an bo phan nay la toan bo Phat
Phép. B6 ra ngoai nhitng thay d6i chinh trong xa hoéi My, chu
nghia Lang Man Phat gido chac chan sé con tén tai. Piéu can
thiét 1a c6 thém ctta s6 va ctra cdi d€ roi soi anh sang vao nhing
khia canh co ban ctia Phat Phap ma chu nghia Lang Man Phat
Gi4o dén nay van con dé trong béng t6i.

(Nguyén tdc: “ The Roots of Buddhist Romanticism”,
Bhikkhu Thanissaro, 1999)

Ghi chii ciia nguoi dich:

[1] Xem ‘No self or not-self’ va “The not-self strategy” ctia Bhik-
khu Thanissaro.

[2] Ralph Waldo Emerson (1803-1882): nha tho va triét gia. Ban
dau 6ng la mot muc su thudc phdi Nhat Thé (Unitarian), 6ng bd
nghiép nay dé theo dudi nghiép van va dién thuyét. Ong 1a mot
trong nhiing nhan vat thé ky 19 dugc biét va va chudng Nhit
cua My.

[3] Carl Jung (1875-1961): nha tam ly tri liéu ngudi Thuy Si,
mot trong nhiing sang lap vién ctia khoa phan tam hoc hién dai.

[4] John Keats (1795-1821): nha tho'ndi tiéng ngudi Anh, thudc
phéi Lang Man.
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[5] Abraham Maslow (1908-1970) nha tam ly hoc va nhan
chung hoc 16n ngudi My, moét trong nhitng ngudi lap ra nganh
tam ly hoc Nhan Van (Humanistic Psychology).

[6] Transpersonal Psychology: mét nganh tam 1y tri liéu lay
céc liéu phéap tu triét ly Bong phuong, nghién citu thién, céc
tang tam thic cao hon, tham chi cac hién tuong siéu tam ly.

[7] Pay 1a diém cé nhiéu van dé can ban thao (va cé 1€ da duge
ban thao kha nhiéu trong cac tong phéi dao Phat).

[8] Interconnectedness ¢6 ngudi dién dich 1a Tuong Tic hay
Inter-being.

Bt
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Phép thi thang moi thi
Sabbadanam dhammadanam jinati
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The Image of Nirvana
Thanissaro Bhikkhu (1996)

We all know what happens when a fire goes out. The flames
die down and the fire is gone for good. So when we first learn
that the name for the goal of Buddhist practice, nirvana
(nibbana), literally means the extinguishing of a fire, it’s hard to
imagine a deadlier image for a spiritual goal: utter annihilation.
It turns out, though, that this reading of the concept is a mistake
in translation, not so much of a word as of an image. What did
an extinguished fire represent to the Indians of the Buddha'’s
day? Anything but annihilation.

According to the ancient brahmans, when a fire was
extinguished it went into a state of latency. Rather than ceasing
to exist, it became dormant and, in that state—unbound from
any particular fuel—diffused throughout the cosmos. When the
Buddha used the image to explain nirvana to the Indian
brahmans of his day, he bypassed the question of whether an
extinguished fire continues to exist or not, and focused instead
on the impossibility of defining a fire that doesn’t burn: thus his
statement that the person who has gone totally “out” can’t be
described.

However, when teaching his own disciples, the Buddha used
nirvana more as an image of freedom. Apparently, all Indians
at the time saw burning fire as agitated, dependent, and
trapped, both clinging and being stuck to its fuel as it burned.
To ignite a fire, one had to “seize” it. When fire let go of its fuel,
it was “freed,” released from its agitation, dependence, and
entrapment—calm and unconfined. This is why Pali poetry
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repeatedly uses the image of extinguished fire as a metaphor
for freedom. In fact, this metaphor is part of a pattern of fire
imagery that involves two other related terms as
well. Upadana, or clinging, also refers to the sustenance a fire
takes from its fuel. Khandha means not only one of the five
“heaps” (form, feeling, perception, thought fabrications, and
consciousness) that define all conditioned experience, but also
the trunk of a tree. Just as fire goes out when it stops clinging
and taking sustenance from wood, so the mind is freed when it
stops clinging to the khandhas.

So the image underlying nirvana is one of freedom. The Pali
commentaries support this point by tracing the word nirvana
to its verbal root, which means “unbinding.” What kind of
unbinding? The texts describe two levels. One is the unbinding
in this lifetime, symbolized by a fire that has gone out but
whose embers are still warm. This stands for the fully
awakened arahant, who is conscious of sights and sounds,
sensitive to pleasure and pain, but freed from passion, aversion,
and delusion. The second level of unbinding—symbolized by a
tire so totally out that its embers have grown cold—is what the
arahant experiences after this life. All input from the senses
cools away and he/she is totally freed from even the subtlest
stresses and limitations of existence in space and time.

The Buddha insists that this level is indescribable, even in
terms of existence or nonexistence, because words work only
for things that have limits. All he really says about it—apart
from images and metaphors—is that one can have foretastes of
the experience in this lifetime, and that it's the ultimate
happiness, something truly worth knowing.

So the next time you watch a fire going out, see it not as a case
of annihilation, but as a lesson in how freedom is to be found in
letting go.

2o ob
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Ignorance
Thanissaro Bhikkhu (2008)

Ignorance, the Buddha said, is the ultimate cause of stress and
suffering. By “ignorance” he meant not a general ignorance of
the way things are — what we usually call delusion, or moha—
but something more specific: ignorance of the four noble truths.
And the Pali word he chose for ignorance—avijja—is the
opposite of vijja, which means not only “knowledge” but also
“skill,” as in the skills of a doctor or animal-trainer. So in stating
that people suffer from not knowing the four noble truths, he
wasn’t just saying that they lack information or direct
knowledge of those truths. He was also saying that they lack
skill in handling them. They suffer because they don’t know
what they’re doing.

The four truths are (1) stress—which covers everything from
the slightest tension to out-and-out agony; (2) the cause of
stress; (3) the cessation of stress; and (4) the path of practice
leading to the cessation of stress. When the Buddha first taught
these truths, he also taught that his full Awakening came from
knowing them on three levels: identifying them, knowing the
skill appropriate to each, and knowing finally that he had fully
mastered the skills.

The Buddha identified these truths in precise, fairly technical
terms. When identifying stress he started with examples like
birth, aging, illness, and death; sorrow, distress, and despair.
Then he summarized all varieties of stress under five
categories, which he called five clinging-aggregates: clinging to
physical form; to feelings of pleasure, pain, and neither
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pleasure nor pain; to perceptions or mental labels; to thought-
constructs; and to sensory consciousness. The cause of stress he
identified as three kinds of craving: craving for sensuality,
craving to take on an identity in a world of experience, and
craving for one’s identity and world of experience to be
destroyed. The cessation of stress he identified as renunciation
of and release from those three kinds of craving. And the path
to the cessation of stress he identified as right concentration
together with its supporting factors in the noble eightfold path:
right view, right resolve, right speech, right action, right
livelihood, right effort, and right mindfulness.

These four truths are not simply facts about stress. They are
categories for framing your experience so that you can diagnose
and cure the problem of stress. Instead of looking at experience
in terms of self or other, for instance, or in terms of what you
like and dislike, you look at it in terms of where there’s stress,
what’s causing it, and how to put an end to the cause. Once you
can divide the territory of experience in this way, you realize
that each of these categories is an activity. The word “stress”
may be a noun, but the experience of stress is shaped by your
intentions. It's something you do. The same holds true with
other truths, too. Seeing this, you can work on perfecting the
skill appropriate for each activity. The skill with regard to stress
is to comprehend it to the point where you have no more
passion, aversion, or delusion toward doing it. To perfect this
skill, you also have to abandon the cause of stress, to realize its
cessation, and to develop the path to its cessation.

Each of these skills assists the others. For example, when states
of concentration arise in the mind, you don’t just watch them
arise and pass away. Concentration is part of the path, so the
appropriate skill is to try to develop it: to understand what will
make it grow steadier, subtler, more solid. In doing this, you
develop the other factors of the path as well, until the doing of
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your concentration is more like simply being: being a luminous
awareness, being present, being nothing, being one with
emptiness.

From that perspective, you begin to comprehend levels of
stress you never noticed before. As you abandon the cravings
causing the grosser levels, you become sensitive to subtler ones,
so you can abandon them, too. In doing this, your ignorance
gets pealed away, layer by layer. You see more and more clearly
why you've suffered from stress: You didn't grasp the
connection between the cravings you enjoyed and the stress
that burdened you, and didn’t detect the stress in the activities
you enjoyed. Ultimately, when you've abandoned the causes
for other forms of stress, you begin to see that the being of your
concentration contains many layers of doing as well—more
layers of stress. That’s when you can abandon any craving for
these activities, and full Awakening occurs.

The path to this Awakening is necessarily gradual, both
because the sensitivity it requires takes time to develop, and
because it involves developing skills that you abandon only
when they’ve done their job. If you abandoned craving for
concentration before developing it, you'd never get the mind
into a position where it could genuinely and fully let go of the
subtlest forms of doing.

But as your skills converge, the Awakening they foster is
sudden. The Buddha’s image is of the continental shelf off the
coast of India: a gradual slope, followed by a sudden drop-off.
After the drop-off, no trace of mental stress remains. That’s
when you know you’ve mastered your skills. And that’s when
you really know the four noble truths.

Craving, for instance, is something you experience every day,
but until you totally abandon it, you don’t really know it. You
can experience stress for years on end, but you don’t really
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know stress until you've comprehended it to the point where
passion, aversion, and delusion are gone. And even though all
four skills, as you're developing them, bring a greater sense of
awareness and ease, you don’t really know why they’re so
important until you've tasted where their full mastery can lead.

For even full knowledge of the four noble truths is not an end
in and of itself. It's a means to something much greater:
Nibbana is found at the end of stress, but it’'s much more than
that. It's total liberation from all constraints of time or place,
existence or non-existence—beyond all activity, even the
activity of the cessation of stress. As the Buddha once said, the
knowledge he gained in Awakening was like all the leaves in
the forest; the knowledge he imparted about the four noble
truths was like a handful of leaves. He restricted himself to
teaching the handful because that’s all he needed to lead his
students to their own knowledge of the whole forest. If he were
to discuss other aspects of his Awakening, it would have served
no purpose and actually gotten in the way.

So even though full knowledge of the four noble truths—to
use another analogy—is just the raft across the river, you need
to focus full attention on the raft while you're making your way
across. Not only does this knowledge get you to full
Awakening, but it also helps you judge any realizations along
the way. It does this in two ways. First, it provides a standard
for judging those realizations: Is there any stress remaining in
the mind? At all? If there is, then they're not genuine
Awakening. Second, the skills you've developed have
sensitized you to all the doings in simply being, which ensures
that the subtlest levels of ignorance and stress won't escape
your gaze. Without this sensitivity, you could easily mistake an
infinitely luminous state of concentration for something more.
The luminosity would blind you. But when you really know
what you're doing, you'll recognize freedom from doing when
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you finally encounter it. And when you know that freedom,
you'll know something further: that the greatest gift you can
give to others is to teach them the skills to encounter it for
themselves.

B
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-03-
All About Change
Thanissaro Bhikkhu (2004)

Change is the focal point for Buddhist insight—a fact so well
known that it has spawned a familiar sound bite: “Isn’t change
what Buddhism is all about?” What's less well known is that
this focus has a frame, that change is neither where insight
begins nor where it ends. Insight begins with a question that
evaluates change in light of the desire for true happiness. It
ends with a happiness that lies beyond change. When this
frame is forgotten, people create their own contexts for the
teaching and often assume that the Buddha was operating
within those same contexts. Two of the contexts commonly
attributed to the Buddha at present are these:

Insight into change teaches us to embrace our experiences without
clinging to them—to get the most out of them in the present moment
by fully appreciating their intensity, in full knowledge that we will
soon have to let them go to embrace whatever comes next.

Insight into change teaches us hope. Because change is built into the
nature of things, nothing is inherently fixed, not even our own
identity. No matter how bad the situation, anything is possible. We
can do whatever we want to do, create whatever world we want to
live in, and become whatever we want to be.

The first of these interpretations offers wisdom on how to
consume the pleasures of immediate, personal experience
when you’d rather they not change; the second, on how to
produce change when you want it. Although sometimes
presented as complementary insights, these interpretations
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contain a practical conflict: If experiences are so fleeting and
changeable, are they worth the effort needed to produce them?
How can we find genuine hope in the prospect of positive
change if we can’t fully rest in the results when they arrive?
Aren’t we just setting ourselves up for disappointment?

Or is this just one of the unavoidable paradoxes of life?
Ancient folk wisdom from many cultures would suggest so,
advising us that we should approach change with cautious joy
and stoic equanimity: training ourselves to not to get attached
to the results of our actions, and accepting without question the
need to keep on producing fleeting pleasures as best we can, for
the only alternative would be inaction and despair. This
viewpoint, too, is often attributed to the Buddha.

But the Buddha was not the sort of person to accept things
without question. His wisdom lay in realizing that the effort
that goes into the production of happiness is worthwhile only
if the processes of change can be skillfully managed to arrive at
a happiness resistant to change. Otherwise, we're life-long
prisoners in a forced-labor camp, compelled to keep on
producing pleasurable experiences to assuage our hunger, and
yet finding them so empty of any real essence that they can
never leave us full.

These realizations are implicit in the question that, according
to the Buddha, lies at the beginning of insight:

“What, when I do it, will lead to my long-term well-being and
happiness?”

This is a heartfelt question, motivated by the desire behind all
action: to attain levels of pleasure worthy of the effort that goes
into them. It springs from the realization that life requires effort,
and that if we aren’t careful whole lifetimes can be lived in vain.
This question, together with the realizations and desires behind
it, provides the context for the Buddha’s perspective on change.
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If we examine it closely, we find the seeds for all his insights
into the production and consumption of change.

The first phrase in the question—"What, when I do it, will
lead to ....”—focuses on the issues of production, on the
potential effects of human action. Prior to his Awakening, the
Buddha had left home and gone into the wilderness to explore
precisely this issue: to see how far human action could go, and
whether it could lead to a dimension beyond the reach of
change. His Awakening was confirmation that it could—if
developed to the appropriate level of skillfulness. He thus
taught that there are four types of action, corresponding to four
levels of skill: three that produce pleasant, unpleasant, and
mixed experiences within the cycles of space and time; and a
fourth that leads beyond action to a level of happiness
transcending the dimensions of space and time, thus
eliminating the need to produce any further happiness.

Because the activities of producing and consuming require
space and time, a happiness transcending space and time, by its
very nature, is neither produced nor consumed. Thus, when the
Buddha reached that happiness and stepped outside the modes
of producing and consuming, he was able to turn back and see
exactly how pervasive a role these activities play in ordinary
experience, and how imprisoning they normally are. He saw
that our experience of the present is an activity—something
fabricated or produced, moment to moment, from the raw
material provided by past actions. We even fabricate our
identity, our sense of who we are. At the same time, we try to
consume any pleasure that can be found in what we've
produced—although in our desire to consume pleasure, we
often gobble down pain. With every moment, production and
consumption are intertwined: We consume experiences as we
produce them, and produce them as we consume. The way we
consume our pleasures or pains can produce further pleasures



15

or pains, now and into the future, depending on how skillful
we are.

The three parts of the latter phrase in the Buddha’s question—
“my / long-term / well-being and happiness”—provide
standards for gauging the level of our skill in approaching true
pleasure or happiness. (The Pali word, here—sukha—can be
translated as pleasure, happiness, ease, or bliss.) We apply
these standards to the experiences we consume: if they aren’t
long-term, then no matter how pleasant they might be, they
aren’t true happiness. If they're not true happiness, there’s no
reason to claim them as “mine.”

This insight forms the basis for the Three Characteristics that
the Buddha taught for inducing a sense of dispassion for
normal time- and space-bound experience. Anicca, the first of
the three, is pivotal. Anicca applies to everything that changes.
Often translated as “impermanent,” it’s actually the negative
of nicca, which means constant or dependable. Everything that
changes is inconstant. Now, the difference between
“impermanent” and “inconstant” may seem semantic, but it’s
crucial to the way anicca functions in the Buddha'’s teachings.
As the early texts state repeatedly, if something is anicca then
the other two characteristics automatically follow:
it's dukkha (stresstul) and anatta (not-self), i.e., not worthy to be
claimed as me or mine.

If we translate anicca as impermanent, the connection among
these Three Characteristics might seem debatable. But if we
translate it as inconstant, and consider the Three Characteristics
in light of the Buddha’s original question, the connection is
clear. If you're seeking a dependable basis for long-term
happiness and ease, anything inconstant is obviously a stressful
place to pin your hopes—like trying to relax in an unstable chair
whose legs are liable to break at any time. If you understand
that your sense of self is something willed and fabricated—that
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you choose to create it—there’s no compelling reason to keep
creating a “me” or “mine” around any experience that’s
inconstant and stressful. You want something better. You don’t
want to make that experience the goal of your practice.

So what do you do with experiences that are inconstant and
stressful? You could treat them as worthless and throw them
away, but that would be wasteful. After all, you went to the
trouble to fabricate them in the first place; and, as it turns out,
the only way you can reach the goal is by utilizing experiences
of just this sort. So you can learn how to use them as means to
the goal; and the role they can play in serving that purpose is
determined by the type of activity that went into producing
them: the type that produces a pleasure conducive to the goal,
or the type that doesn’t. Those that do, the Buddha labeled the
“path.” These activities include acts of generosity, acts of virtue,
and the practice of mental absorption, or concentration. Even
though they fall under the Three Characteristics, these activities
produce a sense of pleasure relatively stable and secure, more
deeply gratifying and nourishing than the act of producing and
consuming ordinary sensual pleasures. So if you're aiming at
happiness within the cycles of change, you should look to
generosity, virtue, and mental absorption to produce that
happiness. But if you'd rather aim for a happiness going
beyond change, these same activities can still help you by
fostering the clarity of mind needed for Awakening. Either
way, they’re worth mastering as skills. They’re your basic set of
tools, so you want to keep them in good shape and ready to
hand.

As for other pleasures and pains—such as those involved in
sensual pursuits and in simply having a body and mind—these
can serve as the objects you fashion with your tools, as raw
materials for the discernment leading to Awakening. By
carefully examining them in light of their Three Characteris-
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tics—to see exactly how they’re inconstant, stressful, and not-
self—you become less inclined to keep on producing and
consuming them. You see that your addictive compulsion to
fabricate them comes entirely from the hunger and ignorance
embodied in states of passion, aversion, and delusion. When
these realizations give rise to dispassion both for fabricated
experiences and for the processes of fabrication, you enter the
path of the fourth kind of kamma, leading to the Deathless.

This path contains two important turns. The first comes when
all passion and aversion for sensual pleasures and pains has
been abandoned, and your only remaining attachment is to the
pleasure of concentration. At this point, you turn and examine
the pleasure of concentration in terms of the same Three
Characteristics you used to contemplate sensual experiences.
The difficulty here is that you've come to rely so strongly on the
solidity of your concentration that you'd rather not look for its
drawbacks. At the same time, the inconstancy of a concentrated
mind is much more subtle than that of sensual experiences. But
once you overcome your unwillingness to look for that
inconstancy, the day is sure to come when you detect it. And
then the mind can be inclined to the Deathless.

That’s where the second turn occurs. As the texts point out,
when the mind encounters the Deathless it can treat it as a
mind-object—a dhamma—and then produce a feeling of
passion and delight for it. The fabricated sense of the self that’s
producing and consuming this passion and delight thus gets in
the way of full Awakening. So at this point the logic of the Three
Characteristics has to take a new turn. Their original logic—
“Whatever is inconstant is stressful; whatever is stressful is not-
self”—leaves open the possibility that whatever is constant
could be (1) easeful and (2) self. The first possibility is in fact the
case: whatever is constant is easeful; the Deathless is actually
the ultimate ease. But the second possibility isn’t a skillful way
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of regarding what’s constant: if you latch onto what’s constant
as self, you're stuck on your attachment. To go beyond space
and time, you have to go beyond fabricating the producing and
consuming self, which is why the concluding insight of the path
is: “All dhammas”—constant or not—"“are not-self.”

When this insight has done its work in overcoming any
passion or delight for the Deathless, full Awakening occurs.
And at that point, even the path is relinquished, and the
Deathless remains, although no longer as an object of the mind.
It's simply there, radically prior to and separate from the
fabrication of space and time. All consuming and producing for
the sake of your own happiness comes to an end, for a timeless
wellbeing has been found. And because all mind-objects are
abandoned in this happiness, questions of constant or
inconstant, stress or ease, self or not-self are no longer an issue.

This, then, is the context of Buddhist insight into change: an
approach that takes seriously both the potential effects of
human effort and the basic human desire that effort not go to
waste, that change have the potential to lead to a happiness
beyond the reach of change. This insight is focused on
developing the skills that lead to the production of genuine
happiness. It employs the Three Characteristics—of
inconstancy, stress, and not-self—not as abstract statements
about existence, but as inducement for mastering those skills
and as guidelines for measuring your progress along the way.
When used in this way, the Three Characteristics lead to a
happiness transcending the Three Characteristics, the activities
of producing and consuming, and space and time as a whole.

When we understand this context for the Three Characteris-
tics, we can clearly see the half-truths contained in the insights
on the production and consumption of change that are
commonly misattributed to the Buddha. With regard to
production: Although it may be true that, with enough patience
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and persistence, we can produce just about anything from the
raw material of the present moment, including an amazing
array of self-identities, the question is: what’s worth producing?
We've imprisoned ourselves with our obsession for producing
and consuming changeable pleasures and changeable selves,
and yet there’s the possibility of using change to escape from
this prison to the freedom of a happiness transcending time and
space. Do we want to take advantage of that possibility, or
would we rather spend our spare hours blowing bubbles in the
sunlight coming through our prison windows and trying to
derive happiness from their swirling patterns before they
burst?

This question ties in with wisdom on consumption: Getting
the most out of our changing experiences doesn’t mean
embracing them or milking them of their intensity. Instead it
means learning to approach the pleasures and pains they offer,
not as fleeting ends in themselves, but as tools for Awakening.
With every moment we’re supplied with raw materials—some
of them attractive, some of them not. Instead of embracing them
in delight or throwing them away in disgust, we can learn how
to use them to produce the keys that will unlock our prison
doors.

And as for the wisdom of non-attachment to the results of our
actions: in the Buddha’s context, this notion can make sense
only if we care deeply about the results of our actions and want
to master the processes of cause and effect that lead to genuine
freedom. In other words, we don’t demand childishly that our
actions—skillful or not—always result in immediate happiness,
that everything we stick into the lock will automatically unlatch
the door. If what we have done has been unskillful and led to
undesirable results, we want to admit our mistakes and find
out why they were mistakes so that we can learn how to correct
them the next time around. Only when we have the patience to
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look objectively at the results of our actions will we be able to
learn, by studying the keys that don’t unlock the doors, how
finally to make the right keys that do.

With this attitude we can make the most of the processes of
change to develop the skill that releases us from the prison of
endless producing and consuming. With release, we plunge
into the freedom of a happiness so true that it transcends the
terms of the original question that led us there. There’s nothing
further we have to do; our sense of “my” and “mine” is
discarded; and even the “long-term,” which implies time, is
erased by the timeless. The happiness remaining lies radically
beyond the range of our time- and space-bound conceptions of
happiness. Totally independent of mind-objects, it’s
unadulterated and unalterable, unlimited and pure. As the
texts tell us, it even lies beyond the range of “totality” and “the
All”

And that’s what Buddhist practice is all about.

Bt
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_04_
No-self or Not-self?
Thanissaro Bhikkhu (2004)

One of the first stumbling blocks in understanding Buddhism
is the teaching on anatta, often translated as no-self. This
teaching is a stumbling block for two reasons. First, the idea of
there being no self doesn’t fit well with other Buddhist
teachings, such as the doctrine of karma and rebirth: If there’s
no self, what experiences the results of karma and takes rebirth?
Second, it seems to negate the whole reason for the Buddha'’s
teachings to begin with: If there’s no self to benefit from the
practice, then why bother?

Many books try to answer these questions, but if you look at
the Pali Canon you won't find them addressed at all. In fact, the
one place where the Buddha was asked point-blank whether or
not there was a self, he refused to answer. When later asked
why, he said that to answer either yes, there is a self, or no, there
isn’t, would be to fall into extreme forms of wrong view that
make the path of Buddhist practice impossible. So the question
should be put aside.

To understand what his silence on this question says about the
meaning of anatta, we first have to look at his teachings on how
questions should be asked and answered, and how to interpret
his answers.

The Buddha divided all questions into four classes: those that
deserve a categorical (straight yes or no) answer; those that
deserve an analytical answer, defining and qualifying the terms
of the question; those that deserve a counter-question, putting
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the ball back in the questioner’s court; and those that deserve to
be put aside. The last class of question consists of those that
don’t lead to the end of suffering and stress. The first duty of a
teacher, when asked a question, is to figure out which class the
question belongs to, and then to respond in the appropriate
way. You don’t, for example, say yes or no to a question that
should be put aside. If you're the person asking the question
and you get an answer, you should then determine how far the
answer should be interpreted. The Buddha said that there are
two types of people who misrepresent him: those who draw
inferences from statements that shouldn’t have inferences
drawn from them, and those who don’t draw inferences from
those that should.

These are the basic ground rules for interpreting the Buddha’s
teachings, but if we look at the way most writers treat the anatta
doctrine, we find these ground rules ignored. Some writers try
to qualify the no-self interpretation by saying that the Buddha
denied the existence of an eternal self or a separate self, but this
is to give an analytical answer to a question that the Buddha
showed should be put aside. Others try to draw inferences from
the few statements in the discourse that seem to imply that
there is no self, but it seems safe to assume that if you force
those statements to give an answer to a question that should be
put aside, you're drawing inferences where they shouldn’t be
drawn.

So, instead of answering “no” to the question of whether or
not there is a self—interconnected or separate, eternal or not—
the Buddha felt that the question was misguided to begin with.
Why? No matter how you define the line between “self” and
“other,” the notion of self involves an element of self-
identification and clinging, and thus suffering and stress. This
holds as much for an interconnected self, which recognizes no
“other,” as it does for a separate self: If you identify with all of
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nature, you're pained by every felled tree. It also holds for an
entirely “other” universe, in which the sense of alienation and
tutility would become so debilitating as to make the quest for
happiness—your own or that of others—impossible. For these
reasons, the Buddha advised paying no attention to such
questions as “Do I exist?” or “Don’t I exist?” for however you
answer them, they lead to suffering and stress.

To avoid the suffering implicit in questions of “self” and
“other,” he offered an alternative way of dividing up
experience: the four noble truths of stress, its cause, its
cessation, and the path to its cessation. These truths aren’t
assertions; they’re categories of experience. Rather than
viewing these categories as pertaining to self or other, he said,
we should recognize them simply for what they are, in and of
themselves, as they’re directly experienced, and then perform
the duty appropriate to each. Stress should be comprehended,
its cause abandoned, its cessation realized, and the path to its
cessation developed.

These duties form the context in which the anatta doctrine is
best understood. If you develop the path of virtue,
concentration, and discernment to a state of calm well-being
and use that calm state to look at experience in terms of the
noble truths, the questions that occur to the mind are not “Is
there a self? What is my self?” but rather “Does holding onto
this particular phenomenon cause stress and suffering? Is it
really me, myself, or mine? If it’s stressful but not really me or
mine, why hold on?” These last questions merit
straightforward answers, as they then help you to comprehend
stress and to chip away at the attachment and clinging—the
residual sense of self-identification—that cause stress, until
ultimately all traces of self-identification are gone and all that’s
left is limitless freedom.
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In this sense, the anatta teaching is not a doctrine of no-self,
but a not-self strategy for shedding suffering by letting go of its
cause, leading to the highest, undying happiness. At that point,
questions of self, no-self, and not-self fall aside. Once there’s the
experience of such total freedom, where would there be any
concern about what's experiencing it, or about whether or not
it’s a self?

Bt
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-05-
The Not-self Strategy
Thanissaro Bhikkhu (1993)

Books on Buddhism often state that the Buddha's most basic
metaphysical tenet is that there is no soul or self. However, a
survey of the discourses in the Pali canon — the earliest extant
record of the Buddha's teachings — suggests that the Buddha
taught the anatta or not-self doctrine, not as a metaphysical
assertion, but as a strategy for gaining release from suffering: If
one uses the concept of not-self to dis-identify oneself from all
phenomena, one goes beyond the reach of all suffering & stress.
As for what lies beyond suffering & stress, the Canon states that
although it may be experienced, it lies beyond the range of
description, and thus such descriptions as "self" or "not-self"
would not apply.

The evidence for this reading of the Canon centers on four
points:

1. The one passage where the Buddha is asked point-blank to
take a position on the ontological question of whether or not
there is a self, he refuses to answer.

2. The passages which state most categorically that there is no
self are qualified in such a way that they cover all of describable
reality, but not all of reality which may be experienced.

3. Views that there is no self are ranked with views that that
there is a self as a "fetter of views" which a person aiming at
release from suffering would do well to avoid.
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4. The person who has attained the goal of release views
reality in such a way that all views — even such basic notions
as self & no-self, true & false — can have no hold power over
the mind.

What follows is a selection of relevant passages from the
Canon. They are offered with the caveat that in ultimate terms
nothing conclusive can be proved by quoting the texts. Scholars
have offered arguments for throwing doubt on almost
everything in the Canon — either by offering new translations
for crucial terms, or by questioning the authenticity of almost
every passage it contains — and so the only true test for any
interpretation is to put it into practice and see where it leads in
terms of gaining release for the mind.

&
1. Compare the following two dialogues.

Having taken a seat to one side, Vacchagotta the wanderer said to
the Master, 'Now then, Venerable Gotama, is there a self ?' When this
was said, the Master was silent.

"Then is there no self ?' For a second time the Master was silent.
Then Vacchagotta the wanderer got up from his seat and left.

Then, not long after Vacchagotta the wanderer had left, the
Venerable Ananda said to the Master, 'Why, sir, did the Master not
answer when asked a question asked by Vacchagotta the wanderer?’

'Ananda, if I, being asked by Vacchagotta the wanderer if thereis a
self, were to answer that there is a self, that would be conforming
with those priests & contemplatives who are exponents of eternalism
(i.e., the view that there is an eternal soul). And if I... were to answer
that there is no self, that would be conforming with those priests &
contemplatives who are exponents of annihilationism (i.e., that death
is the annihilation of experience). If I... were to answer that there is
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a self, would that be in keeping with the arising of knowledge that all
phenomena are not-self?

'No, Lord.'

‘And if L.. were to answer that there is no self, the bewildered
Vacchagotta would become even more bewildered: "Does the self

which Iused to have, now not exist?"'
— SN 45.10

Mogharaja:

In what way does one view the world so that the King of Death
does not see one?

The Buddha:

Having removed any view

in terms of self,

always mindful, Mogharaja,

view the world as void.

This way one is above & beyond death.
This is the way one views the world

so that the King of Death does not see one.
—Sn b5.15

The first passage is one of the most controversial in the Canon.
Those who hold that the Buddha took a position one way or the
other on the question of whether or not there is a self have to
explain the Buddha's silence away, and usually do so by
focusing on the his final statement to Ananda. If someone else
more spiritually mature than Vacchagotta had asked the
question, they say, the Buddha would have revealed his true
position.

This interpretation, though, ignores the Buddha's first two
sentences to Ananda: No matter who asks the question, to say
that there is or is not a self would be to fall into one of the two
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philosophical positions which the Buddha avoided throughout
his career. As for his third sentence, he was concerned not to
contradict "the arising of knowledge that all phenomena are
not-self" not because he felt that this knowledge alone was
metaphysically correct, but because he saw that its arising
could be liberating. (We will deal further with the content of
this knowledge below in Point 2.)

This point is borne out if we make a comparison with the
second passage. The fundamental difference between the two
dialogues lies in the questions asked: In the first, Vacchagotta
asks the Buddha to take a position on the question of whether
or not there is a self, and the Buddha remains silent. In the
second, Mogharaja asks for a way to view the world so that one
can go beyond death, and the Buddha speaks, teaching him to
view the world without reference to the notion of self. This
suggests that, instead of being an assertion that there is no self,
the teaching on not-self is more a technique of perception aimed
at leading beyond death to Nibbana — a way of perceiving
things with no self-identification, no sense that I am," no
attachment to 'T' or 'mine’ involved.

Thus it would seem most honest to take the first dialogue at
face value, and to say that the question of whether or not there
is a self is one on which the Buddha did not take a position,
regardless of whether he was talking to a spiritually confused
person like Vacchagotta, or a more advanced person like
Ananda. For him, the doctrine of not-self is a technique or
strategy for liberation, and not a metaphysical or ontological
position.

&

2. The following two passages, taken together, are often
offered as the strongest proof that the Buddha denied the
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existence of a self in the most uncertain terms. Notice, however,
how the terms "world" & "All" are defined.

Ananda:

It is said that the world is empty, the world is empty, lord. In what
respect is it said that the world is empty?

The Buddha:

Insofar as it is empty of a self or of anything pertaining to a self:
Thus it is said that the world is empty. And what is empty of a self
or of anything pertaining to a self? The eye is empty of a self or of
anything pertaining to a self. Forms... Visual consciousness... Visual
contact is empty of a self or of anything pertaining to a self.
The ear... The nose... The tongue... The body... The intellect is empty
of a self or of anything pertaining to a self. Ideas... Mental
consciousness... Mental contact is empty of a self or of anything
pertaining to a self. Thus it is said that the world is empty.
— SN 35.85

What is the All? Simply the eye & forms, ear & sounds, nose &
odors, tongue & flavors, body & tactile sensations, intellect & ideas.
This, monks, is termed the All. Anyone who would say, 'Repudiating
this All, Iwill describe another,"if questioned on what exactly might
be the grounds for his statement, would be unable to explain, and
furthermore, would be put to grief. Why? Because it lies beyond
range.

— SN 35.23

Now, if the six senses & their objects — sometimes called the six
spheres of contact — constitute the world or the All, is there anything
beyond them?
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Mahakotthita:

With the remainderless stopping & fading of the six spheres of
contact (vision, hearing, smell, taste, touch, & intellection) is it the
case that there is anything else?

Sariputta:
Do not say that, my friend.
Mahakotthita:

With the remainderless stopping & fading of the six spheres of
contact, is it the case that there is not anything else?

Sariputta:

Do not say that, my friend.

Mahakotthita:

...1s it the case that there both is & is not anything else?
Sariputta:

Do not say that, my friend.

Mahakotthita:

...Is it the case that there neither is nor is not anything else?
Sariputta:

Do not say that, my friend.

Mahakotthita:

Being asked... if there is anything else, you say 'Do not say that,
my friend.' Being asked... if there is not anything else... if there both
is & is not anything else... if there neither is nor is not anything else,
you say, 'Do not say that, my friend.' Now, how is the meaning of
this statement to be understood?
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Sariputta:

Saying... is it the case that there is anything else... is it the case that
there is not anything else... is it the case that there both is & is not
anything else... is it the case that there neither is nor is not anything
else, one is differentiating non-differentiation. However far the six
spheres of contact go, that is how far differentiation goes. However
far differentiation goes, that is how far the six spheres of contact go.
With the remainderless fading & stopping of the six spheres of
contact, there comes to be the stopping, the allaying of differentiation.
— A4.174

The dimension of non-differentiation, although it may not be
described, may be realized through direct experience.

Monks, that sphere is to be realized where the eye (vision) stops and
the perception (mental noting) of form fades. That sphere is to be
realized where the ear stops and the perception of sound fades...
where the nose stops and the perception of odor fades... where the
tongue stops and the perception of flavor fades... where the body stops
and the perception of tactile sensation fades... where the intellect
stops and the perception of idea/phenomenon fades: That sphere is to
be realized.

— SN 4.35

Although this last passage indicates that there is a sphere to
be experienced beyond the six sensory spheres, it should not be
taken as a "higher self." This point is brought out in the Great
Discourse on Causation, where the Buddha classifies all
theories of the self into four major categories: those describing
a self which is either (a) possessed of form (a body) & finite; (b)
possessed of form & infinite; (c) formless & finite; and (d)
formless & infinite. The text gives no examples of the various
categories, but we might cite the following as illustrations: (a)
theories which deny the existence of a soul, and identify the self
with the body; (b) theories which identify the self with all being
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or with the universe; (c) theories of discrete, individual souls;
(d) theories of a unitary soul or identity immanent in all things.
He then goes on to reject all four categories.

Another passage often quoted to the effect that the Buddha
taught that there is no self is the following verse from the
Dhammapada, especially the third stanza, in which the word
dhamma refers both to conditioned & to unconditioned things.
Notice, though, what the verse says as a whole: These insights
are part of the path, and not the goal at the end of the path.

"All conditioned things are inconstant'—
When one sees this with discernment
And grows disenchanted with stress,

This is the path to purity.

'All conditioned things are stressful'—
When one sees with discernment

And grows disenchanted with stress,
This is the path to purity.

'All dhammas are not-self'—

When one sees with discernment
And grows disenchanted with stress,
This is the path to purity.

— Dhp 277-79

In these verses, the term "conditioned thing" covers anything
conditioned or fabricated by nature; "dhamma" covers all
phenomena, whether conditioned or not. Because Nibbana is
unconditioned, the term "not-self" would seem to apply to it as
well. However, a number of passages in the Canon refer to
Nibbana not as a dhamma, but as the abandoning of all
dhammas. So how does "dhamma" differ from "conditioned
thing" in the above verses, and how does the distinction
between the two function in the path?
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First, it should be noted that there are four stages of
awakening recognized in the Canon: The first three involve
seeing the deathless; the last, a total plunge into nibbana. This
point is indicated in the following simile:

Ven. Narada: "It's as if there were a well along a road in a desert,
with neither rope nor water bucket. A man would come along
overcome by heat, oppressed by the heat, exhausted, dehydrated, &
thirsty. He would look into the well and would have knowledge of
water,'but he would not dwell touching it with his body. In the same
way, although I have seen properly with right discernment, as it
actually is present, that "The cessation of becoming is Nibbana, " still
Iam not an arahant (a fully awakened one) whose fermentations are
ended."

— SN 12.68

Another simile compares the path to total awakening to the
act of crossing a river. In this case, the water stands for craving
and for the flow of suffering in the wandering-on of repeated
rebirth. The first three stages of awakening correspond to the
point where one gains a footing on the far side of the river; full
Awakening, the point where one has climbed to safety on the

bank.

All phenomena gain footing in the deathless.
All phenomena have Nibbana as their final end.
— AN 10.58

The practical difference between gaining a footing and
climbing the bank lies in how one reacts to the experience of the
deathless.

Thereis the case where a monk...enters & remains in the first jhana:
rapture & pleasure born of withdrawal, accompanied by directed
thought & evaluation. He regards whatever phenomena there that are
connected with form, feeling, perception, fabrications, &
consciousness, as inconstant, stressful, a disease, a cancer, an arrow,
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painful, an affliction, alien, a disintegration, an emptiness, not-self.
He turns his mind away from those phenomena, and having done so,
inclines his mind to the property of deathlessness: 'This is peace, this
is exquisite — the resolution of all fabrications; the relinguishment of
all acquisitions; the ending of craving, dispassion; cessation;
Nibbana.’

Staying right there, he reaches the ending of the mental
fermentations. Or, if not, then — through this very Dhamma-
passion, this Dhamma-delight, and from the total wasting away of
the first five Fetters [self-identity views, grasping at precepts &
practices, uncertainty, sensual passion, and irritation] — he is due to
be reborn [in the Pure Abodes], there to be totally unbound, never
again to return from that world.

— AN 9.36

Thus partial Awakening occurs when one feels passion and
delight for the deathless as a dhamma; full Awakening, when
that passion and delight are fully abandoned. Thus the teaching
that all dhammas are not-self applies directly to this stage of the
path, to remind the meditator that he or she should not regard
the deathless with any form of passion or clinging at all. Once
there is no passion for the deathless as a dhamma, full
Awakening can occur.

As we will see in a passage below, the Buddha states that the
meditator attains full Awakening by seeing the limits of all
things conditioned, by seeing what lies beyond them, and
clinging to neither.

In the following verse, the Buddha's questioner refers to the
goal as a dhamma, while the Buddha describes it as a removing
or doing away of all dhammas — and thus it goes beyond "all
dhammas" and any possible statement that could be made
about them. Once the meditator has done this, no words —
being, not-being, self, not-self — can apply.
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Upasiva:

One who has reached the end.:

Does he not exist,

Or is he for eternity free from affliction?
Please, sage, declare this to me

as this dhamma has been known by you.

The Buddha:

One who has reached the end has no criterion

By which anyone would say that —

it does not exist for him.

When all dhammas are done away with

All means of speaking are done away with as well.
—5Snb.6

&

3. Although the concept "not-self" is a useful way of
disentangling oneself from the attachments & clingings which
lead to suffering, the view that there is no self is simply one of
many metaphysical or ontological views which bind one to
suffering.

There is the case where an uninstructed, run-of-the-mill person...
does not discern what ideas are fit for attention, or what ideas are
unfit for attention. This being so, he does not attend to ideas fit for
attention, and attends (instead) to ideas unfit for attention... This is
how he attends inappropriately: 'Was Iin the past? Was I not in the
past? What was I in the past? How was I in the past? Having been
what, what was I'in the past? Shall 1be in the future? Shall I not be
in the future? What shall I be in the future? How shall I be in the
future? Having been what, what shall I be in the future?' Or else he
is inwardly perplexed about the immediate present: "Am I? Am I'not?
What am I? How am I? Where has this being come from? Where is
it bound?"
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As he attends inappropriately in this way, one of six kinds of view
arises in him: The view I have a self arises in him as true &
established, or the view I have no self... or the view It is precisely
because of self that I perceive self... or the view It is precisely because
of self that I perceive not-self... or the view It is precisely because of
not-self that I perceive self arises in him as true & established,
or else he has a view like this: This very self of mine — the knower
which is sensitive here & there to the ripening of good & bad actions
— is the self of mine which is constant, everlasting, eternal, not
subject to change, and will endure as long as eternity.
This is called a thicket of views, a wilderness of views, a contortion
of views, a writhing of views, a fetter of views. Bound by a fetter of
views, the un-instructed run-of-the-mill person is not freed from
birth, aging & death, from sorrow, lamentation, pain, grief & despair .
He is not freed from stress, Isay. The well-taught disciple of the noble
ones... discerns what ideas are fit for attention, and what ideas are
unfit for attention. This being so, he does not attend to ideas unfit for
attention, and attends (instead) to ideas fit for attention... He attends
appropriately, This is stress... This is the origin of stress... This is the
stopping of stress... This is the way leading to the stopping of
stress. As he attends appropriately in this way, three fetters are
abandoned in him: identity-view, uncertainty and adherence to
precepts & practices.

— MN?2

&

4. Thus although the person on the Path must make use of
Right View, he or she goes beyond all views on reaching the
goal of release. For a person who has attained the goal,
experience occurs with no 'subject’ or 'object' superimposed on
it, no construing of experience or thing experienced. There is
simply the experience in & of itself.

Monks, whatever in this world — with its devas, Maras &
Brahmas, its generations complete with contemplatives & priests,
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princes & men — is seen, heard, sensed, cognized, attained, sought
after, pondered by the intellect: That do I know. Whatever in this
world... is seen, heard, sensed, cognized, attained, sought after,
pondered by the intellect: That I directly know. That is known by the
Tathagata, but the Tathagata has not been obsessed with it...

Thus, monks, the Tathagata, when seeing what is to be seen, does
not construe an (object as) seen. He does not construe an unseen. He
does not construe an (object) to-be-seen. He does not construe a seer.

When hearing... When sensing... When cognizing what is to be
cognized, he does not construe an (object as) cognized. He does not
construe an uncognized. He does not construe an (object) to-be-
cognized. He does not construe a cognizer.

Thus, monks, the Tathagata — being such-like with regard to all
phenomena that can be seen, heard, sensed & cognized — is 'Such.’
And Itell you: There is no other 'Such'higher or more sublime.

Whatever is seen or heard or sensed and fastened onto as true by
others, One who is Such — among those who are self-bound — would
not further assume to be true or even false. Having seen well in

advance that arrow where generations are fastened & hung — T
know, Isee, that's just how it is!"— There is nothing of the Tathagata
fastened.

— AN 4.24

A view is true or false only when one is judging how
accurately it refers to something else. If one is regarding it
simply as a statement, an event, in & of itself, true & false no
longer apply. Thus for the Tathagata, who no longer imposes
notions of subject or object on experience, and regards sights,
sounds, feelings & thoughts purely in & of themselves, views
are neither true nor false, but simply phenomena to be
experienced. With no notion of subject, there is no grounds for
"Tknow, I see;" with no notion of object, no grounds for, "That's
just how it is." Views of true, false, self, no self, etc., thus lose
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all their holding power, and the mind is left free to its Suchness:
untouched, uninfluenced by anything of any sort.

That, say the wise, is a fetter,
In dependence on which

One sees others as inferior.
—Sn4.5

Whoever construes

equal’

superior ' or

inferior,’

by that he would dispute;

Whereas to one unaffected by these three,
equal’

superior’

do not occur.

Of what would the Brahman (arahant) say ‘true’'
or false,’

disputing with whom,

he in whom ‘equal'& ‘unequal 'are not...
As the prickly lotus

is unsmeared by water & mud,

So the sage,

an exponent of peace,

without greed,

is unsmeared by sensuality & the world.
An attainer-of-wisdom

is not measured

made proud

by views or by what is thought,
for he is not altered by them.

Not by rituals is he led, nor by traditional lore,
nor with reference to dogmas.

For one dispassionate towards perception
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there are no ties;

for one released by discernment,

no delusions.

Those who seize at perceptions & views
go about disputing in the world.
—5n4.9

'Does Master Gotama have any position at all?’

‘A 'position," Vaccha, is something which a Tathagata has done
away with. What a Tathdagata sees is this: "Such is form, such its
origin, such its disappearance; such is feeling, such its origin, such its
disappearance; such is perception... such are mental processes... such
is consciousness, such its origin, such its disappearance." Because of
that, I say, a Tathagata, — with the ending, fading out, stopping,
renunciation & relinquishment of all construings, all excogitations,
all I-making & mine-making & obsession with conceit — is, through
lack of clinging/sustenance, released.’

— MN 72

This, monks, the Tathagata discerns. And he discerns that these
standpoints, thus seized, thus held to, lead to such & such a
destination, to such & such a state in the world beyond. And he
discerns what surpasses this. And yet discerning that, he does not
hold to it. And as he is not holding to it, unbinding (nibbuti) is
experienced right within. Knowing, for what they are, the origin,
ending, allure & drawbacks of feelings, along with the emancipation
from feelings, the Tathagata, monks — through lack of clinging
/sustenance — is released.

—DN1

Whether or not these four arguments are in fact true to the
Buddha's teachings, it is important to remember his primary
aim in presenting the doctrine of not-self in the first place: so
that those who put it to use can gain release from all suffering
& stress.
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'Monks, do you see any clinging/sustenance in the form of a
doctrine of self which, in clinging to, there would not arise sorrow,
lamentation, pain, grief & despair?’

'No, Lord.'

"..Neither do I... What do you think, monks: If a person were to
gather or burn or do as he likes with the grass, twigs, branches &
leaves here in Jeta's Grove, would the thought occur to you,
"It's us that this person is gathering, burning or doing with as he
likes"?'

'No, sir. Why is that? Because those things are not our self, and do
not pertain to our self.’

'Even so, monks, whatever is not yours: Let go of it. Your letting go
of it will be for your long-term happiness & benefit. And what is not
yours? Form (body) is not yours... Feeling is not yours...
Perception... Mental processes... Consciousness is not yours. Let go
of it. Your letting go of it will be for your long-term happiness &
benefit.'

— MN 22

Sariputta: Friends, there is the monk who, on going to foreign lands,
is questioned by learned nobles & priests, laypeople & contemplatives.
Learned & discriminating people say (to him), "What is your
teacher's doctrine? What does he teach?" Thus asked, you should
answer, "My teacher teaches the subduing of passion & desire.”

"...passion & desire for what?"

"...passion & desire for physical form, feeling, perception, mental
processes & consciousness.”

"...seeing what danger (or drawback) does your teacher teach the
subduing of passion & desire for physical form, feeling, perception,
mental processes & consciousness?"
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"...when a person is not free from passion, desire, love, thirst, fever
& craving for physical form, etc., then from any change & alteration
in that physical form, etc., there arise sorrow, lamentation, pain,
grief & despair.”

"...and seeing what benefit does your teacher teach the subduing of
passion & desire for physical form, etc.?"

"...when a person is free from passion, desire, love, thirst, fever &
craving for physical form, etc., then from any change & alteration in
that physical form, etc., sorrow, lamentation, pain, grief & despair
do not arise."

—5n22.2

Both formerly & now, Anuradha, it is only stress (suffering) that I
describe, and the stopping of stress.
— 5n 22.86

> Bt
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_06_
Mindfulness Defined
Thanissaro Bhikkhu (2008)

What does it mean to be mindful of the breath? Something
very simple: to keep the breath in mind. Keep remembering the
breath each time you breathe in, each time you breathe out. The
British scholar who coined the term “mindfulness” to translate
the Pali word sati was probably influenced by the Anglican
prayer to be ever mindful of the needs of others—in other
words, to always keep their needs in mind. But even though the
word “mindful” was probably drawn from a Christian context,
the Buddha himself defined sati as the ability to remember,
illustrating its function in meditation practice with the four
satipatthanas, or establishings of mindfulness.

“And what is the faculty of sati? There is the case where a monk, a
disciple of the noble ones, is mindful, highly meticulous, remembering
& able to call to mind even things that were done & said long ago.
(And here begins the satipatthana formula:) He remains focused on
the body in & of itself — ardent, alert, & mindful — putting aside
greed & distress with reference to the world. He remains focused on
feelings in & of themselves... the mind in & of itself ... mental qualities
in & of themselves — ardent, alert, & mindful — putting aside greed
& distress with reference to the world.”

— SN 48.10

The full discussion of the satipatthanas (DN 22) starts with
instructions to be ever mindful of the breath. Directions such as
“bring bare attention to the breath,” or “accept the breath,” or
whatever else modern teachers tell us that mindfulness is
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supposed to do, are actually functions for other qualities in the
mind. They're not automatically a part of sati, but you should
bring them along wherever they're appropriate.

One quality that's always appropriate in establishing
mindfulness is being watchful or alert. The Pali word for
alertness, sampajaiifia, is another term that's often misunder-
stood. It doesn't mean being choicelessly aware of the present,
or comprehending the present. Examples in the Canon shows
that sampajafifia means being aware of what you're doing in the
movements of the body, the movements in the mind. After all,
if you're going to gain insight into how you're causing
suffering, your primary focus always has to be on what you're
actually doing. This is why mindfulness and alertness should
always be paired as you meditate.

In the Satipatthana Sutta, they're combined with a third
quality, ardency. Ardency means being intent on what you're
doing, trying your best to do it skillfully. This doesn't mean that
you have to keep straining and sweating all the time, just that
you 're continuous in developing skillful habits and abandoning
unskillful ones. Remember, in the eight factors of the path to
freedom, right mindfulness grows out of right effort. Right
effort is the effort to be skillful. Mindfulness helps that effort
along by reminding you to stick with it, so that you don't let it
drop.

All three of these qualities get their focus from what the
Buddha called yoniso manasikara, appropriate attention. Notice:
That's appropriate attention, not bare attention. The Buddha
discovered that the way you attend to things is determined by
what you see as important: the questions you bring to the
practice, the problems you want the practice to solve. No act of
attention is ever bare. If there were no problems in life you
could open yourself up choicelessly to whatever came along.
But the fact is there is a big problem smack dab in the middle of



44

everything you do: the suffering that comes from acting in
ignorance. This is why the Buddha doesn't tell you to view each
moment with a beginner's eyes. You've got to keep the issue of
suffering and its end always in mind.

Otherwise inappropriate attention will get in the way,
focusing on questions like “Who am I?” “Do I have a self?”—
questions that deal in terms of being and identity. Those
questions, the Buddha said, lead you into a thicket of views and
leave you stuck on the thorns. The questions that lead to
freedom focus on comprehending suffering, letting go of the
cause of suffering, and developing the path to the end of
suffering. Your desire for answers to these questions is what
makes you alert to your actions—your thoughts, words, and
deeds—and ardent to perform them skillfully.

Mindfulness is what keeps the perspective of appropriate
attention in mind. Modern psychological research has shown
that attention comes in discrete moments. You can be attentive
to something for only a very short period of time and then you
have to remind yourself, moment after moment, to return to it
if you want to keep on being attentive. In other words,
continuous attention—the type that can observe things over
time—has to be stitched together from short intervals. This is
what mindfulness is for. It keeps the object of your attention
and the purpose of your attention in mind.

Popular books on meditation, though, offer a lot of other
definitions for mindfulness, a lot of other duties it's supposed
to fulfill—so many that the poor word gets totally stretched out
of shape. In some cases, it even gets defined as Awakening, as
in the phrase, “A moment of mindfulness is a moment of
Awakening”—something the Buddha would never say,
because mindfulness is conditioned and nirvana is not.
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These are not just minor matters for nitpicking scholars to
argue over. If you don't see the differences among the qualities
you're bringing to your meditation, they glom together,
making it hard for real insight to arise. If you decide that one of
the factors on the path to Awakening is Awakening itself, it's
like reaching the middle of a road and then falling asleep right
there. You never get to the end of the road, and in the meantime
you're bound to get run over by aging, illness, and death. So
you need to get your directions straight, and that requires,
among other things, knowing precisely what mindfulness is
and what it's not.

I've heard mindfulness defined as “affectionate attention” or
“compassionate attention,” but affection and compassion aren't
the same as mindfulness. They're separate things. If you bring
them to your meditation, be clear about the fact that they're
acting in addition to mindfulness, because skill in meditation
requires seeing when qualities like compassion are helpful and
when they're not. As the Buddha says, there are times when
affection is a cause for suffering, so you have to watch out.

Sometimes mindfulness is defined as appreciating the
moment for all the little pleasures it can offer: the taste of a
raisin, the feel of a cup of tea in your hands. In the Buddha's
vocabulary, this appreciation is called contentment.
Contentment is useful when you're experiencing physical
hardship, but it's not always useful in the area of the mind. In
fact the Buddha once said that the secret to his Awakening was
that he didn't allow himself to rest content with whatever
attainment he had reached. He kept reaching for something
higher until there was nowhere higher to reach. So contentment
has to know its time and place. Mindfulness, if it's not glommed
together with contentment, can help keep that fact in mind.

Some teachers define mindfulness as “non-reactivity” or
“radical acceptance.” If you look for these words in the
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Buddha's vocabulary, the closest you'll find are equanimity
and patience. Equanimity means learning to put aside your
preferences so that you can watch what's actually there.
Patience is the ability not to get worked up over the things you
don't like, to stick with difficult situations even when they don't
resolve as quickly as you want them to. But in establishing
mindfulness you stay with unpleasant things not just to accept
them but to watch and understand them. Once you've clearly
seen that a particular quality like aversion or lust is harmful for
the mind, you can't stay patient or equanimous about it. You
have to make whatever effort is needed to get rid of it and to
nourish skillful qualities in its place by bringing in other factors
of the path: right resolve and right effort.

Mindfulness, after all, is part of a larger path mapped out by
appropriate attention. You have to keep remembering to bring
the larger map to bear on everything you do. For instance, right
now you're trying to keep the breath in mind because you see
that concentration, as a factor of the path, is something you
need to develop, and mindfulness of the breath is a good way
to do it. The breath is also a good standpoint from which you
can directly observe what's happening in the mind, to see
which qualities of mind are giving good results and which ones
aren't.

Meditation involves lots of mental qualities, and you have to
be clear about what they are, where they 're separate, and what
each one of them can do. That way, when things are out of
balance, you can identify what's missing and can foster
whatever is needed to make up the lack. If you're feeling
flustered and irritated, try to bring in a little gentleness and
contentment. When you're lazy, rev up your sense of the
dangers of being unskillful and complacent. It's not just a
matter of piling on more and more mindfulness. You've got to
add other qualities as well. First you're mindful enough to
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stitch things together, to keep the basic issues of your
meditation in mind and to observe things over time. Then you
try to notice—that's alertness—to see what else to stir into the
pot.

It's like cooking. When you don't like the taste of the soup
you're fixing, you don't just add more and more salt.
Sometimes you add onion, sometimes garlic, sometimes
oregano—whatever you sense is needed. Just keep in mind the
fact that you've got a whole spice shelf to work with.

And remember that your cooking has a purpose. In the map
of the path, right mindfulness isn't the end point. It's supposed
to lead to right concentration.

We're often told that mindfulness and concentration are two
separate forms of meditation, but the Buddha never made a
clear division between the two. In his teachings, mindfulness
shades into concentration; concentration forms the basis for
even better mindfulness. The four establishings of mindfulness
are also the themes of concentration. The highest level of
concentration is where mindfulness becomes pure. As Ajaan
Lee, a Thai Forest master, once noted, mindfulness combined
with ardency turns into the concentration factor called vitakka
or “directed thought,” where you keep your thoughts
consistently focused on one thing. Alertness combined with
ardency turns into another concentration factor: vicara, or
“evaluation.” You evaluate what's going on with the breath. Is
it comfortable? If it is, stick with it. If it's not, what can you do
to make it more comfortable? Try making it a little bit longer, a
little bit shorter, deeper, more shallow, faster, slower. See what
happens. When you've found a way of breathing that nourishes
a sense of fullness and refreshment, you can spread that
fullness throughout the body. Learn how to relate to the breath
in a way that nourishes a good energy flow throughout the
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body. When things feel refreshing like this, you can easily settle
down.

You may have picked up the idea that you should never fiddle
with the breath, that you should just take it as it comes. Yet
meditation isn't just a passive process of being
nonjudgmentally present with whatever's there and not
changing it at all. Mindfulness keeps stitching things together
over time, but it also keeps in mind the idea that there's a path
to develop, and getting the mind to settle down is a skillful part
of that path.

This is why evaluation—judging the best way to maximize the
pleasure of the breath—is essential to the practice. In other
words, you don't abandon your powers of judgment as you
develop mindfulness. You simply train them to be less
judgmental and more judicious, so that they yield tangible
results.

When the breath gets really full and refreshing throughout the
body, you can drop the evaluation and simply be one with the
breath. This sense of oneness is also sometimes called
mindfulness, in a literal sense: mind-fullness, a sense of oneness
pervading the entire range of your awareness. You're at one
with whatever you focus on, at one with whatever you do.
There's no separate “you” at all. This is the type of mindfulness
that's easy to confuse with Awakening because it can seem so
liberating, but in the Buddha's vocabulary it's neither
mindfulness nor Awakening. It's cetaso ekodibhava, unification
of awareness—a factor of concentration, present in every level
from the second jhana up through the infinitude of
consciousness. So it's not even the ultimate in concentration,
much less Awakening.

Which means that there's still more to do. This is where
mindfulness, alertness, and ardency keep digging away.
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Mindfulness reminds you that no matter how wonderful this
sense of oneness, you still haven't solved the problem of
suffering. Alertness tries to focus on what the mind is still doing
in that state of oneness—what subterranean choices you're
making to keep that sense of oneness going, what subtle levels
of stress those choices are causing—while ardency tries to find
a way to drop even those subtle choices so as to be rid of that
stress.

So even this sense of oneness is a means to a higher end. You
bring the mind to a solid state of oneness so as to drop your
normal ways of dividing up experience into me vs. not-me, but
you don't stop there. You then take that oneness and keep
subjecting it to all the factors of right mindfulness. That's when
really valuable things begin to separate out on their own. Ajaan
Lee uses the image of ore in a rock. Staying with the sense of
oneness is like being content simply with the knowledge that
there's tin, silver, and gold in your rock: If that's all you do,
you'll never get any use from them. But if you heat the rock to
the melting points for the different metals, they'll separate out
on their own.

Liberating insight comes from testing, experimenting. This is
how we learn about the world to begin with. If we weren't
active creatures, we'd have no understanding of the world at
all. Things would pass by, pass by, and we wouldn't know how
they were connected because we'd have no way of influencing
them to see which effects came from changing which causes.
It's because we act in the world that we understand the world.

The same holds true with the mind. You can't just sit around
hoping that a single mental quality—mindfulness, acceptance,
contentment, oneness—is going to do all the work. If you want
to learn about the potentials of the mind, you have to be willing
to play—with sensations in the body, with qualities in the
mind. That's when you come to understand cause and effect.



50

And that requires all your powers of intelligence—and this
doesn't mean just book intelligence. It means your ability to
notice what you're doing, to read the results of what you've
done, and to figure out ingenious ways of doing things that
cause less and less suffering and stress: street smarts for the
noble path. Mindfulness allows you to see these connections
because it keeps reminding you always to stay with these
issues, to stay with the causes until you see their effects. But
mindfulness alone can't do all the work. You can't fix the soup
simply by dumping more pepper into it. You add other
ingredients, as they 're needed.

This is why it's best not to load the word mindfulness with too
many meanings or to assign it too many functions. Otherwise,
you can't clearly discern when a quality like contentment is
useful and when it's not, when you need to bring things to
oneness and when you need to take things apart.

So keep the spices on your shelf clearly labeled, and learn
through practice which spice is good for which purpose. Only
then can you develop your full potential as a cook.

> Bt
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-07-
Educating Compassion
Thanissaro Bhikkhu (2006)

If you have any friends or family members who are sick or
dying, I know of no one who would tell you to treat them in a
hardhearted way. Everyone would agree that you should be as
compassionate as you can. The problem is that there’s little
agreement on how compassion translates into specific actions.
For some people, compassion means extending life as long as
possible; for others it means terminating life—through assisted
suicide or euthanasia—when quality of life falls below a certain
level. And neither of these two groups sees the other as
compassionate at all. The first sees the second as criminal; the
second sees the first as heartless and cruel.

For those of us trying to negotiate the murky territory between
these two extremes, there’s not much reliable guidance. Ours is
a culture that doesn’t like to think about illness and death, and
as a result, when faced with someone who's sick or dying, we're
at a loss as to what to do. Some people will advise you simply
to do what feels right, but feelings have a way of turning
slippery and devious. Some things feel right simply because
they make you feel good, regardless of whether they're
genuinely right for the other person. A desire to extend life may
mask a deeper fear of your own death; a desire to terminate a
miserable illness may rationalize your distress at having to
witness suffering. Even if you're told to act from a place of
mindful presence, you may find that what seem to be your
spontaneous inspirations are actually conditioned by hidden,
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unexamined assumptions about what life and death are all
about.

This is why the simple injunction to be compassionate or
mindful in the presence of a sick or dying person isn’t enough.
We need help in educating our compassion: specific advice on
how to think through the implications of our actions in the face
of life and death, and specific examples of how people who
have contemplated these issues thoroughly have actually acted
in the past.

With this thought in mind, I searched through the Pali
Canon—the oldest extant record of the Buddha'’s teachings—to
see what lessons could be drawn from the Buddha’s example.
After all, the Buddha often referred to himself as a doctor, and
to his Dharma as medicine for the sufferings of the world. From
his point of view, we're all sick and dying on a subtle level, so
we all deserve continual compassion. But what sort of advice
did this doctor give when face-to-face with the flesh and blood
suffering of illness and death? How did he treat people who
were physically sick or dying?

You probably know the story of how, together with Ven.
Ananda, he once found an unattended sick monk lying in his
own filth. After washing the monk, he assembled the other
monks, chided them for abandoning their brother, and gave
them strong incentive to follow his example: “Whoever would
tend to me,” he said, “should tend to the sick.” He arranged that
monks nursing their fellow monks should receive special
allotments of food, to encourage them in their work and help
lighten their burden. But he didn’t subscribe to the notion that
medical treatment should try to extend life at all costs. The
Vinaya, his monastic discipline, imposes only a minor penalty
on a monk who refuses to care for a fellow monk who is sick or
dying, or who totally abandons a sick monk before the latter
recovers or dies. And there’s no penalty for withholding or
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discontinuing a specific medical treatment. So the rules convey
no message that the failure to keep life going is an offense of
any kind. At the same time, though, a monk who deliberately
ends the life of a patient, even from compassionate motives, is
expelled from the monkhood and can never reordain in this life,
so there’s no room for euthanasia or assisted suicide.

This means that the middle ground is where true compassion
can be exercised. The Buddha sets out some guidelines for this
area in his definition of the ideal nurse. You're qualified to tend
to the sick if (1) you know how to prepare medicines; (2) you
know what’s amenable to the patient’s cure, taking away
whatever’s unamenable and providing things that are
amenable; (3) you're motivated by compassion and not by
material gain; (4) you're not squeamish about cleaning up
urine, excrement, saliva, or vomit; and (5) you're competent at
encouraging the patient at the proper times with talk on
Dharma.

Of these five qualifications, the one most discussed in the Pali
Canon is the fifth: What qualifies as a helpful and
compassionate talk on Dharma to a person who is sick or

dying? What doesn’t?

Here again, the don’ts mark off the territory for the do’s. The
Vinaya cites cases where monks tell a sick person to focus his
thoughts on dying, in the belief that death would be better than
the miserable state of his life. The sick person does as they
advise, he dies as a result, and the Buddha expels the monks
from the monkhood. Thus, from the Buddha’s perspective,
encouraging a sick person to relax her grip on life or to give up
the will to live would not count as an act of compassion. Instead
of trying to ease the patient’s transition to death, the Buddha
focused on easing his or her insight into suffering and its end.
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This is because he regarded every moment of life as an
opportunity to practice and benefit from the Dharma. It's a
well-known principle in all meditation traditions that a
moment’s insight into the pain of the present is far more
beneficial than viewing the present moment with disgust and
placing one’s hopes on a better future. This principle applies as
much at the end of life as it does anywhere in the middle. In
fact, the Buddha encouraged his monks to reflect constantly on
the potential imminence of death at every moment, even when
in ordinary health, so that they could bring a sense of urgency
to their practice and give the present moment their full
attention. If you learn to treat all moments as potentially your
last, then when your last moment does come you will face it
prepared.

Most often, though, a sick or dying person hasn’t been living
with this sort of urgent alertness, so the first step in advising
such a person is to aim at clearing away any emotional obstacles
to learning from the present. The Pali texts note two such
obstacles: worry over the responsibilities the person is leaving
behind, and fear of death. In one poignant discourse, a man
appears to be dying and his wife consoles him not to worry:
She’ll be able to provide for herself and their children in his
absence; she won’t go looking for another husband; and she’ll
continue in her practice of the Dharma. With each reassurance
she repeats the refrain, “So don’t be worried as you die. Death
is painful for one who is worried. The Blessed One has warned
against being worried at the time of death.” The man recovers
unexpectedly and, while still frail, goes to visit the Buddha,
telling him of his wife’s reassurances. The Buddha comments
on how fortunate the man is to have such a wise and
sympathetic wife.

As for fear of death, the Buddha notes that one of the primary
reasons for this fear is the remembrance of hurtful or cruel
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things you’ve done in the past. Thus the Vinaya shows that
monks would often console a fellow monk on his deathbed by
asking him to call to mind something more positive—his
highest meditative attainment—and to focus his thoughts
there. In a similar vein, a common practice in Asian Buddhist
countries is to remind a dying person of the acts of generosity
or virtue he or she has performed in this life. Even if the person
is unable to muster the mindfulness and alertness needed to
gain further insight into the present, any Dharma talk that helps
allay worries and forestall fears is an act of true compassion.

The Buddha comments, however, that there are three
additional reasons for fearing death: attachment to the body,
attachment to sensual pleasures, and a lack of direct insight into
the unconditioned Dharma of the Deathless. His more
advanced instructions for sick and dying people thus focus on
cutting these reasons for fear at the root. He once visited a sick
ward and told the monks there to approach the moment of
death mindful and alert. Instead of focusing on whether they
would recover, they should observe the movements of the
feelings they were experiencing: painful, pleasant, or neutral.
Observing a sensation of pain, for instance, they should notice
how inconstant it is and then focus on the repeated dissolution
of all pains. They could then apply the same focused alertness
to pleasant and neutral feelings as well. The steadiness of their
focus would give rise to a sense of ease independent of sensory
feelings, and from this point of independence they could
develop dispassion and relinquishment, both for the body and
for feelings of any sort. With relinquishment would come a
genuine insight into the Dharma which, being Deathless,
would end all fear of death.

On another occasion, Ven. Sariputta visited the famous
supporter of the Buddha, Anathapindika, who was on his
deathbed. After learning that Anathapindika’s disease was
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worsening, he advised him to train himself: “I won’t cling to the
eye; my consciousness won't be dependent on the eye. I won't
cling to the ear; my consciousness won't be dependent on the
ear,” and so forth through all the six senses, their objects, and
any mental events dependent on them. Although
Anathapindika was unable to develop this independent
consciousness in line with Sariputta’s instructions, he asked
that these instructions be given to other lay people as well, for
there would be those who would understand and benefit from
them.

Obviously, these recommendations are all shaped by the
Buddha’s teachings on how the state of one’s mind influences
the process of death and rebirth, but that doesn’t mean that
they’'re appropriate only for those who would call themselves
Buddhist. Regardless of your religious beliefs, when you're
faced with obvious pain you're bound to see the value of any
instructions that show you how to reduce suffering by
investigating the pain in and of itself. If you have the strength
to follow through with the instructions, you're bound to want
to give them a try. And if you encounter the Deathless in the
course of your efforts, you're not going to quibble about
whether to call it by a Buddhist or non-Buddhist name.

This point is illustrated by another story involving Ven.
Sariputta. Visiting an aged brahman on his deathbed, Sariputta
reflected that brahmans desire union with Brahma, so he taught
the man to develop the four attitudes of a Brahma—infinite
good will, compassion, appreciation, and equanimity. After
following these instructions, the brahman was reborn as a
Brahma after death. The Buddha, however, later chided
Sariputta for not teaching the brahman to focus instead on
investigating pain, for if he had, the brahman would have
experienced nirvana and been freed from rebirth altogether.
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What's striking about all these instructions is that, from the
Buddha'’s point of view, deathbed Dharma is no different from
Dharma taught to people in ordinary health. The cause of
suffering is in every case the same, and the path to the end of
suffering is the same as well: comprehend suffering, abandon
its cause, realize its cessation, and develop the qualities of mind
that lead to its cessation. The only difference is that the obvious
proximity of death makes teaching the Dharma both easier and
harder—easier in that the patient is freed from extraneous
responsibilities and can see clearly the need to understand and
gain release from pain; harder in that the patient may be too
weakened physically or emotionally, through fear or worry, to
put the instructions into practice. But whatever the case, it’s
worth noting that up to the moment of death the Buddha would
have you focus less on the limitations of the situation than on
the potential opportunities. Even one moment of insight in the
midst of pain and suffering, he said, is worth more than one
hundred years of good health.

From my own personal experience—both in watching my
teachers implement these instructions and in trying to
implement them myself—I've learned two major lessons. One
is that the patients best suited for making the most of the
Dharma when sick or dying are those who are not tormented
with memories of cruel or hurtful things they did in the past,
and who have already developed a meditative or contemplative
practice prior to their illness. Even if that practice isn't
Buddhist, they intuitively respond to the Buddha’s message on
pain and are able to use it to alleviate their own sufferings. The
lesson here is that as long as you know you're going to die
someday, it’s a good idea to avoid cruel actions and to get
started on a meditative practice of your own, so that you'll be
prepared for illness and death when they come. As my teacher,
Ajaan Fuang, once said, when you meditate you're gaining
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practice in how to die—how to be mindful and alert, how to
endure pain, how to gain control over wayward thoughts and
maybe even reach the Deathless—so that when the time comes
to die, you'll do it with skill.

The second lesson is that if you want to help other people
overcome their fear of death, you have to learn how to
overcome your own fear of death as well, by abandoning
attachment to the body, abandoning attachment to sensual
pleasures, avoiding cruel actions, and gaining direct insight
into the Deathless. With your fears overcome, you'll be much
more effective in teaching the Dharma to those on their
deathbed. You won’t be disturbed by the physical horrors of
death, you'll be able to communicate directly to the needs of the
dying person, and your words will carry more weight, for they
come from direct experience. Your compassion will be
educated not by books or feelings, but by a clear insight into
what dies and what doesn’t.

Ultimately, these two lessons boil down to one: Meditate, as
an act of compassion both for yourself and for others, even if
death seems far away. When the time comes to die, you'll be
less of a burden on those who are caring for you. In the
meantime, if you're called on to comfort those who are sick or
dying, your compassion will be more genuinely helpful, and
you'll have a more effective message to teach.

P
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Affirming the Truths of the Heart:
The Buddhist Teachings on
Samvega & Pasada

Thanissaro Bhikkhu (1997)

A life-affirming Buddhism that teaches us to find happiness
by opening to the richness of our everyday lives. That's what
we want — or so we're told by the people who try to sell us a
mainstreamlined Buddhism. But is it what we need? And is it
Buddhism?

Think back for a moment on the story of the young Prince
Siddhartha and his first encounters with aging, illness, death,
and a wandering forest contemplative. It's one of the most
accessible chapters in the Buddhist tradition, largely because of
the direct, true-to-the-heart quality of the young prince’s
emotions. He saw aging, illness, and death as an absolute
terror, and pinned all his hopes on the contemplative forest life
as his only escape. As Asvaghosa, the great Buddhist poet,
depicts the story, the young prince had no lack of friends or
family members to try to talk him out of those perceptions, and
Asvaghosa was wise enough to show their life-affirming advice
in a very appealing light. Still, the prince realized that if he were
to give in to their advice, he would be betraying his heart. Only
by remaining true to his honest emotions was he able to embark
on the path that led away from the ordinary values of his
society and toward an awakening into what lay beyond the
limitations of life and death.
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This is hardly a life-affirming story in the ordinary sense of
the term, but it does affirm something more important than
living: the truth of the heart when it aspires to a happiness that’s
absolutely pure. The power of this aspiration depends on two
emotions, called in Pali sariivega and pasada. Very few of us
have heard of them, but they’re the emotions most basic to the
Buddhist tradition. Not only did they inspire the young prince
in his quest for awakening. Even after he became the Buddha,
he advised his followers to cultivate them on a daily basis. In
fact, the way he handled these emotions is so distinctive that it
may be one of the most important contributions his teachings
have to offer to our culture today.

Sarirvega was what the young Prince Siddhartha felt on his
first exposure to aging, illness, and death. It's a hard word to
translate because it covers such a complex range—at least three
clusters of feelings at once: the oppressive sense of dismay,
terror, and alienation that comes with realizing the futility and
meaninglessness of life as it’s normally lived; a chastening
sense of our own complicity, complacency, and foolishness in
having let ourselves live so blindly; and an anxious sense of
urgency in trying to find a way out of the meaningless cycle.
This is a cluster of feelings that we’ve all experienced at one
time or another in the process of growing up, but I know of no
single English term that adequately covers all three. Such a term
would be useful to have, and maybe that’s reason enough for
simply adopting the word sarniivega into our language.

But more than providing a useful term, Buddhism also offers
an effective strategy for dealing with the feelings behind it—
feelings that modern culture finds threatening and handles
very poorly. Ours, of course, is not the only culture threatened
by feelings of samvega. In the Siddhartha story, the father’s
reaction to the young prince’s discovery stands for the way
most cultures try to deal with these feelings: He tried to
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convince the prince that his standards for happiness were
impossibly high, at the same time trying to distract him with
relationships and every sensual pleasure imaginable. Not only
did he arrange an ideal marriage for the prince, but he also built
him a palace for every season of the year, bought him only the
best clothes and toiletries, sponsored a constant round of
entertainments, and kept the servants well paid so that they
could put at least a semblance of joy into their job of satisfying
the prince’s every whim.

To put it simply, the father’s strategy was to get the prince to
lower his aims and to find satisfaction in a happiness that was
less than absolute and far from pure. If the young prince were
alive today, the father would have other tools for dealing with
the prince’s dissatisfaction—including psychotherapy,
mindfulness retreats, and religious counseling—but the basic
strategy would be the same: to distract the prince and dull his
sensitivity so that he could settle down and become a well-
adjusted, productive member of society.

Fortunately, the prince was too eagle-eyed and lion-hearted to
submit to such a strategy. And, again fortunately, he was born
into a society that offered him the opportunity to find a solution
to the problem of sarhvega that did justice to the truths of his
heart.

The first step in that solution is symbolized in the Siddhartha
story by the prince’s reaction to the fourth person he saw on his
travels outside of the palace: the wandering forest
contemplative. Compared to what he called the confining,
dusty path of the householder’s life, the prince saw the freedom
of the contemplative’s life as the open air. Such a path of
freedom, he felt, would allow him the opportunity to find the
answers to his life-and-death questions, and to live a life in line
with his highest ideals, “as pure as a polished shell.”
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The emotion he felt at this point is termed pasada. Like
saritvega, pasada covers a complex set of feelings. It's usually
translated as “clarity and serene confidence”—mental states
that keep samvega from turning into despair. In the prince’s
case, he gained a clear sense of his predicament, together with
confidence that he had found the way out.

As the early Buddhist teachings freely admit, the predicament
is that the cycle of birth, aging, and death is meaningless. They
don’t try to deny this fact and so don’t ask us to be dishonest
with ourselves or to close our eyes to reality. As one teacher has
put it, the Buddhist recognition of the reality of suffering—so
important that suffering is honored as the first noble truth—is
a gift. It confirms our most sensitive and direct experience of
things, an experience that many other traditions try to deny.

From there, the early teachings ask us to become even more
sensitive, until we see that the true cause of suffering is not out
there—in society or some outside being—butin here, in the
craving present in each individual mind. They then confirm
that there is an end to suffering, a release from the cycle. And
they show the way to that release, through developing noble
qualities already latent in the mind to the point until they can
cast craving aside and open onto deathlessness. Thus the
predicament has a practical solution, a solution within the
powers of every human being.

It's also a solution open to critical scrutiny and testing—an
indication of the Buddha’s own confidence in his handling of
the problem of sammvega. This is one of the aspects of authentic
Buddhism that most attracts people who are tired being told
that they should try to deny the insights that inspired their
sense of samvega in the first place.

In fact, Buddhism is not only confident that it can handle
feelings of sarhvega but it’s one of the few religions that actively
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cultivate them in a thoroughgoing way. Its solution to the
problems of life demands so much dedicated effort that only
strong sarhvega will keep the practicing Buddhist from slipping
back into his or her old ways. Hence the recommendation that
all men and women, lay or ordained, should reflect daily on the
facts of aging, illness, separation, and death—to develop
feelings of sahvega—and on the power of one’s own actions, to
take sarhvega one step further, to pasada.

For people whose sense of sarhvega is so strong that they want
to abandon any social ties that interfere with the path to the end
of suffering, Buddhism offers both a long-proven body of
wisdom to draw on, as well as a safety net: the monastic sangha,
an institution that enables them to leave lay society without
having to waste time worrying about basic survival. For those
who can’t leave their social ties, Buddhism offers a way to live
in the world without being overcome by the world, following a
path of generosity, virtue, and meditation to strengthen the
noble qualities of the mind that will lead to the end of suffering.
The close, symbiotic relationship maintained between these
two branches of the Buddhist parisa, or following, guarantees
that the monastics don’t turn into misfits and misanthropes,
and that the laity don’t lose touch with the values that will keep
their practice alive.

So the Buddhist attitude toward life cultivates sarmhvega—a
strong sense of the meaninglessness of the cycle of birth, aging,
and death—and develops it into pasada: a confident path to the
Deathless. That path includes not only time-proven guidance,
but also a social institution that nurtures and keeps it alive.
These are all things that we and our society desperately need.
As we look into the Buddha’s teachings to see what they offer
to the mainstream of our modern life, we should remember that
one source of Buddhism’s strength is its ability to keep one foot
out of the mainstream, and that the traditional metaphor for the
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practice is that it crosses over the stream to the further shore.
My hope is that we will begin calling these things to mind and
taking them to heart, so that in our drive to find a Buddhism
that sells, we don't end up selling ourselves short.

B
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How to Read Your Own Mind
Thanissaro Bhikkhu (2008)

What this means in practice is that if you want to become a
well-rounded meditator, you have to make use of both
approaches. You need to master a well-rounded repertoire of
meditation techniques. Not only that—and this is where it gets
tricky—you need to gain a sense of which approach to apply to
which problem, and how best to combine them. This is tricky
for two reasons. One is that there are no hard and fast rules on
how to do this. Even the Buddha, so adept with checklists, saw
that this area didn’t lend itself to clear and easy maps. This
means that you have to explore on your own, to experiment, to
read the results, and learn from your mistakes. You need to
learn how to read your own mind.

This is what makes meditation challenging, but also
interesting, something you can stick with, for there’s always
plenty to learn. As you keep exploring, you find that the mind
yields up its issues in ever more subtle forms.

Which is where things get tricky again. The mind often lies to
itself and tries to avoid its biggest problems. If you're not
careful, meditation can simply become another means of
avoidance. You may have a complicated family issue you've
got to work through, but you convince yourself that if you
simply sit with it, it'll go away on its own. Or you may have an
embarrassing addiction that festers simply because you won't
look at it, but you busy yourself with something else:
visualizations, full-body breathing—anything but the problem
at hand.
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That's why the Buddha didn’t simply teach meditation
techniques. He also taught the skills you need to be a reliable
mind-reader: how to understand the workings of the mind so
that you'll know what to look for, and how to develop the
personal qualities you'll need so that you can trust yourself as
an observer.

Only within that context did he teach meditation techniques,
and even then he didn't spell everything out. He simply raised
questions and suggested areas for experimentation. Instead of
trying to spoon-feed you the answers, or forcing you into a
meditation straitjacket where you aren’t allowed to think, he
wanted you to pique your curiosity so that you'd develop your
own discernment and gain your own insights. Only when you
experiment and try to figure out what’s working and what’s not
do you understand cause and effect. And only through
understanding cause and effect can you eliminate the causes of
suffering and stress, and foster the path to true Awakening. It’s
a path you have to walk for yourself. The Buddha simply shows
you how to get in shape for the journey, gives pointers as to
what signposts to look for, and offers encouragement all along
the way.

Once you're motivated to take up the journey, it’s useful to
look at the Buddha’s instructions in three areas: understanding,
attitude, and technique.

UNDERSTANDING. To understand the workings of the
mind, you have to understand the Buddha’s teachings on
karma, or action, for karma is what the mind is doing all the
time. It's through reading the mind’s actions that you can read
the mind in the first place. The causes of suffering are a form of
karma, and so is the path to suffering’s end.

The two most important points in the Buddha’s teaching on
karma—the two that set it apart from every other version of
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karma taught in his time—are that karma is intention, and that
present experience results from two kinds of intentions: past
and present. Past intentions that are ready to ripen establish the
range of possibilities that you could experience right now. Your
present intentions pick and choose from those possibilities to
shape what you actually experience. Even the intention simply
to be or to observe is still an intention, and so it’s a form of
karma shaping what you see.

This means that the past doesn’t totally determine the present.
If it did, there would be no point in trying to meditate, because
everything would have already been decided back in the deep
mists of time. At the same time, though, your range of choices
in the present isn’t infinite. The past can impose its limitations.

As you meditate, these points alert you to the fact that some
things you experience in the present come from your present
intentions—and so can be tested and understood through one
or two meditation experiments—and some don’t. This is one of
the reasons why meditation takes time. You have to keep
experimenting in different conditions where you can’t be totally
sure of what the current input from past intentions might be.
And it takes repeated observation to figure out which parts of
your present experience come from present intentions, and
which ones come from past.

But a few general principles hold across the board. Some
intentions are skillful—leading to happiness—and some are
not. And regardless of what your past karma might be, it’s
always possible to choose a skillful intention in any given
moment. These points are so important that the Buddha
identified the distinction between skillful and unskillful as his
central teaching. Meditation is simply the effort to develop
skillful intentions at all times.
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And it’s from the distinction between skillful and unskillful
that the Buddha derived the four noble truths. Suffering is the
result of an unskillful set of mental actions—including craving,
clinging, and ignorance—whereas the end of suffering is found
through developing skillful ones: virtue, concentration, and
discernment. These truths apply to meditation in that each
carries its own duty: suffering is to be comprehended, its cause
abandoned, its cessation realized, and the path to its cessation
developed. This means that, at any given moment, you as a
meditator have to figure out which truth to focus on, and which
duty to follow. Meditation isn’t simply a matter of abandoning
or letting go, for there are also things you have to develop or
comprehend before you can realize the goal. And again, it’s
through experimentation that you figure out which duty is
appropriate at any given time.

It's like learning how to play the guitar. You strum and listen;
if you don’t like what you hear, you strum something different,
dropping some notes and adding others, until you hear what
you like. You won't learn about the guitar from just strumming
without listening, or listening without strumming. The same is
true with the mind. You learn what causes suffering and what
leads to its end by encouraging certain states in body and mind,
and then reading what you've got. This is why doing and
watching are both necessary in meditation, and have to work
together to get results.

ATTITUDE. Just as you need to train your ear to become a
better judge of your playing, you need to develop trustworthy
qualities of mind so that you can trust what you see as you read
your mind. The most basic of these qualities are four: honesty,
harmlessness, integrity, and patient equanimity. These are
qualities you have to develop off the cushion as well if you're
going to apply them in meditation, for the mind off the cushion
and the mind on the cushion are both the same mind.
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First make a practice of being truthful, because if you're not
honest with others, you get so that you can’t be honest with
yourself. Then make up your mind never to act on any intention
that will cause harm to yourself or others, so that you don’t later
get tied up in remorse or denial. Test your truthfulness and
harmlessness by looking at the actual results of your actions,
while you're doing them and after you're done. If they actually
cause harm, develop the integrity to admit your mistakes to
someone you respect and make up your mind not to repeat
them. If they cause no harm, take joy in that fact, and keep on
practicing. In this way you develop qualities in your daily life
that make you a reliable meditator. You're in a better position
to see what’s actually going on in your mind.

Then there’s patient equanimity. Before teaching breath
meditation to his son, Rahula, the Buddha taught him this as a
preliminary step. Meditate, he said, so that your mind is like
earth. Disgusting things get thrown on the earth, but the earth
isn’t horrified by them. When you make your mind like earth,
agreeable and disagreeable sensory impressions won't take
charge of your mind.

Now, the Buddha wasn't telling Rahula to become a passive
clod of dirt. He was simply teaching him to be grounded, to
develop his powers of endurance, so that he could observe both
agreeable and disagreeable things without getting carried away
by either. Only then would he be in a position to observe
accurately agreeable and disagreeable events in his own body
and mind without jumping to hasty conclusions.

TECHNIQUE. The Buddha taught dozens of topics for
meditation, to deal with a wide variety of problems, but one
topic, he said, was home base for his mind: the breath. This may
have been because the breath is something you can simply
watch or actively fashion. It’s a topic that belongs to both camps
of meditation. You may sometimes need other topics to deal
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with specific problems—like anger, complacency, or lust—but
the breath is so close to the mind that it's a good place to take
your stance when you want to read what the mind needs. Many
times the breath itself can be used to get the mind back in shape.

This is where the active, experimental side of breath
meditation comes in. The Buddha recommended sixteen steps
in dealing with the breath, but only a few of them involve
straightforward instructions. The rest raise questions,
suggesting areas for exploration. In this way the breath
becomes a means for exercising your ingenuity in solving the
problems of the mind.

To begin with, you notice when the breath is long and when
it’s short. That much is simple. In the remaining steps, though,
you train yourself. In other words, you have to figure out for
yourself how to do what the Buddha recommends. First you
train yourself to breathe in and out sensitive to the entire body,
then to calm the effect that the breath has on the body. How do
you do that? You experiment. What rhythm of breathing, what
way of conceiving the breath calms its effect on the body? Try
thinking of the breath, not as the air coming in and out of the
lungs, but as the energy flow throughout the body that draws
the air in and out. Where do you feel that energy flow? Think
of it as flowing in and out the back of your neck, in your feet
and hands, along the nerves, the blood vessels, in your bones,
coming in and out every pore of your skin. Where is it blocked?
How do you dissolve the blockages? Breathe through them?
Around them? Straight into them? See what works.

As you play around with the breath in this way, you'll make
some mistakes, but if you have the right attitude they become
lessons in learning how the power of perception shapes the way
you breathe. You'll also catch yourself getting impatient or
frustrated, but then you'll see that you can breathe through



71

these emotions, and they go away. You're beginning to see the
impact of the breath on the mind.

The next steps are to breathe in and out with a sense of ease
and refreshing fullness. Again, to do this, you have to
experiment both with the way you breathe and with the way
you conceive of the breath. Then you notice how these feelings
and conceptions have an impact on the mind. How do you calm
that impact so that the mind feels most at ease?

Then—when the breath is calm, and you've been refreshed by
feelings of ease and stillness—you’re ready to look at the mind
itself. You don’t leave the breath, though. You simply adjust
your attention slightly so that you're watching the mind as it
stays with the breath. Here the Buddha recommends three
areas for experimentation: Notice how to gladden the mind
when it needs gladdening; how to steady it when it needs
steadying; and how to release it from its attachments and
burdens when it’s ready for release. Sometimes the gladdening
and steadying will require bringing in other topics of
meditation; sometimes you can accomplish them by the way
you focus on the breath itself. The important point is that
you've now put yourself in a position where you can
experiment with the mind and read the results of your
experiments with greater and greater accuracy. You can try
exploring these skills off the cushion as well. How do you
gladden the mind when you're sick? How do you steady the
mind when dealing with a difficult person?

As you extend your skills in this way, the issues of intention
become more and more transparent. This is where the Buddha
has you breathe while watching the inconstancy of all
intentional events in body and mind. That induces a sense of
dispassion for all intentions. And when you figure out how to
let intentions cease, you watch as everything gets let go,
including the path. This is how the breath takes you all the way



72

to nirvana. When that happens, you know that you've read the
mind rightly.

In the mean time, though, it's important to understand the
general pattern of the practice. You watch to see where there’s
stress in the breath or the mind; you try a few experiments—
playing with this, exploring with that—to see what will
alleviate that stress; and then you watch again, to see what's
worked and what hasn’t. Then you experiment some more. You
keep on playing, keep on exploring. But you're not just playing
around. You're trying to find what’s skillful and harmless;
you're bringing qualities of honesty, integrity, and patience to
the task, so you learn as you play. You gain both the pleasure
of making beguiling sounds with your guitar and—even when
someday you put the guitar down—the satisfaction of having
mastered a skill.

P
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Reconciliation, Right & Wrong
Thanissaro Bhikkhu (2004)

“These two are fools. Which two? The one who doesn’t see his/her
transgression as a transgression, and the one who doesn’t rightfully
pardon another who has confessed his/her transgression. These two
are fools.

“These two are wise. Which two? The one who sees his/her
transgression as a transgression, and the one who rightfully pardons
another who has confessed his/her transgression. These two are
wise.”—AN 2.21

“It’s a cause of growth in the Dhamma and Vinaya of the noble
ones when, seeing a transgression as such, one makes amends in
accordance with the Dhamma and exercises restraint in the
future.”—DN 2

The Buddha succeeded in establishing a religion that has been
a genuine force for peace and harmony, not only because of the
high value he placed on these qualities but also because of the
precise instructions he gave on how to achieve them through
forgiveness and reconciliation. Central to these instructions is
his insight that forgiveness is one thing, reconciliation is
something else.

In Pali, the language of early Buddhism, the word for
forgiveness—khama—also means “the earth.” A mind like the
earth is non-reactive and unperturbed. When you forgive me
for harming you, you decide not to retaliate, to seek no revenge.
You don’t have to like me. You simply unburden yourself of the
weight of resentment and cut the cycle of retribution that would
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otherwise keep us ensnarled in an ugly samsaric wrestling
match. This is a gift you can give us both, totally on your own,
without my having to know or understand what you’ve done.

Reconciliation—patisaraniya-kamma—means a return to
amicability, and that requires more than forgiveness. It requires
the reestablishing of trust. If I deny responsibility for my
actions, or maintain that I did no wrong, there’s no way we can
be reconciled. Similarly, if I insist that your feelings don’t
matter, or that you have no right to hold me to your standards
of right and wrong, you won’t trust me not to hurt you again.
To regain your trust, I have to show my respect for you and for
our mutual standards of what is and is not acceptable behavior;
to admit that I hurt you and that I was wrong to do so; and to
promise to exercise restraint in the future. At the same time, you
have to inspire my trust, too, in the respectful way you conduct
the process of reconciliation. Only then can our friendship
regain a solid footing.

Thus there are right and wrong ways of attempting
reconciliation: those that skillfully meet these requirements for
reestablishing trust, and those that don’t. To encourage right
reconciliation among his followers, the Buddha formulated
detailed methods for achieving it, along with a culture of values
that encourages putting those methods to use.

The methods are contained in the Vinaya, the Buddha’s code
of monastic discipline. Long passages in the Vinaya are devoted
to instructions for how monks should confess their offenses to
one another, how they should seek reconciliation with lay
people they have wronged, how they should settle protracted
disputes, and how a full split in the Sangha—the monastic
community—should be healed. Although directed to monks,
these instructions embody principles that apply to anyone
seeking reconciliation of differences, whether personal or
political.
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The first step in every case is an acknowledgement of
wrongdoing. When a monk confesses an offense, such as
having insulted another monk, he first admits to having said
the insult. Then he agrees that the insult really was an offense.
Finally, he promises to restrain himself from repeating the
offense in the future. A monk seeking reconciliation with a lay
person follows a similar pattern, with another monk, on
friendly terms with the lay person, acting as mediator. If a
dispute has broken the Sangha into factions that have both
behaved in unseemly ways, then when the factions seek
reconciliation they are advised first to clear the air in a
procedure called “covering over with grass.” Both sides make a
blanket confession of wrongdoing and a promise not to dig up
each other’s minor offenses. This frees them to focus on the
major wrongdoings, if any, that caused or exacerbated the
dispute.

To heal a full split in the Sangha, the two sides are instructed
tirst to inquire into the root intentions on both sides that led to
the split, for if those intentions were irredeemably malicious or
dishonest, reconciliation is impossible. If the group tries to
patch things up without getting to the root of the split, nothing
has really been healed. Only when the root intentions have been
shown to be reconcilable and the differences resolved can the
Sangha perform the brief ceremony that reestablishes harmony.

Pervading these instructions is the realization that genuine
reconciliation cannot be based simply on the desire for
harmony. It requires a mutual understanding of what actions
served to create disharmony, and a promise to try to avoid
those actions in the future. This in turn requires a clearly
articulated agreement about—and commitment to—mutual
standards of right and wrong. Even if the parties to a
reconciliation agree to disagree, their agreement needs to
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distinguish between right and wrong ways of handling their
differences.

This is one of the reasons why genuine reconciliation has been
so hard to achieve in the modern world. The global village has
made instant neighbors of deeply conflicting standards of right
and wrong. In addition, many well-funded groups find it in
their interest—narrowly defined—to emphasize the points of
conflict that divide us—race, religion, social class, education—
and to heap ridicule on sincere efforts to establish a widely
acceptable common ground. Although the weapons and media
campaigns of these groups may be sophisticated, the impulse is
tribal: “Only those who look, think, and act like us have the
right to live in peace; everyone else should be subjugated or
destroyed.” But although the global reach of modern hate- and
fear-mongers is unprecedented, the existence of clashing value
systems is nothing new. The Buddha faced a similar situation
in his time, and the way he forged a method for reconciling
conflicting views can be instructive for ours.

The beliefs he encountered in the India of his day fell into two
extreme camps: absolutism—the belief that only one set of ideas
about the world and its origin could be right—and relativism,
the refusal to take a clear stand on issues of right and wrong.
The Buddha noted that neither extreme was effective in putting
an end to suffering, so he found a pragmatic Middle Way
between them: Right and wrong were determined by what
actually did and didn’t work in putting an end to suffering. The
public proof of this Middle Way was the Sangha that the
Buddha built around it, in which people agreed to follow his
teachings and were able to demonstrate the results through the
inner and outer peace, harmony, and happiness they found. In
other words, instead of forcing other people to follow his way,
the Buddha provided the opportunity for them to join
voluntary communities of monks and nuns, together with their
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lay supporters, whose impact on society resided in the example
they set.

The obvious implication for modern Buddhist communities is
that if they want to help bring peace and reconciliation to the
world, they’ll have to do it through the example of their own
communal life. This is one area, however, where modern
Western Buddhist communities have often been remiss. In their
enthusiasm to strip the Buddhist tradition of what they view as
its monastic baggage, they have discarded many of the
principles of monastic life that were a powerful part of the
Buddha’s original teachings. In particular, they have been
extremely allergic to the idea of right and wrong, largely
because of the ways in which they have seen right and wrong
abused by the absolutists in our own culture—as when one
person tries to impose arbitrary standards or mean-spirited
punishments on others, or hypocritically demands that others
obey standards that he himself does not.

In an attempt to avoid the abuses so common in the absolutist
approach, Western Buddhists have often run to the opposite
extreme of total relativism, advocating a non-dual vision that
transcends attachment to right and wrong. This vision,
however, is open to abuse as well. In communities where it is
espoused, irresponsible members can use the rhetoric of non-
duality and non-attachment to excuse genuinely harmful
behavior; their victims are left adrift, with no commonly
accepted standards on which to base their appeals for redress.
Even the act of forgiveness is suspect in such a context, for what
right do the victims have to judge actions as requiring
forgiveness or not? All too often, the victims are the ones held
at fault for imposing their standards on others and not being
able to rise above dualistic views.

This means that right and wrong have not really been
transcended in such a community. They've simply been
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realigned: If you can claim a non-dual perspective, you're in the
right no matter what you've done. If you complain about
another person’s behavior, you're in the wrong. And because
this realignment is not openly acknowledged as such, it creates
an atmosphere of hypocrisy in which genuine reconciliation is
impossible.

So if Buddhist communities want to set an example for the
world, they have to realize that the solution lies not in
abandoning right and wrong, but in learning how to use them
wisely. This is why the Buddha backed up his methods for
reconciliation with a culture of values whereby right and wrong
become aids rather than hindrances to reconciliation. Twice a
month, he arranged for the members of the Sangha to meet for
a recitation of the rules they had all agreed to obey and the
procedures to be followed in case disputes over the rules arose.
In this way, the sense of community was frequently reinforced
by clear, detailed reminders of what tied the group together
and made it a good one in which to live.

The procedures for handling disputes were especially
important. To prevent those in the right from abusing their
position, he counseled that they reflect on themselves before
accusing another of wrongdoing. The checklist of questions he
recommended boils down to this: “Am I free from unreconciled
offenses of my own? Am I motivated by kindness, rather than
vengeance? Am I really clear on our mutual standards?” Only
if they can answer “yes” to these questions should they bring
up the issue. Furthermore, the Buddha recommended that they
determine to speak only words that are true, timely, gentle, to
the point, and prompted by kindness. Their motivation should
be compassion, solicitude for the welfare of all parties involved,
and the desire to see the wrong-doer rehabilitated, together
with an overriding desire to hold to fair principles of right and
wrong.
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To encourage a wrongdoer to see reconciliation as a winning
rather than a losing proposition, the Buddha praised the honest
acceptance of blame as an honorable rather than a shameful act:
not justameans, butthemeans for progress in spiritual
practice. As he told his son, Rahula, the ability to recognize
one’s mistakes and admit them to others is the essential factor
in achieving purity in thought, word, and deed. Or as he said
in the Dhammapada, people who recognize their own mistakes
and change their ways “illumine the world like the moon when
freed from a cloud.”

In addition to providing these incentives for honestly
admitting misbehavior, the Buddha blocked the paths to denial.
Modern sociologists have identified five basic strategies that
people use to avoid accepting blame when they’ve caused
harm, and it’s noteworthy that the early Buddhist teaching on
moral responsibility serves to undercut all five. The strategies
are: to deny responsibility, to deny that harm was actually
done, to deny the worth of the victim, to attack the accuser, and
to claim that they were acting in the service of a higher cause.
The Pali responses to these strategies are: (1) We are always
responsible for our conscious choices. (2) We should always put
ourselves in the other person’s place. (3) All beings are worthy
of respect. (4) We should regard those who point out our faults
as if they were pointing out treasure. (Monks, in fact, are
required not to show disrespect to people who criticize them,
even if they don’t plan to abide by the criticism.) (5) There are
no—repeat, no—higher purposes that excuse breaking the basic
precepts of ethical behavior.

In setting out these standards, the Buddha created a context
of values that encourages both parties entering into a
reconciliation to employ right speech and to engage in the
honest, responsible self-reflection basic to all Dhamma practice.
In this way, standards of right and wrong behavior, instead of
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being oppressive or petty, engender deep and long-lasting
trust. In addition to creating the external harmony conducive to
Dhamma practice, the process of reconciliation thus also
becomes an opportunity for inner growth.

Although the Buddha designed this culture of reconciliation
for his monastic Sangha, its influence did not end there. Lay
supporters of the Sangha adopted it for their own use—
parliamentary procedure in Thailand, for instance, still uses
terminology from the Vinaya—and supporters of other
religions who had contact with Buddhism adopted many
features of this culture as well. The Buddha never placed a
patent on his teachings. He offered them freely for all who
found them useful in any way. But regardless of whether
anyone else followed his example, he stuck to his principles in
all his actions, secure in the knowledge that true change has to
begin by taking solid root within. Even if its impact isn’t
immediate, a solid inner change is sure to have long-term
results. If Buddhist groups are to bring reconciliation to modern
society, they have to master the hard work of reconciliation
among themselves. Only then will their example be an
inspiration to others. And even if their impact is not enough to
prevent a general descent into the madness of fascism, terror,
and war, they will be planting seeds of civilization that can
sprout when the madness—like a fire across a prairie—has

passed.

The Buddha admitted that not all disputes can be reconciled.
There are times when one or both parties are unwilling to
exercise the honesty and restraint that true reconciliation
requires. Even then, though, forgiveness is still an option. This
is why the distinction between reconciliation and forgiveness is
so important. It encourages us not to settle for mere forgiveness
when the genuine healing of right reconciliation is possible; and
it allows us to be generous with our forgiveness even when it is
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not. And as we master the skills of both forgiveness and
reconciliation, we can hold to our sense of right and wrong
without using it to set the world ablaze.

PVY TV
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“11-
The Roots of Buddhist Romanticism
Thanissaro Bhikkhu (1999)

Many Westerners, when new to Buddhism, are struck by the
uncanny familiarity of what seem to be its central concepts:
interconnectedness, wholeness, ego-transcendence. But what
they may not realize is that the concepts sound familiar because
they are familiar. To a large extent, they come not from the
Buddha’s teachings but from the Dharma gate of Western
psychology, through which the Buddha’s words have been
tiltered. They draw less from the root sources of the Dharma
than from their own hidden roots in Western culture: the
thought of the German Romantics.

The German Romantics may be dead and almost forgotten,
but their ideas are still very much alive. Their thought has
survived because they were the first to tackle the problem of
how it feels to grow up in a modern society. Their analysis of
the problem, together with their proposed solution, still rings
true.

Modern society, they saw, is dehumanizing in that it denies
human beings their wholeness. The specialization of labor leads
to feelings of fragmentation and isolation; the bureaucratic
state, to feelings of regimentation and constriction. The only
cure for these feelings, the Romantics proposed, is the creative
artistic act. This act integrates the divided self and dissolves its
boundaries in an enlarged sense of identity and
interconnectedness with other human beings and nature at
large. Human beings are most fully human when free to create
spontaneously from the heart. The heart’s creations are what
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allow people to connect. Although many Romantics regarded
religious institutions and doctrines as dehumanizing, some of
them turned to religious experience—a direct feeling of oneness
with the whole of nature—as a primary source for re-
humanization.

When psychology and psychotherapy developed as
disciplines in the West, they absorbed many of the Romantics’
ideas and broadcast them into the culture at large. As a result,
concepts such as integration of the personality, self-fulfillment,
and interconnectedness, together with the healing powers of
wholeness, spontaneity, playfulness, and fluidity have long
been part of the air we breathe. So has the idea that religion is a
primarily a quest for a feeling-experience, and religious
doctrines are a creative response to that experience.

In addition to influencing psychology, these conceptions
inspired liberal Christianity and reform Judaism, which
proposed that traditional doctrines had to be creatively recast
to speak to each new generation in order to keep religious
experience vital and alive. So it was only natural that when the
Dharma came west, people interpreted it in line with these
conceptions as well. Asian teachers—many of whom had
absorbed Romantic ideas through Westernized education
before coming here—found they could connect with Western
audiences by stressing themes of spontaneity and fluidity in
opposition to the “bureaucracy of the ego.” Western students
discovered that they could relate to the doctrine of dependent
co-arising when it was interpreted as a variation on
interconnectedness; and they could embrace the doctrine of
not-self as a denial of the separate self in favor of a larger, more
encompassing identity with the entire cosmos.

In fact, the Romantic view of religious life has shaped more
than just isolated Dharma teachings. It colors the Western view
of the purpose of Dharma practice as a whole. Western teachers
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from all traditions maintain that the aim of Buddhist practice is
to gain the creative fluidity that overcomes dualities. As one
author has put it, the Buddha taught that “dissolving the
barriers that we erect between ourselves and the world is the
best use of our human lives ....[Egolessness] manifests as
inquisitiveness, as adaptability, as humor, as playfulness... our
capacity to relax with not knowing.” Or as another has said,
“When our identity expands to include everything, we find a
peace with the dance of the world.” Adds a third: “Our job for
the rest of our life is to open up into that immensity and to
express it.”

Just as the Chinese had Taoism as their Dharma gate—the
home-grown tradition providing concepts that helped them
understand the Dharma—we in the West have Romanticism as
ours. The Chinese experience with Dharma gates, though,
contains an important lesson that is often overlooked. After
three centuries of interest in Buddhist teachings, they began to
realize that Buddhism and Taoism were asking different
questions. As they rooted out these differences, they started
using Buddhist ideas to question their Taoist presuppositions.
This was how Buddhism, instead of turning into a drop in the
Taoist sea, was able to inject something genuinely new into
Chinese culture. The question here in the West is whether we
will learn from the Chinese example and start using Buddhist
ideas to question our Dharma gate, to see exactly how far the
similarities between the gate and the actual Dharma go. If we
don’t, we run the danger of mistaking the gate for the Dharma
itself, and of never going through it to the other side.

Taken broadly, Romanticism and the Dharma view spiritual
life in a similar light. Both regard religion as a product of
human activity, rather than divine intervention. Both regard
the essence of religion as experiential and pragmatic; and its
role as therapeutic, aimed at curing the diseases of the human
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mind. But if you examine the historical roots of both traditions,
you find that they disagree sharply not only on the nature of
religious experience, but also on the nature of the mental
diseases it can treat and on the nature of what it means to be
cured.

These differences aren’t just historical curiosities. They shape
the presuppositions that meditators bring to the practice. Even
when fully present, the mind carries along its past
presuppositions, using them to judge which experiences—if
any—should be valued. This is one of the implications of the
Buddhist doctrine on karma. As long as these presuppositions
remain unexamined, they hold an unknown power. So to break
that power, we need to examine the roots of the Buddhist
Romanticism—the Dharma as seen through the Romantic gate.
And for the examination to jibe with Buddhist ideas of
causality, we have to look for those roots in two directions: into
the past for the origin of Romantic ideas, and into the present for
the conditions that keep Romantic ideas attractive in the here
and now.

The Romantics took their original inspiration from an
unexpected source: Kant, the wizened old professor whose
daily walks were so punctual that his neighbors could set their
clocks by him. In his Critigue of Judgmenthe taught that
aesthetic creation and feeling were the highest activities of the
human mind, in that they alone could heal the dichotomies of
human experience. Friedrich Schiller (1759-1805), perhaps the
most influential Romantic philosopher, elaborated on this
thesis with his notion of the aesthetic “play drive” as the
ultimate expression of human freedom, beyond both the
compulsions of animal existence and the laws of reason,
bringing both into integration. Man, he said, “is fully a human
being only when he plays.”
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In Schiller’s eyes, this play drive not only integrated the self,
but also helped dissolve one’s separation from other human
beings and the natural environment as a whole. A person with
the internal freedom needed for self-integration would
instinctively want others to experience the same freedom as
well. This connection explains the Romantic political program
of offering help and sympathy for the oppressed of all nations
in overthrowing their oppressors. The value of internal unity,
in their eyes, was proven by its ability to create bonds of unity
in the world of social and political action.

Schiller saw the process of integration as unending: perfect
unity could never be achieved. A meaningful life was one
continually engaged in the process of integration. The path was
the goal.

It was also totally unpatterned and unconstrained. Given the
free nature of the play drive, each person’s path to integration
was individual and unique.

Schiller’s colleague, Friedrich Schleiermacher (1768-1834),
applied these ideas to religion, concluding that it, like any other
art form, was a human creation, and that its greatest function
lay in healing the splits both within the human personality and
in human society at large. He defined the essence of religion as
“the sensibility and taste for the infinite,” which begins in the
receptive mind state where awareness opens to the infinite.
This feeling for the infinite is followed by an act of the creative
imagination, which articulates that feeling to oneself and
others. Because these creative acts—and thus all religious
doctrines—are a step removed from the reality of the
experience, they are constantly open to improvement and
change.

A few quotations from his essays, On Religion, will give a
sense of Schleiermacher’s thought.
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“The individual is not just part of a whole, but an exhibition of it.
The mind, like the universe is creative, not just receptive. Whoever
has learned to be more than himself knows that he loses little when he
loses himself. Rather than align themselves with a belief of personal
immortality after death, the truly religious would prefer to strive to
annihilate their personality and live in the one and in the all.”

“Where is religion chiefly to be sought? Where the living contact of
a human being with the world fashions itself as feeling. Truly
religious people are tolerant of different translations of this feeling,
even the hesitation of atheism. Not to have the divine immediately
present in one’s feelings has always seemed to them more irreligious
than such a hesitation. To insist on one particular conception of the
divine to be true is far from religion.”

Schiller and Schleiermacher both had a strong influence on
Ralph Waldo Emerson, which can easily be seen in the latter’s
writings. We're sometimes told that Emerson was influenced
by Eastern religions, but actually his readings in Buddhism and
Hinduism simply provided chapter and verse for the lessons he
had already learned from the European Romantics.

“Bring the past into the 1000-eyed present and live ever in a new
day. With consistency a great soul has simply nothing to do. The
essence of genius, of virtue, and of life is what is called Spontaneity
or Instinct. Every man knows that to his involuntary perceptions a
perfect faith is due.”

“The reason why the world lacks unity is because man is disunited
with himself.... We live in succession, in division, in parts, in
particles. Meanwhile, within man is the soul of the whole, the wise
silence, the universal beauty, to which every part and particle is
equally related, the eternal One. And this deep power in which we
exist, and whose beatitude is all accessible to us, is not only self-
sufficing and perfect in every hour, but the act of seeing and the thing
seen, the seer and the spectacle, the subject and the object, are one.”
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At present, the Romantics and Transcendentalists are rarely
read outside of literature or theology classes. Their ideas have
lived on in the general culture largely because they were
adopted by the discipline of psychology and translated into a
vocabulary that was both more scientific and more accessible to
the public at large. One of the most crucial translators was
William James, who gave the psychological study of religion its
modern form a century ago, in 1902, with the publication of The
Varieties of Religious Experience. James’ broad sympathies
extended beyond Western culture to include Buddhism and
Hinduism, and beyond the “acceptable” religions of his time to
include the Mental Culture movement, the 19th century’s
version of the New Age. His interest in diversity makes him
seem amazingly post-modern.

Still, James was influenced by the intellectual currents alive in
his time, which shaped the way he converted his large mass of
data into a psychology of religion. Although he spoke as a
scientist, the current with the deepest influence on his thought
was Romanticism.

He followed the Romantics in saying that the function of
religious experience was to heal the sense of “divided self,”
creating a more integrated self-identity better able to function
in society. However, to be scientific, the psychology of religion
must not side for or against any truth claims concerning the
content of religious experiences. For instance, many religious
experiences produce a strong conviction in the oneness of the
cosmos as a whole. Although scientific observers should accept
the feeling of oneness as a fact, they shouldn’t take it as proof
that the cosmos is indeed one. Instead, they should judge each
experience by its effects on the personality. James was not
disturbed by the many mutually contradictory truth-claims that
religious experiences have produced over the centuries. In his
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eyes, different temperaments need different truths as medicine
to heal their psychological wounds.

Drawing on Methodism to provide two categories for
classifying all religious experiences—conversion and
sanctification—James gave a Romantic interpretation to both.
For the Methodists, these categories applied specifically to the
soul’s relationship to God. Conversion was the turning of the
soul to God’s will; sanctification, the attunement of the soul to
God’s will in all its actions. To apply these categories to other
religions, James removed the references to God, leaving a more
Romantic definition: conversion unifies the personality;
sanctification represents the on-going integration of that
unification into daily life.

Also, James followed the Romantics in judging the effects of
both types of experiences in this-worldly terms. Conversion
experiences are healthy when they foster healthy sanctification:
the ability to maintain one’s integrity in the rough and tumble
of daily life, acting as a moral and responsible member of
human society. In psychological terms, James saw conversion
as simply an extreme example of the breakthroughs ordinarily
encountered in adolescence. And he agreed with the Romantics
that personal integration was a process to be pursued
throughout life, rather than a goal to be achieved.

Other writers who took up the psychology of religion after
James devised a more scientific vocabulary to analyze their
data. Still, they maintained many of the Romantic notions that
James had introduced into the field.

For example, in Modern Man in Search of a Soul (1933), Carl
Jung agreed that religion’s proper role lay in healing of
divisions within the personality, although he saw the same
basic split in everyone: the narrow, fearful ego vs. the wiser,
more spacious unconscious. Thus he regarded religion as a
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primitive form of psychotherapy. In fact, he actually lay closer
than James to the Romantics in his definition of psychic health.
Quoting Schiller’s assertion that human beings are most human
when they are at play, Jung saw the cultivation of spontaneity
and fluidity both as a means for integrating the divided
personality and as an expression of the healthy personality
engaged in the unending process of integration, internal and
external, throughout life.

Unlike James, Jung saw the integrated personality as lying
above the rigid confines of morality. And, although he didn’t
use the term, he extolled what Keats called “negative
capability”: the ability to deal comfortably with uncertainties
and mysteries without trying to impose confining certainties on
them. Thus Jung recommended borrowing from religions any
teachings that assist the process of integration, while rejecting
any teachings that would inhibit the spontaneity of the
integrated self.

In Religions, Values, and Peak-Experiences (1970), Abraham
Maslow, the American “father of transpersonal psychology,”
divided religious experiences into the same two categories used
by James. But in an attempt to divorce these categories from any
particular tradition, he named them after the shape they would
assume if graphed over time: peak-experiences and plateau-
experiences. These terms have now entered the common
vernacular. Peak-experiences are short-lived feelings of
oneness and integration that can come, not only in the area of
religion, but also in sport, sex, and art. Plateau-experiences
exhibit a more stable sense of integration and last much longer.

Maslow had little use for traditional interpretations of peak
experiences, regarding them as cultural overlays that obscured
the true nature of the experience. Assuming all peak
experiences, regardless of cause or context, to be basically the
same, he reduced them to their common psychological features,
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such as feelings of wholeness, dichotomy-transcendence,
playfulness, and effortlessness. Thus reduced, he found, they
weren't of lasting value unless they could be transformed into
plateau experiences. To this end he saw psychotherapy as
necessary for their perfection: integrating them into a regime of
counseling and education that would actualize the full potential
of the human being—intellectual, physical, social, sexual—in a
society where all areas of life are sacred, and plateau-
experiences commonplace for all.

These three writers on the psychology of religion, despite
their differences, kept Romantic ideas about religion alive in the
West by giving them the scientific stamp of approval. Through
their influence, these ideas have shaped humanistic psychology
and—through humanistic psychology—the expectations many
Americans bring to the Dharma.

However, when we compare these expectations with the
original principles of the Dharma, we find radical differences.
The contrast between them is especially strong around the three
most central issues of spiritual life: What is the essence of
religious experience? What is the basic illness that religious
experience can cure? And what does it mean to be cured?

The nature of religious experience. For humanistic psychology,
as for the Romantics, religious experience is a direct feeling,
rather than the discovery of objective truths. The essential
feeling is a oneness overcoming all inner and outer divisions.
These experiences come in two sorts: peak experiences, in
which the sense of oneness breaks through divisions and
dualities; and plateau experiences, where—through training—
the sense of oneness creates as healthy sense of self, informing
all of one’s activities in everyday life.

However, the Dharma as expounded in its earliest records
places training in oneness and a healthy sense of self prior to
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the most dramatic religious experiences. A healthy sense of self
is fostered through training in generosity and virtue. A sense of
oneness—peak or plateau—is attained in mundane levels of
concentration (jhana) that constitute the path, rather than the
goal of practice. The ultimate religious experience, Awakening,
is something else entirely. It is described, not in terms of feeling,
but of knowledge: skillful mastery of the principles of causality
underlying actions and their results, followed by direct
knowledge of the dimension beyond causality where all
suffering stops.

The basic spiritual illness. Romantic/humanistic psychology
states that the root of suffering is a sense of divided self, which
creates not only inner boundaries—between reason and
emotion, body and mind, ego and shadow—but also outer
ones, separating us from other people and from nature and the
cosmos as a whole. The Dharma, however, teaches that the
essence of suffering is clinging, and that the most basic form of
clinging is self-identification, regardless of whether one’s sense
of self is finite or infinite, fluid or static, unitary or not.

The successful spiritual cure. Romantic/humanistic psychology
maintains that a total, final cure is unattainable. Instead, the
cure is an ongoing process of personal integration. The
enlightened person is marked by an enlarged, fluid sense of
self, unencumbered by moral rigidity. Guided primarily by
what feels right in the context of interconnectedness, one
negotiates with ease—like a dancer—the roles and rhythms of
life. Having learned the creative answer to the question, “What
is my true identity?”, one is freed from the need for certainties
about any of life’s other mysteries.

The Dharma, however, teaches that full Awakening achieves
a total cure, opening to the unconditioned beyond time and
space, at which point the task is done. The awakened person
then follows a path “that can’t be traced,” but is incapable of
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transgressing the basic principles of morality. Such a person
realizes that the question, “What is my true identity?” was ill-
conceived, and knows from direct experience the total release
from time and space that will happen at death.

When these two traditions are compared point-by-point, it’s
obvious that—from the perspective of early Buddhism—
Romantic/humanistic psychology gives only a partial and
limited view of the potentials of spiritual practice. This means
that Buddhist Romanticism, in translating the Dharma into
Romantic principles, gives only a partial and limited view of
what Buddhism has to offer.

Now, for many people, these limitations don’t matter, because
they come to Buddhist Romanticism for reasons rooted more in
the present than in the past. Modern society is now even more
schizoid than anything the Romantics ever knew. It has made
us more and more dependent on wider and wider circles of
other people, yet keeps most of those dependencies hidden.
Our food and clothing come from the store, but how they got
there, or who is responsible for ensuring a continual supply, we
don’t know. When investigative reporters track down the web
of connections from field to final product in our hands, the bare
facts read like an exposé. Our sweatshirts, for example, come
from Uzbekistani cotton woven in Iran, sewn in South Korea,
and stored in Kentucky—an unstable web of interdependencies
that involve not a little suffering both for the producers and for
those pushed out of the production web by cheaper labor.

Whether or not we know these details, we intuitively sense the
fragmentation and uncertainty created by the entire system.
Thus many of us feel a need for a sense of wholeness. For those
who benefit from the hidden dependencies of modern life, a
corollary need is a sense of reassurance that interconnectedness
is reliable and benign—or, if not yet benign, that feasible
reforms can make it that way. They want to hear that they can
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safely place their trust in the principle of interconnectedness
without fear that it will turn on them or let them down. When
Buddhist Romanticism speaks to these needs, it opens the gate
to areas of Dharma that can help many people find the solace
they’re looking for. In doing so, it augments the work of
psychotherapy, which may explain why so many
psychotherapists have embraced Dharma practice for their own
needs and for their patients, and why some have become Dhar-
ma teachers themselves.

However, Buddhist Romanticism also helps close the gate to
areas of the Dharma that would challenge people in their hope
for an ultimate happiness based on interconnectedness.
Traditional Dharma calls for renunciation and sacrifice, on the
grounds that all interconnectedness is essentially unstable, and
any happiness based on this instability is an invitation to
suffering. True happiness has to go beyond interdependence
and interconnectedness to the unconditioned. In response, the
Romantic argument brands these teachings as dualistic: either
inessential to the religious experience or inadequate
expressions of it. Thus, it concludes, they can safely be ignored.
In this way, the gate closes off radical areas of the Dharma
designed to address levels of suffering remaining even when a
sense of wholeness has been mastered.

It also closes off two groups of people who would otherwise
benefit greatly from Dharma practice.

1) Those who see that interconnectedness won’t end the
problem of suffering and are looking for a more radical cure.

2) Those from disillusioned and disadvantaged sectors of
society, who have less invested in the continuation of modern
interconnectedness and have abandoned hope for meaningful
reform or happiness within the system.
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For both of these groups, the concepts of Buddhist Romanti-
cism seem Pollyannaish; the cure it offers, too facile. As a Dhar-
ma gate, it’s more like a door shut in their faces.

Like so many other products of modern life, the root sources
of Buddhist Romanticism have for too long remained hidden.
This is why we haven’t recognized it for what it is or realized
the price we pay in mistaking the part for the whole. Barring
major changes in American society, Buddhist Romanticism is
sure to survive. What’s needed is for more windows and doors
to throw light onto the radical aspects of the Dharma that
Buddhist Romanticism has so far left in the dark.
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The gift of Dhamma excels all other gifts
Sabbadanam dhammadanam jinati
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